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Publisher's Preface 


Srimad Bhagavadgité holds an incomparable and unique 
position in world literature. It recalls the divine voice of Lord 
Krsna, through which many of His mysteries and inner secrets 
are revealed. In communicating these for the benefit of mankind, 
the Lord has invoked Arjuna, as an interlocutor or questioner, 
The small book, full of the Lord's extraordinary thoughts and 
views from the very heart, was never excelled in the past, nor 
would ever be, in the future. 

Our revered Param  Shraddheya Shri Swami 
Ramsukhdasji has delved deep into the bottomless depths 
of this profound scripture and extracted invaluable gems, 
which in his magnanimity, he has through his commentary 
in Hindi, called ‘Sadhaka Saijivanr offered for the benefit 
and spiritual advancement of aspirants. It is obvious that 
this commentary is singularly different and distinctive, in 
many respects, from other publications. Though we claim 
no far-reaching study of other critiques and annotations, 
yet we are struck by new interpretations, new meanings 
and new revelations in this commentary, arising from many 
verses, such as; Chapter one—Verses: ten, nineteen, twenty 
and twenty-five; Chapter two— Verses: thirty-nine and forty; 
Chapter three— Verses: three, ten, twelve, thirteen and forty- 
three; Chapter four—eighteen and thirty-eight; Chapter five— 
Verses: thirteen and fourteen; Chapter six—Verses: twenty 
and thirty-eight; Chapter seven—Verses: five and nineteen: 
Chapter eight —Verse: six; Chapter nine- Verses: three and 
thirty-one: Chapter ten—Verse: forty-one; Chapter eleven— 
Verses: twenty-six, twenty-seven, forty-five and forty-six: 
Chapter twelve—Verse: twelve; Chapter thirteen—Verses: 
one, nineteen, twenty and twenty-one; Chapter fourteen- 
Verses: three, twelve, seventeen and twenty-two; Chapter 
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fifteen—Verses: seven and eleven; Chapter sixteen— Verses: five 
and twenty; Chapter seventeen— Verses: seven and ten; Chapter 
eighteen- Verses: thirty-seven and seventy-three, etc. 

We are confident that with an in-depth study of the 
commentary, aspirants would discover many different facets 
and resolutions, from these and other verses, for their better 
understanding and help in forging ahead with their Sadhana. 

In the present times, unfortunately, there is a dearth of books, 
which would in simple language and with lucidity, explain and 
delineate the correct path and milestones of an aspirant's progress, 
and this void often results in their predicament. Therefore, the 
publication of a detailed commentary, in plain words and simple 
style with clarity and offering elucidation and explanation, such 
as this work, is at once a most welcome and important step. 

Swamiji Maharaj's commentary is apparently, neither intended 
to promote a new or particular philosophical viewpoint, nor in 
the least, à means to display learning; but that it should and 
would act as a life-giving boon, like the Safjivani herb, for all 
aspirants, no matter which creed, faith, religion, or language 
or place, they belong to. The Buddhist, Jain, Parsi, Muslim, 
Christian and others etc; in studying this book, would discover 
in it, a basis for their advancement, in accordance with and 
supportive of the tenets of their individual faiths or religions and 
they would find enough material in this book, to help achieve 
their spiritual goals. 

To gain spiritual bliss, we humbly urge aspirants to study 
the commentary deeply and sincerely, understand the writing 
and endeavour to put into practise the contents, for their own 
forward progress in the world. 

Gorakhpur Publisher 

Sri Gità Jayanti (1988) 


Preface to the First Revised Edition 


Srimad Bhagavadgita-Sadhaka Safijivani—with commentary 
by Param Shraddheya Shri Ramsukhdasji Maharaj in its English 
version has, on all hands, been an outstanding and much 
appreciated exposition of the divine and immortal work. It has 
been reprinted before and is now ready for another printing. 
Time was, therefore, opportune for a revision of this masterly 
analytical and exhaustive commentary, so that, if necessary, clarify 
and amplify comments in order to enhance its understanding and 
gainful usefulness. 

The result may be called a revision or a mere new work. 
It is a revision, in as much it retains the basic concept, approach 
and arguments of the first edition. What is new, however, is 
the elucidation and precise explanation of some comments 
in English, in order to eliminate any possible ambiguity or loss 
of clarity, It is in this light that changes made must be read. 
The amendments are unpretentious, and are intended to make 
reading easy. 

The book is, at the same time, somewhat new, in as much 
as, an opportunity has been taken, importantly, to include—with 
the approval of the author, Param Shraddheya Shri Ramsukhdasji 
Maharaj—two additional and valuable appendices at the end of 
the commentary on the Gita. The first Appendix entitled, "A 
bird's eyeview of the Gità", is a summarised essence of the 
scripture, highlighting its core and offering a capsulised version 
for quick comprehension and ready reference. The second 
Appendix, covers the traditional and other suggested "Methods 
of Recitation of the Gita", to help devotees to seek and achieve 
spiritual benefit of worship, through the Gità, Both these 
sections were authored by Param Shraddheya Shn Ramsukhdasji 
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Maharaj and originally inchided in his monumental and celebrated 
book, "The Gita Darpana—The Gita A Mirror", and published 
by the Gita Press. 

The Publishers are confident that the changes effected, would 
make this revised edition of the Bhagavadgità-Sadhaka Sanjivani 
of greater interest to the English readers and would be acclaimed 
by them, This edition makes it still more comprehensive, more 
meaningful and beneficial, for aspirants of spiritual elevation, as 
to students of the Gita. as well as to the perspicacious members 
of different creeds and faiths, idealogies and religions interested 
in this unique and secular publication—The words of God. 

May, the publishers urge the readers to study this revised 
edition of the Cita, with deep profundity and put into creative 
practice, the knowledge gained, with a view to their advancement 
in the world. 

—Publisher 


FOREWORD 


dert drerut anit tet atest ww uum! 
meet ener a weer WWSWept wp Wen 
racial er Hater arae ar grote sr i 
«rfe iter womi spur tite ret fiet i 
"eset west wit eta cuve a 
"wüfe qx fafaga sera vite weareafafag * 
vamsidharam tottradhararh namami 
manoharam mohaharam | ca — krgnam 


parthasya — sarathyakaram ca devam 
karttavyadiksam ca samatvasiksam 


jaanasya — bhiksam Saranágatim ca 
dadati gità karunardrabhüta 

krsnena gita jagato hitaya 
sanjivani sadhakajivantyarh 


praptim — harervai saralah — braviti 
karoti durar pathivighnabadha 
dadati Sighram paramatmasiddhim 


* I bow down to Krsna the Divine, the flute-hotder, holder of the reins, the 
usurper of hearts and infatuation, the wearer of garlands, the holder of the Axis 
of Dharma and the Chanoteer of Arjuna. 

Sung by Lord Krsna, the Git@—drenched in ambrosial compassion—is 
the provider af initiation into duty, lessons of equanimity, alms of enlightenment 
and surrender and is for the welfare of mankind. 

Bestower of the gift of life, this Sadhaka Safijivani tells in simple terms the 
ast of realizing Hari. It also removes the obstacies in the path and quickly gives 
the supreme accomplishment of God-realization. 
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By meditating and contemplating on the Gita and by preparing 
this commentary, [ have been very much spiritually benefited; I 
also have a clear understanding of the subject matter of the Giti. 
It is my firm conviction that if our brothers and sisters reflect on 
it, they will also receive spiritual benediction. I do not have even 
an iota of doubt about it, that by meditating and contemplating 
on the Gila, great benefits would accrue to them. 


krspnanugrahadüyika sakarunà gita 
karmajnánaviragabhal arma 


kalyanam paradevateva di$at saüjivani varddhatàm* 
Swami Rümasukhadasa 
RAE 


* May, by the Grace of Lord Krsna, the adorer and seeker of Gna, that is full 
of compassion, the Knower of the muth of Karna (action), Jāna (knowledge); virga 
(renunciation) and Bhakti (devotion), reflecting the shower of subtle and deep meanings 
be, sought and enjoyed with enthusiasm, by seekers, and the grantor of Kalyana, the 
Supreme Lord, may this Sadhaka Sufijivant continually promote and perpetuate spiritual 
benefits in a secker'e life, 
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YOGA OF GITA 


The word 'Yoga' of the Gita is pregnant with many wondrous 
meaning. We can place these under three heads: 

(i) Derived from the root "Yujir Yoge' (Gf a) the word 
‘yoga’ has the implied meaning—eternal kinship with equanimous 
(area) God; as in 'Samatvath yoga ucyate' (2.48) etc. This 
meaning has importance in the Gita. 

(1) Originating from the root "Yuj Samadhau', the word ‘yoga’, 
implies—stability of citta i.e., a state of trance during meditation; 
as in 'Yatroparamate cittath niruddharh yogasevaya’ (6.20) etc. 

(iii) Deduced from the root "Yuj Saryamane', the word 'yoga' 
means—controling power, divine prowess, magnetic impact: as 
in 'Pa$ya me yogamaiswaram' (9.5) etc. 

Wherever the word 'Yoga' has appeared in the Gita, it has 
in it the primacy of one of the aforesaid three meanings, the 
other two meanings having a secondary place only. As in the 
word yoga’ derived from 'yujir yoge', there is the predominance 
of the meaning of equanimity, though on realization of 
equanimity, meditational stability and divine prowess* also accrue 
automatically. In the word 'yoga' from 'Yuj samadhau’, there is 
the supermacy of transcendental stability, but on achievement of 
this state, equanimity and prowess follow, automatically. in the 
word ‘yoga’ from 'Yuj Samyamane', there is the dominance of 
divine prowess and majesty, but on realization of this prowess, 
equanimity and stability also, follow suit on their own. Thus the 
word 'yoga' of the Gita has very pervasive and profound meanings, 


* The power of creation, preservation and destruction ete., of the entire 
universe which belongs only to God—that power the Yogi does nol acquire—lapadvyap 
firsvarjam (Brahmasütra 4.4.17). The power which a Yogi gaini, enables him to conquer 
kature (GRA 5,19), meaning that no amount of favourable or unfavourable circumstances, 
can in anyway affect him. 
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In the Yogadargana of Sage Patafijali, the word 'yoga' is the 
name given to the control of cittavrttis (mental tendencies and 
mind-stuff) from taking various forms— Y ogascittavrttinirodhah' 
(1.2) and the effect of that yoga has been pointed out, as the 
lodgement of drasta (the witness) in one's own self: Tada 
Drastuh svarüpe'vasthanam' (1.3). In this way, the very result 
of Yoga as depicted in the Yoga-Darsana of Pataiijali has been 
given the name ‘yoga’ in the Gita (2.48; 6.23), The implication 
is, that the self-proved natural state of equanimity totally cut 
off from the cittavrttis, is called ‘yoga’ by the Gita. On realizing 
lodgement in equanimity, (eternal unison—Nityayoga), there is 
never a disunion or deviation from it. There is a desireless 
transcendental state, (nirvikalpa avastha) when there is control 
over mental tendencies, But on realization of equanimity there 
is ‘desireless transcendental awareness ‘nirvikalpavastha.' This 
‘desireless transcendental awareness— nirvikalpa bodha—is the 
illuminator of statelessness, as well as, of other states. 

For a seeker to have experience of equanimity or eternal 
unison, three yoga-ways have been expounded in the Gita—the 
Path of Action, the Path of Knowledge and the Path of Devotion. 
There is an inalienable relationship of the three bodies—the 
gross, the subtle and the causal,—with the world. To, employ 
these three, in the service of others—is the Path of Action. The 
realization of one’s identity and lodgement within one's own 
self, after dissociating from these, it is the Path of Knowledge: 
and surrendering one's self to God—is the Path of Devotion. 
In order to accomplish these yogas, and attain one's salvation, 
man js endowed, with three powers (i) power to act (strength), 
(ii) power to know (knowledge), and (iii) power to believe 
(faith), The power to act is for rendering service to the world 
selflessly—that is Karmayoga; the power to know, is meant for 
Self realisation—that is Jnanayoga; and the power to believe, is 


GLORY OF GITA 


Unfathomable and illimitable is the glory of Srimad Bhagavad 
Gita. This holy book, the Bhagavad Gitá, is counted among the 
scriptural trio, the "Prasthana Traya'. The three royal ways of 
welfare of mankind, are known by the name of Prasthana Traya: 
one is the "Vedic Prasthàna' called the Upanisad; the second is 
metaphysical or ‘Philosophical Prasthüna' called the Brahma Sūtra; 
and the third is, ‘Smirta Prasthüna', called the Bhagavad Gita. 
There are "Mantras' (mystical rubrics), in the Upanisads., 'sütras' 
(aphorisms) in the Brahma Sutra and ‘Slokas’ (verses), in the 
Bhagavad Gità. Though the Bhagavad Gita has only Slokas', yet 
these being the very voice of God, are verily mantras. Pregnant, 
as the Slokas are with meaning and import of great profundity, 
these can be called ‘sutras’ also, The Upanisads are of use and 
value for the deserving only, and the Brahma Sütras, are of 
use and importance for men of erudition and learning, but the 
Bhagavad Gita is for, one and ali. 

The Bhagavad Gita is a most unusual and many facetted 
scripture. It contains highly useful and detailed material for a 
seeker, be he of any country, costume, community, disposition, 
creed, 'vama' or any 'ásrama' (station), in life. It is so, because 
there is in it, neither denunciation nor praise of any creed or 
denomination, in particular; instead it deals with the essence of 
pure Reality only. Pure Reality (the Supreme Lord or Paramütmà), 
as that which is wholly beyond change in Nature and the nature- 
born things and is ever-eternally immutable and uniform, in the 
midst of the flux in space, time, things, being, circumstance etc. 
Real 'Tattva', (essence), is ever-present in its perfect form, in 
each man, wherever and however, he is. But that is not realized 
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because of attachment and aversion—raga and dvesa—born of 
the changeable nature of things in a person. Only on achieving 
complete freedom from attachment and aversion, it is automatically 
realized and with ease. 

The teachings of Bhagavad Gita are singularly divine. 
Numerous commentaries have been written on it and several more 
are being written, yet new and fresh ideas continue to surge, 
in the hearts and minds of saints, seers and sages, of wisdom. 
However much thought may be given to this profound Song 
Celestial, the meaning and deeper implications thereof, none can 
fathom in their entirety. The deeper they delve into it, the more 
profound the meanings are to be found, therein. When the range 
of the finer emotions of a learned person is not easily judged 
how can then the magnitude of emotions encased in the words of 
God, whose forms and names are infinite, be ever assumed? 

There is such a uniqueness in this small-sized work, that 
a real seeker of one's salvation (kalyana) irrespective of varna, 
a$rama, nationality, creed, belief etc., is at once attracted by 
the mere study of this treatise. If à man reads and grasps, even 
a little, from this sacred book, several satisfying disciplines or 
ways, become available to him for his life's fulfilment. Different 
authorities exist for the study of respective systems of philosophy, 
but the unique significance of the Gita, is that all the seekers of 
Salvation are eligible for its study. 

In explaining different disciplines (sadhana), and in 
communicating the meanings in detail, no hesitaion was felt in 
repeating matters about each discipline in the Bhagavad Gita, 
and yet its size has not increased unduly. No single holy book 
of wisdom exists, which expounds the full import of Reality with 
such precision and prolification. A man with intense yearning for 
his ‘kalyana' (goal) can realize Godhead, the Supreme Truth, in 
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to totally surrender to God, after regarding God as one's own 
and one's own self, as God's—this is Bhaktiyoga. He, in whom 
interest to act dominates, is qualified to adopt the Path of Action. 
He, in whom inquisitiveness for Self-realisation dominates, is 
eligible and qualified, for the Path of Knowledge. He, in whom 
faith and belief in God dominates, is qualified for the Path of 
Devotion. All these three Yoga-paths are independent means 
of God-realization. All other means are also implicit in these 
three paths." 

The main object of all the paths, is to accomplish separation 
from non-self. However, there does remain & difference in 
these disciplines in attaining separation, but after completing 
this breach with matter (non-self), all means lead to realization 
of one equanimous; supreme Godhead. This very realization of 
'"Paramátmatattva', the Gità has called 'Yoga'; and verily, this is 
called, 'Nityayoga—the Etemal Union. 

It is not right, that there has been given only a description, 
in the Gita of Karmayoga, Jianayoga, or of Bhaktiyoga. Besides 
these three yogas, there is a description of yajiia (sacrifice), dina 
(charity), tapa (penance), dhyanayoga (yoga of meditation), 
pranayama (control of breath), hathayoga (austere discipline of 
body etc.), layayoga (yoga of rhythmic unison) etc, The reason 


* The Lord has said in the Srimad Bhágavata: 

"Yogastrayo mayá prokta nrpáirh Sreyovidhitsa ya; jifinam karma ca bhaktisca 
nopayo'nyosti kutracit (1 1.20.6)." i.e., "Three Yogas have been stated by Me for 
seekers eager for their welfare: those of knowledge, action and devotion. There 
is nowhere, any other way of total well-being." 

The same thing has been observed in the Adhyatma Ramayana and Devi 
Bhágavata: 

"Mürgastrayo Maya Proktüh Pura Moksaptisádhakah; Karmayogo Jüanayogo 
Bhaktiyogasca $a$vatah" (Adhyatma. 7,7.59). 

Margiistrayo Me Vikhyata Moksapraptau Nagadhipa; KarmayogoJiünayogo 
Bhaktiyogasca Sattuma (Devi. 7. 37.3.). 
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for it is, that Arjuna's questions in the Gita are mot about war, 
but really about salvation. Lord Krsna's purpose in discoursing 
this Gità was not the conduct of war. Arjuna definitely wanted 
his salvation (2.7; 3.2; 5.1). Therefore, as many means of his 
welfare, which have been reflected in the scriptures, have been 
with precision, detailed in the Gità. Keeping in view all those 
means, the Gita is specially held in high esteem; the reason being, 
that a seeker might belong to any belief, creed, or doctrine, but 
one's salvation is indeed, dear and open to all. 


Two Disciplines of Seeking 


In a Jiva' (being)—there is an 'amáa' (element) of the 
Conscious God and an ‘ariiSa’ of the inert nature (prakrti). By 
the dominance of the Conscious-part, one seeks God; and by the 
dominance of the inert part, he desires the world. Between these 
two, the yeaming for God could be satisfied, but the desires of 
the world are never fulfilled. Some worldly desires seemingly 
fulfilled are never satiated, but owing to worldly attachment, ever 
new desires arise. [n fact, the satisfaction of worldly desires or 
achievement of worldly objects, is not within the authority of 
desire, but is subject to karma. God-realization is not under the 
power of karma, and it is attained by the intense longing of one's 
own self, Its reason is, that each karma (act), has a beginning and 
an end; so the result too is bound to have a beginning and an 
end. How can then a beginningless and endless God, be realized 
by karmas, which are origin and end bound? But seekers have 
often understood, that as the worldly objects are achieved by 
the predominance of activities, so also the realization of God 
would be achievable through the dominance of activity. As the 
assistance of body, senses, mind and intellect, has to be taken 
in achieving the objects of the world, so also in God-realization, 
the assistance of body. senses, mind, intellect will have to be 


SADHAKA-SANJIVANT XVII 


called for, they argue. Therefore. such seekers practise spiritual 
discipline, erroneously with the help of their inert body etc., to 
realize God. 

By practising the Yoga of Meditation for a long time, i.e., 
gradually fixing one's mind on God, when the 'citta' (mind) gets 
controlled, having no worldly attachment and being incapable 
of realising God, due to inertness, it becomes unconcerned 
with the world. On the citta (mind) becoming unconcerned, the 
seeker becomes completely cut off from the mind or inertness, 
and he gains experience of Godhead automatically (Gità 6.20). 
But a seeker, who having accepted his axiomatic and eternal 
unison with God, from the beginning without accepting in the 
least, his kinship with.inert matter, traverses the course of his 
discipline, he experiences the Supreme Tattva (essence) early, 
and with ease. 

Thus, for seekers who wish to realize God, there are two 
disciplines or ways of seeking Him. The discipline, in which 
there remains dominance of 'antahkarana' (the inner faculty) 
ie. wherein a seeker observes discipline with the assistance of 
matter which goes by the name of 'karana sápeksa saili'. (Discipline 
aided by the Inner faculty) The second discipline, in which 
the seeker, from the very beginning, follows the discipline by 
himself, without the assistance of matter, is called, 'Karana 
Nirapeksa Sail (Discipline unaided by the Inner faculty). God- 
realization, in both these disciplines, takes place only by Karana 
Nirapeksata i.e., by one's own self (after a complete breach with 
matter). Realization via 'Karana Sapeksa Sail comes very late, 
whereas it happens immediately, through ‘Karana Nirapeksa Sail’, 
There are four main differences, between these two disciplines 
of seeking God. 

(i) Assistance of matter, (body-senses-mind-intellect) has to 
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be taken in the 'Karana Sapeksa Saili', but no such assistance is 
necessary, in the 'Karana Nirapeksa Sail, instead the assumed 
relationship with matter, is to be sundered or broken up. 

(ii) There is, creation of a new state of mind in the 'Karana 
Sapeksa Saili', but there is realization after breach with all states 
of mind in the ‘Karana Nirapeksa Saili'. 

(iti) There is, in the discipline aided by the instrument, ('Karana 
Sapeksa Sailr) an acquisition of occult powers (siddhis), but 
in the discipline unaided by the instrument, (Karana Nirapeksa 
Saili,) there is a direct and intuitive experience of Reality, on 
severance of relationship with matter.* 

(iv) God-realization, in the ‘discipline aided by the inner 
faculty’ is never immediate, but in the ‘discipline unaided by the 
Instrument’ God-realization (siddhi) is immediate, as soon as a 
breach with matter is complete, either after surrendering to God, 
or on being established in the self. 

In the Yogadarsana of Patafijali, importance is given to 
‘discipline aided by the antahkarana’ in the realization of yoga, 
but in the Gita, importance is attached only to ‘discipline unaided 
by the faculty’, in the realization of yoga (arfafa), It is alright 
if the mind gets tuned to God, but if it is not so tuned, then 


* IF it were possible to have direct God-realization with the Discipline aided 
by Instrument’ (Cittavrttinirodha), then the "Vibhiiti-Pada’ (wherein ‘Siddhis' are 
described) of Patafijali's Yogadar$ana, would have been futile. Those 'siddlus’ or 
powers, which are acquired by the ‘Discipline Aided By Instrument’, are hurdles 
in the path of God-realization. Even in the Patafijali Yogadaréana, the 'siddhis' 
are regarded as obstacles—'Te samadhvupasarga vyutthüne siddhayah’ (3.37) 
i.e.. these (siddhis) are obstacles in the attainment of Samadhi and are 'powers' 
during'V yutthüna (behavioural) world; Sthanyupanimantrane safigasmayakaranarh 
punaranistaprasangat (3.51) i.e., on being called by the gods guarding the directions, 
(by offering temptations of the enjoyments of their realms), neither should one 
have attachment for them, nor should one take pride in them; because in doing so, 
there is again a possibility of the loss of realization (amsta) or a fall. 
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nothing happens—this is the basis of the ‘discipline, aided by 
the inner faculty’. Whether or not, mind is attuned to God, it 
does not matter; but one's self should be attached to God—this 
reflects the 'discipline unaided by the inner faculty'. The import 
and implication of all this is, that, in the ‘Karana Nirapeksa Sailr, 
there is direct relation of the self with God, with a total breach 
of nes, with the mind intellect complex. Therefore, realization 
in the 'Karana Sapeksa Sailr is affirmed by practice, but there 
is no need for any other steps, in the "Karana Nirapeksa Saili'. 
The reason is that, there is ‘axiomatic etemál union’ (nitya 
yoga) with God. Thus, there is no necessity of any practice in 
believing or knowing, one's unitive relation with God; just as 
on accomplishment of marriage, when a woman accepts à man 
as her husband, she needs to do nothing further, in so believing. 
So also, on being told by someone that ‘here is Gahgajr no 
further exercise is to be done, even to realise it.* In the 'Karana 
Nirapeksa Sailr, The primacy is only of knowing (viveka) and 
believing (bháva). If one says, '| have no relation with inertness 
(body etc.) at all'—even without such an experience, if a seeker 
firmly believes in this from the very outset, then also such a 
realization, clearly dawns upon him. As he was in bondage under 
the mistaken belief that, T am the body and the body is mine’, 
so too, by cultivating the right belief that, 'T am not the body 
and the body is not mine’, a seeker becomes liberated; because, 

* In fact, no worldly illustration is completely befitting, pertaining to the 
matter of knowing or believing m God. The reason, is that in helieving or 
knowing, the world, there is the association of mind and intellect, but in believing 
and knowing there is no association of mind and intellect at all, meaning 
thereby that God's experience is the realization by one's own self, not by mind- 
intellect. Secondly, the act of believing and knowing the world has a beginning 
and an end, but there is no such beginning and end, in believing and knowing 


God. Reason being that there is no relation of our being with the world at all, whereas 
our relation with God ts, since the very beginning, and will always be so. 


XX SRIMADBHAGAVADGITA 


as a principle, by not relying on, the accepted belief it tends to 
melt away. God, has clearly told us in the Gita, that an ignorant 
person, accepting his link with the body, regards himself, as the 
doer of things that happen— ‘Ahankaravimidhatma kartahamiti 
manyate’ (3.27), But an enlightened person, does not regard 
himself as the doer, of those activities—'Naiva kificit karomiti 
yukto manyeta tattvavit' (5.8). It means therefore, that to root 
out a false belief, it is necessary to stress a true belief. 

‘lam a Hindi’, ‘I am a Brahmana', 'I am a Sadhu’, etc., such 
beliefs, become so firm that until man does not give these up by 
himself, no one else, can make him change his belief. Similarly, 
the belief that, ‘I, am the body’, ‘I, am the doer’ etc., also becomes 
so firm, that it is difficult for a seeker to give these up, But, 
these worldly beliefs being unreal and untrue, are not everlasting 
and are instead, changeable, As against these beliefs, such as, 
'I am not the body’, ‘I am God's’ etc., being real and true are 
never lost, but there is only a degree of forgetfulness, a turning 
of back on these. Therefore, a real belief on becoming firmly 
rooted, does not remain as mere belief, but is transmuted into 
a realized awareness (experience). 

Though, ‘Discipline aided by inner faculty has been described 
in the Gita (as in, 4.24—30; 6.10—28; 8.8—16; 15.11 etc.) yet 
‘Discipline unaided by inner faculty' alone, has been described 
with great emphasis (as in, 2.48,55; 3.17; 4.38; 5.12 (first half); 
6.5; 9.30-31; 12.12; 18.62, 66,73 etc.). The reason is, firstly that 
God desires that seekers should realize Him, early and easily. In 
the second place, Arjuna has sought from Him, the means of his 
own salvation, on being confronted with a situation of war. Thus, 
the 'Discipline unaided by the faculty' alone, could be of use, 
for his salvation; because by this discipline of 'Karana Nirapeksa 
Sail’, man can achieve his salvation, under all circumstances 
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even while carrying out his activities, according to scriptural 
injunctions of karma. Only, through this discipline (without any 
practice) Arjuna's delusion was ended and metnory of his real 
self revived (18.73). 

The "Discipline unaided by the inner faculty’, 1s useful for all, 
in equal measure; because there is no necessity, for any special 
ability, condition etc. In this discipline, by developing an intense 
desire for God-realization, and immediate separation from matter 
being accomplished, the eternal God, is realized. Just as many 
year's darkness might be, eliminated by merely kindling a candle, 
so also, a very old relationship with matter (of countless births) 
there might be, is cut off by a strong and keen yearning, for 
God-realization. Therefore, this intense yearning is a much higher 
state, than even 'Samüdhi—a state of meditative poise—bom of 
Karana Sapeksata. There is even, a deviation from the highest 
state of ‘nirvikalpa samadhi'—into routine behaviour, as with a 
beginning and an end, of ‘Samadhi’ also. So long as there is, 
à beginning and an end, there exists an affinity for matter. On 
renunciating the tie with matter, then seeking spiritual discipline 
with the beginning and no end instead, there arises the realization 
of an eternal union with God.* 

In reality, there was never a disunion (viyoga) with God, 
and this is not, even possible. Separation from God appears only 
by an assumed relationship with the world (samyoga). A man 
intensely eager for God-realization, realises God immediately, after 
renouncing the assumed link with the world and merges with Him. 

* Till there exists tie with inertness, two states do obtain; because 
changeable as it is, the inert Nature never remains uniform. Thus these two 
states of entry into and exit from equipoise—'Samadhi' and 'Vyutthiána'— 
arise out of their tie with inertness. On severance of a tie with inermess, 


what remains is "Sahajavasuhà', eternal stateless state, which is called ‘Sahaja 
Samiidhi’ by the saints. There is then no relapse or remm from it. 
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Even the need to purify the inner faculty arises, only in the 
'Karana Süpeksa Saili’, and not in the 'Karana Nirapeksa Sailr’. 
As, when a pen is good, writing can be excellent but that does 
not improve the writer, so also on the inner faculty being pure, 
activities could be pure but not the mind of the doer. The doer 
becomes pure, on a breach of the tie with the inner faculty; 
because the very belief in one's kinship with this, is the root 
of impurity. 

Axiomatic is ‘Tiva's (the being's), eternal union (yoga) with 
the ever-available (nitya prapta) God; thus there is no need for 
any instrument for His realization. Only the sight needs to be 
turned towards that side, as is observed in Sri Rámacaritamanasa, 
‘Sankara Sahaja Sarüpu Sarhhara' (1.58.4) meaning, Lord Saükara 
contemplated on the nature of His own self, turned his looks 
into Himself. A thing looked at, is perceived by us, only by 
turning the gaze to it and it becomes known, to be there. In the 
same way. by simply discerning it, Nitya Yoga, is experienced. 
But, on account of desire, expectation and enjoyment of worldly 
pleasures, a great difficulty is felt in turning our sight or attention 
towards it, and in realizing it. Till the mind remains tied to 
the acquisition and enjoyment of worldly objects, there is no 
capacity in man to turn his gaze towards his real Self. Ef, by 
any reason, chance or perception the gaze happens to be directed 
toward the self, it would be extremely difficult to hold it there 
permanently. The reason is, that intense endearment (priyata), 
for destructible materials, which resides in the heart, does not 
permit the understanding of one's eternal and obvious relationship 
with God; and even if it is well comprehended, it does not allow 
its stability. If intense longing prevails the Reality (tattva) is 
realized, then this longing has the power to destroy the very 
attachment, for the world. 
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All the three yogas—Karmayoga, Jiianayoga and Bhaktiyoga— 
spoken of in the Gita are realizable through the discipline of 
'Sádhana 'Karana Nirapeksa' i.e., through one's own self. As the 
activity and material, are neither ours nor for ourselves, instead 
these belong to others and are meant for the service of others, 
The belief or thought thus discriminately arrived at, that 'T am not 
the body, nor is the body mine, I am God's and God is mine’, is 
not born of the ‘discipline aided by antahkarana and body etc., 
(practice), because it involves a breach of the tie with matter. 
Thus, in Karmayoga the seeker himself, gives up his relationship 
with inertness, in Jnanayoga the seeker realizes his own self, and 
in Bhaktiyoga, the seeker surrenders himself to God. 

In this 'Sadhaka Sanjvanr commentary on the Gilà too, 
primary importance is given to the ‘discipline unaided by inner 
faculty’, because this commentary has been written, keeping in view 
the way a seeker's salvation is attained, easily and without delay. 


Apropos This Commentary 


Since my early age, I had a special interest in the Gita. 
Meditative introspection on the Gita and association with and 
utterances of saints and great souls, have been of immense help 
to me in understanding the real import, of the Gita, The Gita, 
brims with ideas, infinite and astounding, which provide great 
satisfaction. The ability to understand these ideas fully, and 
express these with perfection, is not within my power. But when 
certain Gità-loving gentle persons pressed me hard and especially 
urged me, then I felt like preparing à commentary on the Gita, 
with the object, that its hidden heart-touching ideas—máàrmika 
bháva—may be revealed to me, so that others also, may in turn 
introspect and meditate upon these, and these ideas may become 
intelligible, to them too. 
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First, a commentary on the twelfth chapter was written which 
was published in Vikrama Samvat 2030, under the name of, 'Gita 
Ka Bhaktiyoga’. A few years latter, a commentary on the thirteenth 
and fourteenth chapters was dictated, which was published in 
Vikrama Sarhvat 2035 as, ‘Gita Ka Jnünayoga'. A thought 
arose thereafter, that since there are three "Yogas—Karmayoga, 
Jnànayoga and Bhaktiyoga—it would be more appropriate if three 
books were prepared on the three yogas. With this in view, a 
commentary on the twelfth chapter, was recast, enlarged and 
combined with the commentary of the fifteenth chapter, which 
was published in Vikrama Sarirvat 2039, as ‘Gita Kā Bhaktiyoga’, 
(second edition), Then, a commentary on the third, fourth and 
fifth chapters, was dictated, which was published in two volumes, 
under the title, 'Gità Ka Karmayoga', Its delayed publication 
came in Vikrama Sarhvat 2040. 

A different kind of format (Saili), was followed in the 
afore-mentioned three books—'Gità Ka Bhaktiyoga', 'Gità Ka 
Jüanayoga' and ‘Gita Kā Karmayoga' the order adopted in 
them was, first the context (sambandha), then the verse (sloka), 
then the emotional import (bhava), next the analysis of the 
verse (anvaya); and last, the 'pada'-wise commentary. After the 
publication of these three volumes, the format was again changed 
in the following order; first, the context, then the verse and last, 
the commentary. In making the change, the inspiration came from 
others also. The idea behind this change was, that the reading 
material should be reduced a little, and set out early, so that 
the readers would not have to spend more time in reading, and 
that the book was prepared speedily, to reach the readers, early. 
With this frame-work, the commentary on the sixteenth and the 
seventeenth chapters, was got ready first. This was published 
in Vikrama Saritvat 2039, under the name of ‘Gita Ki Sampatti 
Aura Sraddha’. A commentary on the eighteenth chapter, was 
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prepared thereafter, which was also published in 2039, under 
the title: 'Gità Ka Sara.’ 

After the commentary on the sixteenth, seventeenth and 
eighteenth chapters was completed, someone suggested that it 
would be better, if the meaning of the 'élokas' was also provided; 
for if the reader first grasped the meaning of the 'Sloka', it would 
be easier for him to follow the commentary, Thus in the second 
edition of 'Gtà Ki Sampatti Aura Sraddhi' (Vikrama Sarhvat 2040) 
the meaning of 'lokas' was also added. With the addition of the 
meaning of the verses, a change in the order of the commentary 
on the 'padas', was also introduced. 

Later, a commentary on the tenth and eleventh chapters was 
prepared and published, under the name of. 'Gità Ki Vibhiti 
Aura Visvarüpa-Darsana'. Then followed a commentary on the 
seventh, eighth and ninth chapters, which was published as ‘Gita 
Ki Ràja-vidya. Thereafter, came a commentary on the sixth 
chapter, which was published as, 'Gità Ka Dhyünayoga'. Last 
was dictated a commentary, on the first and second chapters, 
which was published as, ‘Gita Ka Arambha'. All these four books, 
were published in Vikrama Sarvat 2041. 

It was thus that by the grace of God, a commentary on 
the whole of the Gita was published by the Gita Press, in ten 
separate volumes, In its publication, several difficulties, of paper 
etc., continued to arise, but with the effort of 'SatsangT brothers, 
the work of publishing these went on satisfactorily. The public 
also accepted these books with enthusiasm and pleasure, with the 
result that several books, underwent two or three editions. 

The present commentary has not been dictated sitting at one 
place, and the order of dictation has also not been systernatic, 
from the first chapter to the eighteenth. Therefore, many variations 
may appear from the pre and post (pürvapara) view, between the 
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first and the last chapter: But seekers will feel no difficulty in it, 
anywhere. At some places a difference in interpretation might also 
appear, but in that of Karmayoga, Jianayoga and Bhaktiyoga—all 
the three are independently instrumental in God-realization, and 
there is no real difference. The primary feeling (bhava), while 
dictating the commentary has been, as to ‘how early the seekers 
could be benefitted’. For this reason, there has been a change 
in its language, diction etc., in this commentary. 

In this, the interpretation of many $lokas, is contrary to other 
commentaries. But the intention is not, in the least, to show that 
other commentaries are wrong; instead, 1 have interpreted the 
verses as seemed non-controversial, apt, corresponding to the 
context, rational, viable, satisfying and dear to me. There has never 
been my intention of anyone's refutation or confirmation. 

The meaning of Srimad Bhagavadgita, is very profound. By its 
reading, its teaching, introspection, meditation, and contemplation, 
unique, strange and ever new ideas and emotions continue to 
arise, whereby the mind and intellect, being thrilled, become 
contented. While dictating this commentary, whenever the mood 
to capture these emotions arose, a strange flood of thought used 
to overwhelm me. as to how and which of the ideas should 1 
relate—and | used to find myself at bay, in this regard. Yet 
with the help of my associates, and respectworthy friends and 
at their behest and persuasion, [ could dictate something. They 
used to write down those ideas and, after a revision, these were 
briefly published in the form of books. Thereafter. whenever there 
arose occasions to scan through these books, several discrepancies 
seemed to have crept into them, and it appeared that all the ideas 
had not been included and many had been left out. So revisions 
and enlargements continued to be made in these. from time to 
time. Therefore, our readers are requested, to accept and give 
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appropriate importance only to contents written later, instead of 
comments, made earlier, 

The commentary, on the whole Gita, being in several separate 
volumes, a difficulty was felt in their revision and publication and 
in obtaining all of these yolumes together. Keeping this in view, 
the commentary on the whole Gita has been published now, in one 
single volume, in the form of the present book. Before doing this, 
the whole commentary published earlier, has again been looked 
into and necessary revisions, alterations and enlargements have 
also been introduced, The commentary on the thirteenth and the 
fourteenth chapters, has been revised. Care has also been taken 
to maintain the uniformity of language and diction. Many things 
which were deemed unnecessary, have been omitted, many new 
matters have been inserted, and many others, have been shifted 
from one place to an appropriate place elsewhere. Matters which 
had been variously repeated, have also been omitted, as far as 
possible, though not completely. Repetition deserving special 
attention and considered useful for seekers, has not been omitted. 
Several shortcomings are still possible in this work, for which 
I seek the reader's pardon, with folded hands. Readers are also 
requested to kindly intimate any mistakes they may come across. 
This will facilitate rectification, in future editions. 

A compendium of research articles, of new and novel themes, 
pertaining to the Gita has been prepared separately and published 
under the title, "Gita Darpana'. 
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First Chapter 


INTRODUCTION 


After the expiry of twelve years of exile and residing m an 
unknown place for one year, the Pandavas demanded half of their 
kingdom from Duryodhana, as was his promise but he refused to 
give even as much land as could be covered by the point of a 
needle, without waging war, The Papdavas sought permission from 
their mother Kunti, and accepted the challenge of a war. After this 
decision, both the Kauravas and the Pandavas, began preparation for it. 

Sage Veda Vyasa had great affection for Dhrtarastra, the blind 
king of Hastinapura. Due to his affection, he said to Dhrtarastra, 
"War and massacre of the Ksatriyas 1s inevitable. If you want to 
see the scene of the battlefield, I can endow you with divine sight 
$0 as to enable you to see scene of war, from the place you are 
sitting." Dhrtarastra said, "T have been blind all my life. Now I 
don't want to see the slaughter of my own kith and kin. Bur Í 
want to hear the details of the war." Then sage Vyasa said.” I 
endow Sanjaya with this divine sight by which he will know, 
hear and see, not only the incidents of the battlefield bur also 
the ideas. in the minds of the warriors and will narrate these to 
you.” Saying so, sage Vyasa endowed Sanjaya with divine visjon. 

The battle started on the battlefield of Kuruksetra at the appointed 
hour. Safijaya stayed in the battlefield, for ten days. When Bhisma 
being badly wounded with arrows, fell off the chariot. Sanjaya 
conveyed the message to Dhrtarastra who at that time was in 
Hastinapura. Hearing this news, Dhytarastra was filled with great 
sorrow and started to cry. Then he asked Sañjaya to narrate to him 
all the details of the war. Upto the twenty-fourth chapter of the 
Bhisma-Parva (section), Sanjaya narrated the mcidents of the war.* At 
the beginning of the twenty-fifth chapter, Dhrtarastra asks Sanjaya— 


* [n the Mahabharata there are eighteen sections. In those sections there 
are several sub-sections. fn the Bhisma section there is this Bhagavadgita, a sub- 
section which begins: with the thirteenth chapter of che Bhisma section and ends 
with the forty-second chapler. 
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gu sara * 


erdat3 Bear waaay Fae: | 
mam: UTE fanaa Eum dit |! 


dhrtarastra uvaca 
dharmaksetre kuruksefre samavetà yuyutsavah 
mamakah pandavascaiva kimakurvata sanjaya 
Dhrtarastra said: 
O Saüjayaf, assembled at the holy-field of Kuruksetru, eager 
to fight, what did my sons and the sons of Pándi, do? 1 


Comment:— 

‘Dharmaksetre  kurnksetre'C—-In — Kuruksetra the gods 
performed holy sacrifice, King Kuru also performed penance 
there. Thus being saturated with a spiritual atmosphere, the 
field of Kurnksetra has been called the field of righteousness 
(Dharmaksetra). 

Here by the word 'Ksetra' in ‘Dharmaksetra’ and ‘Kuruksetra’ 
Dhrtarastra means to say that this is the land of the Kurus, This 
is not merely a battlefield, but a land of pilgrimage, in which 
buman beings by performing holy actions, can attain benediction 
in this life. Therefore, by consulting noble persons, this land has 
been chosen, for both mundane and ultra mundane benefits. 

In this world generally, there are three root causes of 
disputes viz., land, wealth and woman. Out of these three, the 
kings primarily fight for land. Hence, there is the significance 
of the name ‘Kuruksetra’ here. In the Kuru-family the sons of 
Dhrtarastra, as well as, those of Pandu, are included. Therefore, 
both of them have an equal claim over the land of Kuru, But 


* Within the dialogue between Vaisampayana and Janamejaya there is the 
dialogue between Dhrtarastra and Safijaya: and within the dialogue between 
Dhrtarástra and Sañjaya there is the dialogue between Sri Krsna and Arjuna. 

TSahjays was born of Gavalgana. He possessed knowledge and 
righteousness like sages, He was Dhrtariistra’s minister (Mahahhàrata. Adi, 63/97), 
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the Kauravas refuse to give the Pandavas their share of land, so 
war between them becomes inevitable. 

Though the word 'Kuruksetra' is fair and justified, because 
the land belongs to both the cousin groups, yet Indian culture, 
is so unique that righteousness is given top priority in it. 
Therefore, even an action such as war, is performed on the field 
of righteousness—a land of pilgrimage, so that the warriors may 
attain salvation. Therefore, the word 'Dharmaksetra', has been 
used along with 'Kuruksetra' here. 

There is one more point, which needs attention. In the first 
verse of the first chapter of the Gita, the first word is ‘Dharma’, 
and in the last verse of the eighteenth chapter the last word is 
‘Mama’. Therefore, if ‘Dhar’ is taken from the first word and ‘Ma’ 
from the last word, the word becomes ‘Dharma’ (righteousness). 
Therefore, the whole of the Gita, comes within righteousness viz., 
by following the path of righteousness, the principles of the Gita 
are followed, and by discharging one's duty according to the 
doctrines of the Grta, the path of righteousness, is followed. 

From these words ‘dharmaksetre kuruksetre' all of us should 
know that all actions should be performed by following the path 
of righteousness. Every action, should be performed, not with 
a selfish motive, but for the welfare of all, and the scriptures 
should be tbe authority in determining what ought to be done 
and what ought not to be done (Gita 16/24). 

*Samavetà yuyutsavah’—Duryodhana did not accept the peace 
negotiations despite repeated proposals from many kings. Nay, 
when Lord Krsna came to intervene as a mediator, Duryodhana 
bluntly refused to part with, even as much land as could be covered 
by the point of a needle, without waging a war (Mahabharata, 
Udyoga. 127/25). Thus, Pandavas had no alternative but to 
fight. Thus the two groups assembled to fight for their rights. 


Though the two groups assembled to fight, yet Duryodhana 
had a keener desire for war, in order to usurp the kingdom by 
fair means or foul, just means or unjust viz., by hook or crook. 
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Thus his side was very keen to wage a war. 


The Pandavas, had the virtue of righteousness on their side. 
For the sake of justice, they were prepared to face any hardship. 
Knowing the deadly consequences of a war, Yudhisthira did not 
want to indulge in it. But, as by obeying their mother, the five 
Pandavas had married Draupadi, Yudhisthira by obeying his 
mother, became willing to Gight.* Thus, Duryodhana, and the 
members of his group were eager to fight for usurping the kingdom, 
while the Pandavas, were compelled to fight for righteousness. 

‘Mamakah pándaváscalva'—The Pandavas, regarded Dhrtarastra 
(being the elder brother of their father) as their father, and obeyed 
his order, whether it was just or unjust. Therefore, here the word 
*Màmakáh' includes both the Kauravas and the PandavasT. But 
the word 'Pandava', has been mentioned separately, because 
Dhrtarastra was not fair and just to the Pándavas, He was not 
impartial, he had partiality for his sons, So the word *Mamakah', 
has been used for his sons, while 'Pandava' has been used for the 


* Kunti, the mother of the five Pandavas was very forbearing. She had a 
unique personality. She did not destre worldly pleasures and kingdom. She asked 
Lord Krsna to grant her the boon of adversity. But there were two things which 
always pinched her. The first of them was that villains such as Duryodhana étc., 
wanted to make her beloved daughter-in-law naked im the assembly, This insultmg, 
hateful and inhuman behaviour pained her very much. 

Secondly when Lord Krsna on behalf of the Pandavas went to Hastinapura 
with a proposal of conciliation, Duryodhana, Dub$asana, Karna and Sakuni ete.. 
wanted to arrest Him, Hearing this incident, unti thought that those villains should 
be killed, otherwise their increasing sing would lead them to damnation. It was 
because of these two factors that Kunt ordered her sons. the Pandavas to fight. 

T Though the term ‘Kaurava’ includes both Duryodhana etc., the sons 
of Dhrtarüstra as well as Yudhisthira etc,, the sons of Pándu, vet in this verse 
Dhrtarastra has used the term *"Pündava' for Yudhisthira ete, So the term 'Kaurava' 
stands for Duryodhana etc. 

T Dhrarastra had a partial outlook because he thought that Duryodhana etc., 
were his sons while Yudhisthira etc,, were Pándu's sans. So he never checked 
Duryodhana from committing evil deeds such us poisoning Bhima and throwing 
him into the water, trying to burn the Pandavas alive in the house made of lac, 
gambling with Yudhisthira by foul means, sending an army to the forest to destroy 
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sons of Pandu. Thus, his feelings find expression in his speech, 
It was because of his partial attitude, that he had to suffer the 
torture of the destruction of his family. Therefore, every human 
being should leam a lesson, that he should not be partial to 
members of his house, street, village, province, country and sect, 
because partiality leads to conflict, rather than love and goodwill. 

The term ‘Eva’ (also), with the term ‘Pandavah" has 
been used to point out the fact, that the Pandavas should not 
have waged war because they were righteous to the core. But 
they also came to the battlefield, to wage war. So what did 
they do there? 

[‘Mamakah’ and ‘Pandavah’*—Sanjaya will explain the 
word ‘mamakah’, from the second to the thirteenth verses to 
Dhrtarastra. Seeing the army of the Pandavas, his son Duryodhana 
told Dronacárya, the names of the chief generals of the Pandava- 
army, in order to cause hatred in his mind against the Pandavas. 
After that, Duryodhana named the principal warriors of his army, 
praised their skill in warfare. In order to please and cheer up 
Duryodhana, Bhisma blew his conch loudly. Hearing the sound 
of his conch, the conchs and trumpets etc., of the Kaurava- 
army blared forth. Then, from the fourteenth to the nineteenth 
verses, Safijaya explains the word ‘Pandavah’, as was asked 
by Dhrtarastra. He says. Krsna, a supporter of the Pandavas, 
seated in a chariot, blew his conch. After him Aruna. Bhima, 
Yudhisthira, Nakula and Sahadeva etc., also blew their conchs. 
The terrible sound of those conchs rent the hearts of the army 
of Duryodhana. After that Sanjaya, while talking about the 
Pandavas, starts the dialogue between Sri Krsna and Arjuna, 
from the twentieth verse.| 
the Pandavas and so on. The reason was that Dhrtarastra had the feeling that 


somehow or the other if the Pandavas were killed, his sons would rule over the 
whole empire. 


* Describing "Mümakáah' and ‘Pandavah’ separately Safjaya uses the words 
‘Duryodhana’ (1/2) and 'Pándavàüh' (1/14). 
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*Kimakurvata'—'Kim', has three meanings—doubt, reproach 
(blame) and question. 

The incident of the war cannot be doubted, because after 
ten days of fighting when Bhisma fell off the chariot, Safijaya 
conveyed the message to Dhrtarastra, at Hastinapura. 

There cannot be reproach (blame) also because Dhrtarástra 
did not blame his sons and the Pandavas, for the war, when the 
war was already going on. 

Therefore ‘Kim’ means a question here. Dhrtarastra questions 
Sanjaya to relate him all the incidents in details, and in sequence 
so that he may understand them properly, 

Appendix—'My sons’ (mamakah) and ‘Pandu’s sons’ 
(Pandavah)—this distinction caused attachment—aversion which 
led to war and commotion (stir), The result of Dhrtarastra's 
attachment-aversion was that all the hundred Kauravas were 
killed while even a single Pandava was not killed. 

As curd is churned, a stir is caused in it by which butter 
is extracted, similarly the stir caused by the distinction between 
"my sons’ (mamakah) and 'Pándu's sons’ (pandayah) caused 
yearning for benediction in Arjuna's mind by which butter in 
the form of the Gita came into light. 

It means that the commotion produced in Dhrtarastra’s mind 
caused war while the commotion produced in Arjuna's mind 
revealed the Gila. 


wa mi 
Link;—Then Sanjaya answers his question— 

gaa SMT 
et q Wesarich ae quiste 
Braye a Twi "rerit il RII 


sanjaya uvaca 
drstvà tu pandvanikam vyidharm duryodhanastada 
acaryamupasangamya raja vacanamabravit 
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Sanjaya said: 


At that time, seeing the army of the Pandavas drawn up in 
battle array, approaching Drondcdrya, prince Duryodhana, spoke 
the following words. 2 


Comment:— 


*Tadà'—'Tada', means the time when both the armies 
were arrayed and Dhrtarastra was very much anxious to hear 
the account of the battlefield. 

*Tu'—Dhrtarüstra put the question about his sons and the 
sons of Pandu. So Safijaya uses the word ‘Tu’, to tell Dhrtarastra 
first about his sons. 

*Drstvà* pindavanikam vyddham’—It means that the army 
of the Pandavas was arrayed in good order viz., the warriors 
had no difference in their opinion}. Righteousness, and Lord 
Krsna, were in their favour. Therefore, the Pandavas, though 
fewer in number, had greater impact. Seeing their army arrayed, 
Duryodhana was also influenced. So he, approaching Dronacirya, 
spoke prudent and serious words. 

‘Raja Duryodhanah’—Duryodhana was called ‘Raja’, the king, 
because Dhrtarastra had the greatest attachment and affection for 
Duryodhana, Moreover, Duryodhana was the prince. He looked 
after the affairs of the empire, while Dhrtarastra was only the 
nominal head. Duryodhana was the main cause of the warfare 
also. It was because of all these factors, that he was called king 
by Saüjaya. 

* In this chapter the term "Drstvà' has been used three times—seeing the 
Pàándava-army, Duryodhana approaches Dronacarya (1/2); seeing the Kaurava- 
army, Arjuna lifts his bow (1/20); seeing his kith and kin, Arjuna is filled with 
extreme passion (1/28), In the first two cases the term '"Drsivà' has been used for 
seeing the army while the third time it has been used for seeing the kith and kin 
which changes Arjuna's feeling. 

T There wasa difference of opinions inthe Kaiirava-army because Duryodhana 
and Duhéüsana etc., wanted to wage the war. But Bhisma, Drona and Vikarna 
did not want. And there is a rule that where there is difference in opinions, there 
vigour subsides, 
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‘Acdryamupasafgamya’—It seems, that there were three 
reasons why Duryodhana approached Dronaicarya:— 

(i) He went for his selfish interest, so that he could arouse 
ill-will in Dronácarya's heart, against the Pandavas and Dronacirya 
might be specially partial to his army. 

(ii) It was proper on his part to go to Dronaciirya, to express 
his regard for him, because he was his preceptor. 

(iif) It is very significant, for the chief warrior not to leave his 
position otherwise the whole order of the army is disturbed. So, 
it was proper on the part of Duryodhana, to go to Dronácarya. 

Here a question may be raised that, Duryodhana should have 
first of all approached Bhisma because Bhisma was the commander 
supreme. Then, why did he approach Dronácárya? The answer 
is, that Drona and Bhisma both loved the Pandavas, and the 
Kauravas, but Drona had special kindness and love for Arjuna. 
Moreover, Duryodhana had a pupil-preceptor relationship with 
Drona, but he had no family relationship with him. Therefore, 
it was proper on his part to go to Drona, to please him. In 
practical life also it is seen that a man for his selfish interest, 
tries to please a person who is not closely related to him, by 
offering him regard. 

Duryodhana thought, that Bhisma was his grandfather. So 
it was easy to please him, even if be was displeased, because 
of his family relationship. So Bhisma, also loved him very 
much. Bhisma, blew his conch loudly, to please and cheer up 
Duryodhana (1/12). 

*Vacanamabravit’—Here, it was sufficient to use the word 
'Abravit' (spoke), which also includes “Vacanam’ (words). So 
there was no need to use the word 'Vacanam'. Even then, 
the term 'Vacanam' has been used, which shows that Duryodhana 
spoke prudent and meaningful words, in order to arouse ill-will 
in Dropacarya's heart, against the Pandavas and to win his 
favour, so that he could fight whole-heartedly, on the Kauravas 


Verse 3j SADHAKA-SANJIVANI 9 


side and they would gain victory. Thus the term "Vacanam' was 
used with a selfish motive. 


em AERE 


Link:—Duryedhana approaching Drona speaks the following 
words:— 


uaa mogga ng wp 

aa xueuaur aa fermo etwas i 

paíyaitàm pánduputrüpümácarya mahatin camüm 

vyüdhbüi drupadaputrena tava $isyena dhimatü 

Behold, O Master, this mighty army of the sons of Pandu, 
arrayed for battle by your talented pupil Dhrstadyumna, the son 
of Drupada, 3 
Comment: 

*Acarya’—By addressing Drona as ‘Acarya’, it seems that 
Duryodhana means to say that he is the preceptor, who taught 
the Kauravas and the Pandavas, the science of warfare. So he 
should not be partial, to either of the groups. 

‘Tava Sisyena dhimatà—By this phrase Duryodhana means, 
that Drona is so simple hearted, that he has taught the science 
of warfare to Dhrstadyumna, Drupada's son, who is born to 
kill him (Drona), and who is so clever. that he is determined to 
vanquish and kill none other than, his own preceptor. 

‘Drupadaputrena’—It means that Drupada, with the motive 
of getting your honour killed, got a holy sacrifice performed, by 
the rwo Brahmanas (men of the priest-class) named Yaja and 
Upayaja, and thus Dhrstadyumna, was born. The same Dhrstadyumna 
was standing before him, as commander of the rival army. 

Though Duryodhana, could speak the word Dhrstadyumna 
instead of *Drupadaputra', the son of Drupada, yet he intentionally 
used 'Drupadaputrena', to remind Dronacárya of the enmity that 
Drupada, had with him. So he really meant that it was a good 
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opportunity, to take a revenge. 

'Pandupntrügam, etiam vyüdhami mahalith camüm pafya’— 
Behold the mighty army of the Pandavas, arrayed for battle by 
the son of Drupada. It means that Duryodhana wants to say, “O 
master, the Pandavas, whom you love, have made the son of 
Drupada, the general of their army so that he may kill you. Had 
they loved you, they would never have appointed him as a general.” 

Though the army of the Kauravas, was larger than that of 
the Pandavas, the army of the Kauravas was eleven ' Aksauhini*, 
while that of the Pandavas was only seven 'Aksauhini', yet 
the army of the Pandavas seemed to Duryodhana, larger than 
what it actually was. The army of the Pandavas, seemed more 
formidable to Duryodhana because:-— 


(i) It was arrayed in such a manner, that even a small army 
seemed larger to Duryodhana. 

(ii) All the warriors of the Pandavas army, were united and 
of one mind, So it seemed greater in strength and enthusiasm. 

Drawing Drona’s attention to the army of the Pandavas, 
Duryodhana wants to say to Dronácárya, that he should not regard 
the army of the rival group as ordinary (small). He should fight 
with all his might and it would not be difficult for him to defeat 
the son of Drupada, because he was his pupil. 

'Etárn pasya', means that the army of the Pandavas is arrayed 
for the battle. So you should take a quick decision how to get 
victory over them. 


e AERE 
Línk:—After requesting Dronacárya, to behold the army of 


the Pandavas, Duryodhana shows him the chariot-warriors of 
the army, of the Pandavas. 


* One'Aksauhini army consists of 21,870 chariots, 21,870 elephants, 65,610 
horses and 1,09,350 foot-saldiers (Mahabharata, Adi. 2/23— 26). 
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aa YT eam ima afar 
qani fanera guaya HERA: Ogg 


"inusr Aaya cud wa ERIT: 16 I 


atra $üra mahėşvāsā bhīmārjunasamā yudhi 
yuyudhano  virüta$ca drupadđaśca  mahárathah 
dhrstaketuscekitanah kasirajasca viryavan 
purujitkuntibhojasca aibyasca ^ narapungavah 
yudhamanyusca vikrünta uftamaujaéca viryavün 
saubhadro draupadeyaéca sarya eva maharathah 


There (in the army of the Pandavas) are mighty archers, peers 
in warfare like heroic Arjuna and Bhima, such as Satyaki and 
Viráta and the great chariot-warrior Drapada. Dhrstaketu, Cekitüna, 
the valiant king of Kasi, Purujit, Kuntibhoja and Saibya, the best 
of men, are also there. Mighty Yudhamanyu, valiant Uttamauja, 
Abhimanyu, the son of Suhhadrà and the five sons of Draupadi, 
are also there. All of them are great chariot-warriors. 4—4 


Comment:— 

‘Atra $ürà mahesvisi bhimárjunasamáà yudhi'C Those who 
possess large bows and shoot with bows and arrows, are called 
'Mahesvasa (the mighty archers). They are very valiant and 
extraordinary warriors. In warfare, they are as strong as Bhima, 
and in the use of weapons and missiles such as bows and arrows 
elc. as good as Arjuna. 

*Yuyudhanah'—Yuyudhina (Sátyaki), learnt the science of 
warfare, from Arjuna. Thus he was obliged to him, that he did 
not go to the side of Duryodhana, even though Lord Krsna had 
given Duryodhana, his Narayani army. In order to arouse malice 
in the mind of Dronácárya, Duryodhana, first of all, mentions 
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the name of Yuyudhüna, the disciple to Arjuna. He means to 
say, “You have taught Arjuna archery and granted him the 
boon that you would try that he would be a matchless archer, 
in this world (Mahabharata, Adi. 131/27). Thus you have so 
much love for him. But he is so ungrateful, that he is arrayed 
in the army against you, while Arjuna's disciple Yuyudhana is 
arrayed on his side." 

[Yuyudhana was not killed in the warfare but in a mutual 
fight among the Yadavas.] 

*Viráta$ca'—Duryodhana says, "It was Virata, who was 
responsible for insulting the warrior, Su$armá. Again, it 
was because of him, that you became unconscious with the 
Sammohana (beguiling) weapon, and we had to flee from the 
battlefield, leaving behind his cows, The same king Virata is 
opposing you.” 

Dronacarya had no enmity or malice against king Virata. But 
Duryodhana thinks that if he names Drupada after Yuyudhaina, 
Dronacarya may think, that Duryodhana is instigating him to 
fight against the Pandavas, and he is arousing feelings of enmity 
with them. So Duryodhana names Virata before Drupada, so that 
Dronacarya may not see through his trick, and may fight bravely. 

[King Virata and his three sons, named Uttara, Sveta, Sankha 
were killed, in the war of Mahabharata.] 

*Drupada$ca mahürathah—Duryodhana says, “You reminded 
Drupada of your old friendship but he insulted you in the assembly, 
saying that he was a king and you a beggar, and thus there was 
no question of any friendship between him and you, and beget a 
son who would kill you. The same great chariot-warrior, named 
Dnupada is arrayed to fight against you.” 

[King Drupada, was killed in the warfare by Dronaciirya.] 

‘Dhrstaketuh’—How foolish this Dhrstaketu is, that he is 
fighting on the side of Sri Krsna, who killed his father Sisupala, 
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with a disc, in the assembly. 

[Dhrstaketu was killed by Dronacarya.] 

‘Cekitanah’— The entire yadava-army is ready to fight on our 
side, but that solitary yidava is fighting on the side of Pandavas. 

[Cekitàna was killed by Duryodhana.) 

‘KaSirajasca viryavan'—This king of Kasi is very valiant, a 
great chariot-warrior and is fighting on the side of the Pandavas, 
50 be careful, as you have a very formidable foe to deal with. 

[The king of Kasi was killed, in the battle of Mahabharata.| 

*Purujitkuntibhoja$ca'—Though both Purujit and Kuntibhoja, 
being Kunti's brothers, are maternal uncles to us and the Pandavas, 
yet being partial, they are arrayed to fight against us. 

[Purujit and Kuntibhoja—both were killed at the hands of 
Dronácárya.] 

'Salbyaéea narapungavah’—Saibya is the father-in-law to 
Yudhisthira. He is noble and very powerful. He is also our 
relative, but he is on the side of the Pandavas. 

Yudhümanyu$ca vikranta — uttamaujá$ca  viryavan'— 
Yudhamanyu and Uttamauja, who are very strong and valiant 
warriors of Pāñcāla country, have been assigned the task of 
protecting the wheels of my enemy Arjuna's chariot. So keep 
an eye on them. 

[Yudhàamanyu and Uttamaujà, were slain in their sleep, by 
Asvarthamà. | 

‘Sanbhadrah’—He is Abhimanyu, the son to Krsna's sister 
named Subhadra. He is very brave. He learnt the art of piercing 
an array of soldiers, standing in the form of a circle, while he 
was in his mother's womb. So beware of him. 

[Abhimanyu was killed by Duhsásana's son, when he unjustly 
hit him, with a mace on the head. 


*Draupadeyásca'—Draupadi, gave birth to five sons named 
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Prativindhya, Sutasoma, Sratakarma, Satanika and Srutasena 
respectively, from Yudhisthira, Bhima, Arjuna, Nakula and 
Sahadeva. Watch her five sons, carefully. She openly insulted me 
in the assembly. So avenge that insult, by killing her five sons. 

[ASvatthama killed the five sons, while they were asleep at night. | 

‘Sarva eva mahdrathah’—All of them are great chariot 
warriors. They are well-versed in the scripture and in the use 
of arms (A great chariot-warrior is, one who can manage ten 
thousand archers). There is a large mumber of such great chariot- 
warriors, in the army of the Pàndavas. 


NT 


Link:—Duryodhana described valour, bravery and skill of 
the army of the Pandavas, in warfare so that hatred might be 
aroused in Dronacarya, against the Pandavas, and he might be 
full of greater zeal, But, then a second thought came to his mind, 
that Drona was at heart partial to the Pandavas. So he might 
make a peace-treaty, with the Pandavas. As soon as, this thought 
came to his mind;he described the heroes of his side, who were 
very well trained in warfare, in the next three verses. 


arh q Taterst 3r enf-sirer fears i 
arent Wa Sater pA arash F119 11 


asmakam tu visistà ye tànnibodha dvijottama 

náyakà mama sainyasya safijiartham tanbravimi te 

© best of the twice-born (Brahmana), know the principal 
warriors, the generals of my army also; I name them for your 
information. 7 
Comment:— 

'Asmákarh tu visistà ye tànnibodha dvijottama'—Duryodhana 
says to Dronacarya, "O best of the twice-bom, you should know 
that in our army also, there are great chariot-warriors, who are 
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in no way less valiant and less trained in warfare, rather they 
are more valiant and better trained." 

In the third verse 'Pasya', and here "'Nibodha' verbs, are used 
because the army of the Pandavas is standing in front of them, 
therefore Duryodhana uses the verb 'Pa$ya' (behold). But the army 
of Kauravas, is not in front of Dronācārya, it is on the side of 
his back. So Duryodhana, uses the verb "Nibodha' (Know). 

'Náyakü mama sainyssys sanjünürtham tinbravimi te'—I 
mention the names of the chief generals, marshals and great 
chariot-warriors of my army, to draw your attention to them. 

'Sanjüartham' means, that there are innumerable generals, 
who cannot be named easily. Therefore, | am just drawing your 
attention, as you know all of them. 

In this verse, Duryodhana probably wants to say, tbat his 
side is in no way weaker than that of the Pandavas, but is rather 
stronger, yet according to political prudence however weak the 
army of an enemy may be; it should not be regarded as weak. 
Therefore, one should not have in the least, a feeling of neglect 
and indifference, towards the enemy. So Duryodhana already 
described the warriors of the other side, to make Drona careful 
and now he is giving the names of the warriors of his army. 

Secondly, after seeing the army of the Pandavas compact 
and well disciplined, Duryodhana was overawed and also 
somewhat afraid. The reason was, that in spite of being smaller 
there were several righteous persons, and as also Lord Krsna 
Himself, in that army. Righteous persons and God bear their 
influence on all the creatures, including those having the most 
sinful conduct, and even on animals, birds, trees and plants. The 
reason is, that God and righteousness are eternal, while all the 
temporal powers are transient. Therefore, Duryodhana is also 
influenced by the army of the Pandavas. But because of the 
material and temporal power, he wants to assure Dronücárya, 
that their army is superior to that of the Pandavas. Therefore. 
they can easily gain victory over the army, of the Pandavas. 

FH FERNER e 
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sarium sive Haya Aas: | 
aya faauiga dinehrerta x 2! 


bhavünbhismaáca karpaáca krpa$ca samitinjayah 

aévatthama — vikarna$ca saumadattistathaiva ca 

Yourself, Bhisma, Karna and Krpa ever victorious in battle; 
and Aévatthima, Vikarga and Saumadatti (Bhirisrava), the son 
of Somadatta. 8 
Comment:— 

'Bhavanbhismasca'— You and Bhisma both are unique. So if 
you fight with your full vigour, neither the gods, genies, devils, 
nor men can encounter you. Both of you are famous for your 
valour throughout the world. Bhisma has been a celibate since 
birth and he cannot be killed, without his own will. 

[In the Mahabharata, Dronacarya was killed by Dhrstadyurma, 
while Bhisma died during summer solstice, of his own free will.] 

'Kargasca'—Karna is very brave. I believe, that he by himself 
can gain à victory over the army of the Pandavas. Even Arjuna, 
is no match for him. Such a valiant warrior is standing on our 
side. 

[Karna was killed by Arjuna, in the war of Mahabharata.| 

'Krpasca samitiüjayah'—Krpa, is immortal.* He is our well- 
wisher and can gain victory over the whole army of the Pandavas. 
Though Duryodhana, after mentioning Ihe names of Dronácarya 
and Bhisma, should have named Krpacárya. Yet, Duryodhana 
had more faith in Karna, than in Krpácarya. So Karna's name 
was spontaneously uttered by him. But he wanted to please 
Dronacarya and Bhisma by calling Krpacarya, as ever victorious 
in battle, lest they should regard it as an insult to Krpacaárya. 

‘ASvatthama'—He is also immortal, Being your son, he is 

* Aívatthàmá, Bali, Vedavyass, Hanumán, Vibliisana, Krpa (Krpücárya), 


Parasuráma and Markandeyu—these eighr are immortal. In the scripture it 
is written. 
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very valiant, He is well versed in the science of warfare as he 
has learnt it, from you. 

'Vikarna$ca saumadattistathaiva ca'— You should not think 
that only the Pandavas are righteous. On our side, my brother 
Vikarna is also very righteous and brave. Similarly Bhürisrava, 
the grandson of our great grandfather's brother, Bahlika and the 
son of Somadatta, is also very righteous. He has also performed 
several holy sacrifices, by offering great gifts. He is also a very 
brave and great chariot-warrior. 

[In the warfare, Vikarna was killed by Bhima, and Bhürisrava 
was killed by Satyaki.] 

Here, by mentioning these names Duryodhana means to say, 
"Q preceptor (Ácárya), in our army, there are so many valiant 
warriors, such as you, Bhisma, Karna, Krpacarya etc,, while in 
the army of the Pandavas, such valiant warriors are not seen. In 
our army, two great warriors named Krpacarya and Asvatthama 
are immortal, while in the army of the Pandavas there is none. 
Moreover, in our army there is no scarcity of righteous persons, 
therefore, we need not be afraid of them. 


eve 


sa a Bea: Vp Feet maafa: | 
"ITTSTERWE3UT: VÄ qaam: i$ 
anye ca bahavah stra madarthe tyaktajivitah 
nanasastrapraharanah sarve yuddhavisaradih 
And there are many other heroes well trained in warfare, 
who, equipped with various weapons and missiles, have staked 
their lives for my sake. 9 
Comment:— 
‘Anye ca bahavah śūrā madarthe tyaktajivitàb'— Besides the 
above-mentioned heroes, there are many great chariot-warriors, such 
as Bahlika, Salya, Bhagadatta, Jayadratha etc., in our army, who 
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have come here to fight, by staking their lives for me. They may be 
killed in the war, but they will not run away from the battlefield. 
How should I express my hearty thankfulness, to them before you? 

'Nünaéastrapraharanah sarve yuddhavisaradah'—All these 
heroes are experts in the use of weapons, such as swords, maces, 
tridents and missiles, such as arrows and javelins etc. They are 
in everyway, experts in the science of warfare.' 


AENEA e 
Link:—When Duryodhana by his cleverness could not deceive 


Dronacarya, who did not say anything, he had a second thought. 
This thought is described by Sanjaya in the next verse.* 


anai dates uei drone! 

wate feret act ARARATI o t 

aparyaptam tadasmáakarh balarh bhismabhiraksitam 

paryaptam tvidametesim balam bhimàbhiraksitam 

Our army is inadequate and is easier to be conquered, as it is 
protected by Bhisma (a well-wisher of both the armies), But their 
army marshalled by Bhima, is unconquerable (because Bhima 
guards it well). 10 


Comment:— 

'Aparyüptari  tadasmakarh balah —bhigmübhiraksitam'— 
Duryodhana thinks about his army because of unrighteousness 
and injustice, Duryodhana is afraid that, "Our army though larger 
than that of the Pandavas, is easier to be conquered, because 
our army is unwieldy, indisciplined, disunited and faint-hearted, 
while the army of the Pandavas, is compact, disciplined, united 
and fearless, The chief protector of our army is Bhisma, who 
is friendly to both the armies. He, is a great devotee of Krsna 
He, in his heart has great respect for Yudhisthira and love for 

+ Safjaya by means of the divine insight he was endowed with by Sage Vyasa, 
was able to know even the minds of the warriors (Mahabharata, Bhigma. 2/1 i), 
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Arjuna. Therefore, though outwardly, he is on our side, yet at 
heart, he is a well-wisher of the Pandavas. He is the field-marshal 
of our army, Under these circumstances, how can our army gain 
victory, over the Pandavas? 

‘Paryaptam tvidametesürn balam bhimáübhiraksitam'— But, this 
army of the Pandavas can be victorious over our army, very 
easily because all the warriors of their army are united, without 
having any difference of opinions. The protector of their army, 
is. Bhima who is brave and who has always defeated me, since 
childhood. He has taken a pledge to kill all the hundred brothers 
including me, he is bent on destroying us. His body is as strong 
and hard as an adamant. I poisoned him but it did not kill him. 
Having such a protector as Bhima, the army of the Pandavas is 
certainly capable of gaining victory over our army. 

Here, a doubt may arise that Duryodhana named Bhisma, who 
was their field-marshal in defence of their army, but he named 
Bhima, who was not a field-marshal in defence of the army of 
the Pandavas. The answer is, that at that time Duryodhana was 
not thinking about the field-marshals, but about the strength 
of the two armies, Duryodhana, was very much influenced by 
Bhima's power, so he named Bhima, as the protector of the 
army of the Pandavas, 


Arjuna, beholding the army of the Kauravas raises his 
bow (Gita 1/20), while Duryodhana, seeing the army of the 
Pandavas approaches Droņācārya and requests him to watch 
the army of Pandavas, arrayed for battle. It proves that 
Duryodhana's mind has been by fear-struck.* Though afraid, 

* When the conchs of the army of the Kauravas blared forth, their sound had 


no effect on the army of the Pandavas. But when the conchs of the army of the 
Pandavas blared forth, their sound rent the hearts of Duryodhana etc., (1/13,19). 


It proves that by following the path of injustice and unrighteousness the 
hearts of Duryodhana etc.. had become weak and horror-struck. 
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yet with his cleverness he wants to please Dronacarya, and 
instigate him, against the Pandavas. The reason is, that in 
Duryodhana's heart, there are unrighteousness, injustice and 
sin, and it is a rule that an unrighteous, unjust and sinful 
person cannot live, happily and peacefully. On the other 
hand, in Arjuna's heart there are righteousness and justice. 
So he does not play any trick and have any fear to serve 
his self-interest. He is fearless, courageous and brave. That 
is why, he orders Lord Krsna, "O Krsna, place my chariot, 
between the two armies" (1/21). [t means that a person, who 
depends on perishable riches and property, etc. and whose 
heart is full of unrighteousness, injustice and ill-feeling, does 
not possess real power. He is hollow from within, and is 
never fearless. On the other hand one who depends on God 
and follows righteousness, is never fearful. His power is real, 
and he always remains free from cares and fears. Therefore, 
strivers, who aspire for God-realization should perform their 
duty by depending only on God, and for His sake, renounce 
unrighteousness, and injustice etc. They should never follow the 
path of unrighteousness, by attaching importance to material 
prosperity and contact-born pleasures, because these two lead 
men to damnation, rather than to peace. 

Appendix—Arjuna, instead of accepting the Lord's Naráyani 
army well-equipped with arms and ammunition, accepted unarmed 
Lord Krsna* while Duryodhana in place of Lord Krsna accepted 
His Narayani army. || means that Arjuna had an eye on Lord 
Krsna while Duryodhana had an eye on His stately power, 
The heart of the person, who has an eye on God, is strong 
because God's strength is real. But the heart of the person who 


*evamuktastu krsnenma kuntrputro. dhanafijayah 
ayudhyamáünam sanprame varayámása kefavam (Maha. Udyoga 7/21) 
"When Lord Krsna said so, Arjuna, Kunti’s són in the battlefield instead of 
accepting the Lord's one Aksauhini army. accepted unarmed Lord Krsna as lus 
helper who wouldn't fight in the war.'" 
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has an eye on worldly power is weak as the strength of the 
world is unreal. 


EE mr 
Link;—Now Duryodhana to please Bhisma instructs all the 
great chariot-warriors of his army, and says:— 


IA cw wag ARARAT: | 
Ws eed: Wa wa fees 


ayanesu ca  sarvesu yathabhagamavasthitah 

bhismamevübhiraksantu bhavantah sarva eva hi 

Now all of you, stationed in your respective positions on all 
fronts, guard Bhisma, in particular, on all sides. 11 
Comment:— 

‘Ayanesu ca sarvesu yathabhagamavasthitah bhismameva- 
bhiraksantu bhavantah sarva eva hi'—All of you (warriors), 
stationed in your respective position on different fronts, should 
guard Bhisma on all sides, 

By saying the above words, Duryodhana wants to please 
Bhisma, so that he may be partial to his army. Secondly, he 
gives instruction to the warriors of his army, to see that Sikhandi 
should not face Bhisma. If Sikhandi comes in front of Bhisma, 
the latter will not use his arms and weapons against him, because 
he was a woman in the previous birth. In that birth also, first he 
was a woman and later he changed into a man. So Bhisma, 
by regarding him as a woman, has promised not to fight with 
Sikhandi. Sikhandi, had taken birth by Lord Siva's boon, to kill 
Bhisma, Therefore, if Bhisma is protected from Sikhandi, he 
wil] kill all other warriors of the army of Pandavas, and their 
victory is certain. Therefore, Duryodhana gives instruction to 
all the great chariot-warriors of his army, to guard Bhisma. 

PEE AA 

Link:—Finding Duryodhana discouraged by getting no hopeful 

response, from Dronàácárya, Bhisma in order to express his 
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affection for him, cheers him up. This is expressed by Sanjaya, 
in the next verse. 


wa Fareed poqa: frame: | 
Pierre ferteiret: vri eed WemqemT i $3 ui 


tasya safjanayanharsam kuruvrddhah pitāmahah 
sirahanádari vinadyoccaih Sankham dadhmau pratapavan 
The grand old man of the Kaurava race, their glorious grand- 
uncle Bhisma, cheering Duryodhana roared loudly like a lion, and 
blew. his conch, 12 
Comment:— 


"Tasya safijanayanharsam'—Here, it should have been said, 
that Bhisma blew his conch and it cheered Duryodhana, But it 
is said that Bhisma, cheering up Duryodhana, blew his conch. 
Sanjaya wants to state that the very action of blowing the conch, 
will certainly cheer up Duryodhana. To express this influence of 
Bhisma, Sanjaya uses the adjective 'Pratipavan’ (glorious). 

'Kuruvrddhab'—Though in the Kuru race Bühlika (the younger 
brother of Bhisma's father Santanu), was older than Bhisma, yet 
Bhisma, possessed better knowledge of righteousness and God, 
than all other old members, in the race. So Safjaya, calls him 
'Kuruvrddhah', (the grand old man of the Kaurava race). 

'Pratapavan'— Bhisma was well-known for his renunciation 
of wealth and woman i.e., he did not accept any kingdom nor did 
he marry. He was well-versed in military science and scriptures. 
So the warrior class were very much influenced by him. 

When Bhisma for his brother Vicitravirya kidnapped all 
by himself, the daughters of the king of Kasi, from the place 
where their suitors had assembled to marry them, the Ksatriya 
suitors attacked him, but he alone defeated all of them. He was 
so well-versed, in the science of weapons and warfare, that he 
did not accept his defeat even against his preceptor Parasurama, 
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who had taught him the science of weapons etc. Thus he had 
great influence over the Ksatriyas (warrior class), because of his 
skill in military science. 

When Bhisma was lying on a bed of arrows Lord Krsna 
said to Yudhisthira, "If you want to put any question on 
righteousness (Dharma), ask him now, because the sun of the 
knowledge of scriptures, is going to set, iĉ.. Bhisma, a great 
scholar of scriptures is going to die."* Thus, we see that he had 
great mastery over the scriptures and others were very much 
influenced by this knowledge. 

"Pitámahab'— This word seems to mean that Dronacárya did 
not attach any importance to the tricks played by Duryodhana. 
He understood that Duryodhana wanted to deceive him. So he 
remained silent. But Bhisma is the grand-uncle of Duryodhana. 
So he sees Duryodhana's child-like behaviour, in his tricks. Hence 
Bhisma unlike Dronacarya, breaks his silence and blows his conch 
to cheer up Duryodhana, and show his affection for him. 

‘Simhanddath vinadyoccalh ankhar dadhmau'—When a lion 
roars ferociously, even large wild animals like elephants etc., get 
horror-struck. Similarly, by roaring ferociously, Bhisma blew 
his conch to cheer up Duryodhana, and terrorise the warriors, 
of the hostile army. 

Appendix—Duryodhana's relationship with Dronacárya 
was that of pupil-teacher while with Bhisma he had the family 
relationship. Where there is thé pupil-teacher relationship, there 
is no partiality but in family relationship because of the affection 
for the family, partiality ensues. Therefore having heard the 
tricky words uttered by Duryodhana, Dronácárya remained quiet 
which discouraged Duryodhana. But because of family-affection, 
having seen Duryodhana sad, Bhisma blew the conch in order 
to encourage Duryodhana. 

SRR ors 


* Mahabharata, Santi. 46/23 
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Link:—In the verse that follows, Sanjaya narrates the effect 
of sounding the conch by Bhisma. 


aa: yga Fava Gora: | 
PEAANASAAT c MSA S Ha I $3 I 


tatah SankhaSca bherya$ca panavanakagomukhab 

sahasaivabhyahanyanta sa  $abdastumulo'bhavat 

Then conchs, kettledrums, tabors, drums and cow-horns, 
suddenly blared forth and the noise was tumultuous. 13 
Comment:— 

"Tatab $aükhásca bheryasca panayanakagomukhah'—Bhisma 
had not! blown his conch to declare war, his purpose was to 
cheer up Duryodhana, but the army of the Kauravas thought 
that the war was declared. So hearing the sound of the conch, 
all musical instruments such as conchs etc., of the Kaurava-army 
suddenly blared forth. 


Conchs are found in the sea. These are blown in adoration 
of God, on auspicious occasions and for declaring a war. 'Kettle- 
drums' (bheri), are drums with large hollow bowls of iron, with 
tops made of skins of buffaloes and are beaten with à wooden stick. 
They are kept in temples and forts, and are beaten, specially on 
functions and auspicious occasions. "Tahors' (panava), are small 
drums like a tambourine, These are made of iron or wood, with 
tops covered by the skin of goats, and are beaten with hand or a 
wooden stick. Their beating is regarded as auspicious, as adoration 
to Lord Ganesa, 'Anaka' (drum), is a musical instrument made 
of clay, with the top covered by leather and beaten with a hand. 
‘Gomukha' (cow-horn), ts a musical wind instrument, consisting 
of a long metal tube usually bent like à serpent, having a cow 
shaped mouth and is blown with the mouth. 


‘Sahasaivabhyahanyanta**—Kaurava-army was full of great 


* Here instead of saymp thatthe anny of the Kauravas blared forth their musical 
instruments, it has been said that the instruments blared forth. This construction 
of the sentence shows enthusiasm and ease of the army. 
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enthusiast. Therefore, as soon as Bhisma blew his conch, all 
their musical instruments suddenly blared forth, all at once 
without much effort. 

‘Sa éabdastumulo'bhavat'— The sound of the musical 
instruments, such as conchs etc, of the Kaurava-army, 
standing in divisions and subdivisions, was tumultuous, and 
was echoed all over. 

dr RENE 

Link:—in the beginning of this chapter, Dhrtarastra asked 
Safijaya. "What did my sons and the sons of Pandu do. while 
assembled on the battlefield?" Therefore, Sanjaya explained from 
the second to the thirteenth verses, what Dhytarastra‘s sons did. 
In the next verse, Sanjaya says what Pandu's sons did. 


We: yatdi Weta era fert 
maa: arreergerar fadt vri WEST: t f N 


tatah $vetairhuyairyukte mahati syandane sthitau 

madhavah pándavascaiva divyau Sabkhau pradadhmatuly 

Then, seated in a glorious chariot drawn by white horses, Sri 
Krsna as well as Arjuna, blew their divine conchs. 14 
Comment:— 

"Tatah $vetairhayairyukte'— The  Gandharva (a celestial 
musician) named Citraratha gave Arjuna, onc hundred divine 
horses. It was ordained that they would always remain one 
hundred in number even though many of them were killed, on 
the battlefield. They could go to heaven or live on the earth. 
Out of these, one hundred horses, four beautiful and well-trained 
horses, were harnessed to Arjuna's chariot, 

'Mahati syandane sthitau'—The Fire-god (Agni) suffered 
from indigestion because a lot of ‘ghee’ (clarified butter) was 
offered in a holy sacrifice to him. Therefore, though the fire-god 
wanted to cure his indigestion by consuming medicinal herbs of 
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the Khandava forest, but he was unable to do it because it was 
protected by other gods. Whenever he tried to burn it, ‘Indra’, 
the king of the gods extinguished the fire with the rain. At last, 
with Arjuna's help Agni cured his indigestion, by burning the 
whole forest and being pleased with Arjuna, Agni gave him a 
very large and glorious chariot. As many weapons and missiles 
as could be accommodated in nine bullock carts, were held in 
it. It was gilded and glorious. Its wheels were strong and huge. 
It’s flag, shone like lightning over about a "Yojana (eight miles), 
in distance. In spite of being so Jong it was neither heavy, nor 
could, it stop or be entangled in trees etc., Hanuman (the monkey- 
god, who acted as a spy in Rama's march against Ravana), was 
the emblem on the flag. 

‘Sthitau'—'Sthitau’ means, that the beautiful and glorious 
chariot became more so, because Lord Krsna Himself, and His 
dear devotee Arjuna, were sitting in it. 

'Mádhavah pándava$caiva'— Mà' is Laksmi, the goddess of 
wealth and prosperity, and 'Dhava,' is the husband or owner. 
Therefore, ‘Madhava’ means the Lord of Laksmi, Sti Krsna, the 
incarnation of Lord Visnu. Here, Pandava, has been used for 
Arjuna, because he is the chief among the Pindavas—‘Pandavanim 
Dhananjayal; (Gita 10/37). [Lord Krsna says, "Among the Pandavas, 
I am Dhananjaya (Arjuna).]" (He has been called chief among the 
Pandavas, because he had no individuality, apart from Lord Krsna.) 

Arjuna and Sti Krsna were the incamations of ‘Nara’ and 
‘Narayana’, respectively. In the beginning of every ‘Parva’ (section) 
of Mahabharata, there is salutation to Nara (Arjuna) and Narayana 
(Lord Krsna). Thus, from this point of view also, Lord Krsna 
and Arjuna both, were chiefs. Sanjaya also says in the last verse 
of the Gità, "Wherever there is Sri Krsna, the Lord of Yoga, 
and wherever is Arjuna, the wielder of the bow (Gandiva bow), 
there are prosperity, victory, glory and righteousness; this is my 
conviction" (18/78). 
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'Divyau $ankhau pradadhmatuh'—Lord Krsna and Arjuna, 
loudly blew their conchs, which were glorious and divine. 

Here, it. may be stated, that it was proper on the part of 
Bhisma to blow his conch first, because he was the field-marshal 
of the Kaurava-army. But how far was it justified on the part of 
Lord Krsna, the chariot-driver of the Pandava-army, to blow the 
conch, when the field-marshal, Dhrstadyumna of the Pandava- 
army, was there? The answer, is that Lord Krsna is ever chief, 
whether He works as a chariot-driver or a great chariot-warrior, He 
is ever great, whatever the rank He may hold, because His rank 
is 'Acyuta' (fixed), He never deviates from his divine nature. In 
Pündava-army, Lord Krsna was the chief and director. Even when, 
he was a boy, Nanda and Upananda etc., obeyed him. Therefore, 
they, by obeying him, started to worship Govardhana, (a mountain), 
instead of Indra, the king of gods, who had been worshipped for 
generations. It means, that the Lord, in whatever state, place and 
circumstance, He may live, is ever the chief, Therefore, Lord 
Krsna was the first in the Pandava-army, to blow his conch. 

One, who is really inferior, regards himself as superior, after 
getting an appointment to a high post. On the contrary, one who 
is really superior is superior everywhere, and he elevates tho 
post, at which he works. Tbus, Lord Krsna, while working as a 
chariot-driver, elevated that post. 


ir RENI 


Link:—Sanjaya in the next four verses, in explaining the 
previous verse and giving some more details, describes the 
blowing of conchs by ather warriors. 


maaa Eiht Caan RA: | 
Urey «entr werergr Anani qantas: t 95 t 


páficajanyam hysikeso devadattasi dhanaiijayah 
paundram dadhmau mahasankham bhirakarmá vrkodarah 
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HrsikeSa (Sri Krsna), blew his conch named Paiicajanya, 
Dhanafjaya (Arjuna), his conch called Devadatta; while Vrkodara 
(Bhima), of terrific deeds, blew his mighty conch the Paundra. 15 
Comment:— 

"Paicajanyam hrsikesah'— Hrsikesa', means the master of mind 
and senses, Lord Krsna who pervades the mind and intellect 
of all viz., who is acquainted with the hearts of all the people, 
arranged on the side of the Pandavas, blew his conch named 
Pancajanya. Lord Krsna having killed demon named Paficajana 
who appeared in the form of a conch, used him as a conch. So 
His conch was named as '"Pancajanya." 

'Devadattam dhananjayah'—The word 'Dhanafijaya means 
conqueror of wealth. At the time of the holy sacrifice named 
Ràjasuya, Arjuna took over wealth of many rulers on gaining 
victory, over them. So Arjuna was called 'Dhananjaya.* Indra, the 
king of gods, gave Arjuna the conch named Devadatta, while he 
was fighting with demons named Nivatakavaca etc. It produced 
such a loud and horrifying sound that the army of the enemies 
became terror-struck. This conch was blown by Arjuna. 

'Paundrari dadhman mahasankhara bhimakarma vrkodarah'— 
Bhima, was named 'Bhimakarma (doer of tremendous deeds) 
because he killed demons. such as Hidimba, Baka and Jata etc. 
and valiant warriors, such as Kicaka and Jarasandha etc. In his 
belly. besides the heat which helps to digest food, there was a 
special fire, named 'Vrka' which digested à lot of food, very easily. 
It was because of his great digestive power, that he was named 
"Vrkodara.' Thus, Bhima who was the doer of terrific deeds and 
possessed strong digestive power, blew his mighty conch, Paundra. 


ev ERES 
amaaa UST Baga qB: | 
WE: aeara QATTA ii $8 ii 


* Mahabharata, Virāta. 44/13 
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anantavijayam raja kunfiputro yudhisthirah 

nakulah sahadevasca sughosamanipuspakau 

King Yudhisthira, son of Kunti, blew his conch Anuntavijaya; 
while Nakula and Sahadeva, blew their conchs, the Sughosa and 
Manipuspaka, respectively. 16 


Comment:— 


'Anantavijayam raja kunfiputro yudhisthirah nakulah 
sahadevasca sughosamanipuspakau’—Anuna, Bhima and 
Yudhisthira—the three were Kunti's sons while Nakula and 
Sahadeva were Màdri's sons. So the adjective 'Kuntiputra' (Kuntrs 
sons) has been used for Yudhisthira. 

Yudhisthira has been called a king because he was the ruler 
of half of the Indraprastha kingdom before exile and according 
to the promise and the law, he should have been a king after 
living in exile for twelve years and one year's incognito residence. 
Moreover, by calling him a king, Sañjaya wanted to hint that he 
would be the king of the entire territory afterwards. 


run 


yaya uomen: rars a TERI: | 

yege fene ver ureafens emque: 1 $9 i 

wudr Aaaa ady: o uferdhu 

duya Ern: VETE: YH Were Ve d 

ka$ya$ca paramesvisah &ikhandi ca maharathah 

dhrstadyumno = viràta$ca —— sütyakiscaparajitah 

drupado — draupadeyüéca sarvasah prthivipate 

saubhadrasca mahábáhub ankhándadhmuh prthak prthak 

The king of Kasi, the excellent archer and Sikhandi, the great 
chariot- , Dhrstadyumna and Virdta, and the invincible 
Satyaki, king Drupada, as well as, the five sons of Draupadi, 


and the mighty-armed Abhimanyu, son of Subhadra, all of them 
blew their respective conchs. 17-18 
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Comment:— 

'Küsyasca paramesvasah Sikhandi ca mahürathah dhrstadyumno 
virataSca satyaki$cáparàjitah drupado draupadeya$ca sarvasah 
prthivipate saubhadraéca mahübühuly éankhündadhmuly prthak 
prthak'—The great chariot-warrior Sikhandi, was very 
brave. He in his previous birth was a woman, (the daughter 
named Amba of the king of Kasi), and in this birth also, was 
born as a daughter to king Drupada. Afterwards, she became 
à man by getting manhood from a genie, named Sthünakarna. 
Bhisma knew all this and therefore, he regarded him as a woman, 
and did not shoot arrows at him. Arjuna while fighting kept 
Sikhandi ahead, shot arrows at Bhisma and overthrew him from 
the chariot. 

Arjuna's son Abhimanyu, was very brave. In warfare, he 
killed many warriors, by entering the array of soldiers stationed, 
in the form of a circle formed by Drona. At last, six great chariot- 
warriors of the army of Kauravas, surrounding him by foul means, 
attacked him with weapons and missiles. Hc was killed, when 
Duhsasara's son, hit him on the head, with a mace. 

Safjaya, mentioned only one warrior named Bhisma, who 
blew his conch from the Kaurava-army, while he rnentioned 
eighteen warriors, such as Lord Krsna, Arjuna, Bhima etc., 
from the Pandava-army. It seems that Sanjaya, did not want to 
describe the unrighteous side of the Kaurava-army, in detail. 
But, he had great regard for Lord Krsna, the Pandavas and the 
Pandava-army, because of their righteousness. So he thought it 
proper, to describe the warriors of Pandava-army, m more detail 
and he took delight in describing them. 


mv ASA eve 


Link:—in the next verse is described the effect of the sound 
of the conchs on the Kaurava-army. 
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a uper MAEM Keath exem | 

ayya yii aa qued em Heu gg I 

sa ghoso dhartarfstrinath hrdayani vyadirayat 

nabha$ca prthivim caiva tumulo vyanunüdayan 

The terrible din, echoing through the sky and the earth, rent 
the hearts of Dhrtarastra's sons, who had usurped the kingdom 
by unjust means. 19 
Comment:— 

‘Sa ghoso dhartarastranam hrdayani vyadarayat nabhascu 
prihivirh caiva tumulo vyanunüdayan'—The sounds of the conchs 
of the Pandava-army, was so thunderous, roaring and horrifying, 
that it echoed through the sky and the earth, and rent the hearts 
of the Kauravas, who had usurped the empire, and also of the 
kings, who had come to fight on their side. Il means, that, as 
a weapon or a missile, rends the heari and causes it pain so 
does, the sound of the these conchs. That sound discouraged 
the Kaurava-army and its warriors were horror-struck, at the 
formidable strength of the Pandava-army. 

Safijaya was relating the incidents to Dhrtarastra. So it seems 
that it was not proper on his part to mention, 'Dhàrtarastránam' 
(Dhriaurastra's sons). He should have mentioned ‘Tavakinanam’ 
(his sons and relatives), which would have been polite. But he 
used the word correctly, because it was justified on his part to 
use it as he meant to say, that his sons usurped the kingdom. 
Their hearts were rent, because they were unrighteous. Therefore 
the use of the word is justified further. 

Here a question may arise why there was no effect of the 
sound of the war instruments, such as conchs etc., of the eleven 
Aksauhini army (In an Aksauhini army there are 109350 foot 
soldiers, 65610 horses, 21870 chariots and 21870 elephants) of 
the Kauravas* on the Pandava-army, but the sound of the conchs 


* It was impossible for Duryodhana to have such a large cleven Aksauhini 
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of seven Aksauhini army of the Pándavas rent the hearts of the 
Kaurava-army. The answer is that the hearts of those who are 
righteous and just, are impregnable. Pandavas had ruled over 
the empire with justice and righteousness, before their exile 
and also demanded their empire from the Kauravas, which was 
a just demand. On the other hand, the hearts of those who are 
unrighteous, unjust and sinful, are weak, doubtful and full of 
fear. It is their sin or injustice, which weakens their hearts. 
Duryodhana and his group, tried their best to kill Pandavas, by 
any means—fair or foul. They usurped their empire and caused 
them much trouble. Thus, they stood for unrighteousness. So the 
sound of the conchs of seven Aksauhini army of the Pandavas, 
rent their hearts, with a piercing pain. 

This incident, warns a striver, that he should never have 
unjust and unrighteous dealings, through his body, speech and 
mind, because these weaken the heart and create fear, in it. For 
example, the creatures of the world, including the gods and the 
demons, were afraid of Ravana, the king of Lanka. But when 
he abducted Sita, he being terrified, looked here and there, to 
see if anyone was watching him (Manasa 3/28/4-5). 


Link:—n the first verse, Dhrtarastra put a question, about 
his sons and sons of Pandu. Sanjaya answered the question, 
jrom the second to the nineteenth verse. Now Sanjaya starts 


army. But when the Pandavas were exiled, Duryodhana adopted the policy of 
Yudhistinra. As Y udhisthira ruled over the subjects with justice and righteousness 
to give them comfort, thinking it his duty, Duryodhana also did the same toestablish 
his influence over them. It was because of his good behaviour towards the people 
for thirteen years that the army which liked the Pandavas, came over to his side: 
Thus he could win the confidence of nine Aksauhini army because of his good 
behaviour. Lord Krsna gave him one Aksauhinr army, Moreover he tricked one 
Aksauhini army of king Salya of Madra to his side which had been on the side 
of the Pandavus. Therefore on the side of the Kauravas there was án army eleven 
Aksauhini in number while on the Pándava side it was seven Aksauhini. 


Verse 20] SADHAKA-SANJIVAN] 33 


the dialogue in the next verse between Lord Krsna and Arjuna, 
which is known as ‘The Bhagavadgita’. 


RY ARANGE mgr] enfer: | 

Wat werd EnA UDTE: | 30 N 

zia wer reef NAA 

atha vyavasthitandrstva dhartarastran kapidhvajah 

pravrite éastrasampate dhanurudyamya pandavah 

hirsikeSarn (ada — vàkyamidamàaha mahipate 

Now, O Lord of the earth, seeing Dhrtarástra's sons arrayed 
against him, and the fighting about to commence with missiles, 
Pándava (Arjuna) whose ensign bears the Hanuman, lifting his 
bow, spoke the following words, to Krsna. 20 
Comment:— 

"Atha’—This word means, that now Safijaya begins the 
Bhagavadgita, in the form of a dialogue between Lord Krsna 
and Arjuna, This dialogue, ends with the word 'Iti' used in the 
seventy-fourth verse of the eighteenth chapter. Similarly, the gospel 
of the Gité begins, with the eleventh verse of the second chapter, 
and ends with sixty-sixth verse of the eighteenth chapter. 

"Pravrtte Sastrasampáte'— Though Bhisma had blown his conch 
to cheer up Duryodhana, not to declare war, yet the Kaurava and 
Pandava armies thought that the war had been declared, and so 
they became ready with weapons and missiles in their hands. 
Seeing them equipped with weapons and missiles, Arjuna also 
lifted his bow, named Gandiva. 

'Vyavasthitàn dhartarastran drstva'—By these words Safjaya 
means, "When your son Duryodhana saw the army of Pandavas, he 
fled to Dronacarya. But when Arjuna saw the army of Kauravas, 
he lifted his bow." 'Dhanurudyamya' (took his bow)—it shows, 
that Duryodhana was filled with fear, while Arjuna was fearless, 
courageous and valiant. 
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'Kapidhvajal' —By using this epithet 'Kapidhvajah’, Sanjaya 
wants to remind Dhrtarastra of Hanuman, sitting on the banner 
of Arjuna's chariot. When Pandavas used to live in the forest, 
one day suddenly, the wind dropped a divine lotus having a 
thousand leaves before Draupadi. She was very much pleased 
to see it, and she said to Bhima, "O excellent among the brave, 
bring me several lotuses of this kind.” Bhima, started to satisfy 
her desire. When he reached the Kadali forest, he happened to 
meet Hanuman. Both of them talked about many things. At last 
Hanuman desired to grant him a boon. Bhima said, "May your 
kindness continue to be with me!" Hanuman said, "O son of wind- 
god, when uneasy by being injured with arrows and weapons, 
enter the army of the enemy and make a roar, I'l) enhance that 
roar by adding my own power to it. Moreover, by sitting on the 
banner of Arjuna's chariot ll make such à roar, that it will be 
deadly terrifying to your enemy, and you will gain a victory, 
over them and kill them very easily.'"'* Therefore, the victory of 
those, on whose banner Hanuman was sitting, was certain. 

'Pándavah'—Dhrtarastra, used the word 'Pandavab' in his 
question. Therefore, Sanjaya also used the word 'Pandavah', several 
times (as in 1/14 and here in 1/20) tò remind Dhrtarastra of 
the Pandavas. 

'Hrsikesum tadà vükyamidamaha mahipate'—Duryodhana, 
seeing the army of Pandavas, approaching his preceptor Drona, 
spoke the words cleverly; while Arjuna seeing the army of 
Kauravas approaching Lord Krsna, who is a world-teacher, who 
is acquainted with the hearts of all, and who is the inspirer of 
mind and intellect etc., spoke the words full of bravery, courage, 
and duty. 


an tee 


* Mahabharata, Vana. 151/17-18 
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APT sam 

AeA wi Lage ser 22 II 

Urea se Agra terarT | 

SRHET CHE Agaa ii 22 Ul 

arjuna uvaca 
senayorubhayormadhye ratham sthüpays me'cyuta 
yüvadetànnirikse'harn yoddhukamanavasthitan 
kairmays sabha yoddhavyamasminranasamudyame 
Arjuna said: 

O Acyuta, (Acyuta means one who does not deviate from his 
divine glory) place my chariot between the two armies and hold 
it there, till 1 have carefully observed the war-minded warriors, 
with whom, I must wage this war. 21-22 
Comment;— 

'Acyuta senayorubhayormadhye ratham sthipaya'—The two 
armies were stationed at such à distance, from each other from 
where they could shoot arrows etc., at each other. Arjuna asked 
Lord Krsna to place the chariot in the middle. It was middle in 
two ways (1) The middle of the breadth of the armies. (ii) The 
middle of the two armies viz., equidistant from the two armies 
should be the same. His purpose was to see the two armies, easily. 

‘Senayorubhayormadhye’ has been used in the Gita three 
times—here (in 1/21), in the twenty-fourth verse of this chapter 
and in the tenth verse of the second chapter. He uses this phrase 
three times, because the first time he asks Krsna to place the 
chariot between the two armies (1/21), then Lord Krsna placing 
the chariot between the two armies, tells Arjuna to behold the 
Kauravas (1/24) and afterwards, preaches the gospel to despondent 
Arjuna, right there (2/10). To begin with, Arjuna was valiant, 
but when he saw his kith and kin in battle array, he developed 
an attitude of disinterest being overtaken by attachment. Finally, 
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Lord Krsna preached the gospel of the Gita, which dispelled his 
attachment. It means, that a man in whatever circumstances he 
is, by making proper use of circumstances, can be free from 
desires and can realize God, because God (Paramátmáa), always 
remains uniform in all circumstances. 

"Yàvadetànnirikye"har......canasamudyame' —How long should 
the chariot be placed between the two armies? Arjuna says, "Hold 
the chariot there, till I have carefully observed those war-minded 
kings with their armies, who are stationed in the army of Kauravas 
and with whom I have to wage war. Let me see the heroes, 1 
have to encounter. Let me, also see which of them are inferior, 
superior and equal to me, in heroism.” 

Here, by the phrase “"Yoddhukaman,’ Arjuna means to say, 
that they sent a proposal of conciliation, but the Kauravas did 
not accept it, as they had a keen desire to wage war. So, he 
wants to observe the warriors and their bravery, which makes 
them so confident to wage war. 


AATAS A VASI HANTAR: | 
miga giada fuafeennde 33 
yotsyamünanavekse'hai ya ete'tra samāgatāh 
dhàrtarastrasya durbuddheryuddhe priyacikirsavah 

I desire to watch the evil-minded Duryodhana's well-wisher 


rulers, who have assembled here with their armies and are ready 
to fight. 23 
Comment:— 

Dhartarastrasya* durbuddheryuddhe priyacikirsavab'— Here 
Arjuna, by calling Duryodhana evil-minded, wants to convey 
how Duryodhana conspired for their destruction several times 
and tried his best to bumiliate them. Arjuna says, "We are the 

* There are two meanings of the term ‘Dhanarista'—{1) Dhriuristre's sons 


or relatives, (2) those who usurp kingdom. Here this term has been used for 
Dhrarastra's son, Duryodhana. 
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lawful owners of half the empire but he wants to usurp it, He 
is evil-minded and these kings have assembled here to try to do 
good to him. But the duty of a friend, is to give him such advice 
as may add to his welfare now and hereafter. But, these kings 
instead of removing his evil-mindedness, want to enhance it and 
are really degrading bim, by instigating him to wage war, They 
are uot thinking of his welfare here and hereafter. As friends, 
they should have advised him to rule over, half of the kingdom 
and handover the other half, to ns, the Pandavas. Thus, he would 
have ruled over half of the empire, and his life in the next world 
would also have been protected." 

'"Yotsyamánünavekse'harh ya ete'tra samāgatäh'— [ want to 
observe the warriors, who are so impatient to wage war. They 
have favoured unrighteousness and injustice; so they are sure to 
be mined in the war, against us, 

'Yotsyamanan —it means that Arjuna wants to see those, 
who have a keen desire to fight. 


ar A e 
Link:—In the next two verses, Sañjaya tells us what Lord 
Krsna did after hearing Arjuna's words. 


WS sand 


Wenger sitet eras yn! 

raed xemufeesm veibemmm RY i 

vrs: Gaeta HETTBTUTR | 

sara mA gear, aeree t5 t 
sañjaya uvaca 

evamukto hrsikeso gudakesena bharata 

senayorubhayormadhye sthapayitva rathottamam 


bhismadronapramukhatah sarvesim ca mahiksitàm 
uvüca partha pasyaitin — samavetànkurüniti 
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Safijaya said: 


"O Bharata" (born in Bharata-family), thus addressed by 
GudakeSa (one who has control over sleep viz, Arjuna), Hrsikesa 
(the Lord of the senses) placed the maguificent chariot between 
the two armies, in front of Bhisma, Drona and all the kings, and 
said, "O Partha (the son of Prtha, Kunti), behold all these Kurus, 
assembled here." 24-25 


Comment:— 

‘GudakeSena'—'Gudakesa’ has two meanings (i) ‘Guda’ means 
‘curled’ and 'Ke§a’ means ‘hair.’ It means one having curly hair 
(ii) 'Gudakà' means ‘sleep’ and ‘Isa’ means ‘master.’ [t means, 
one who has conquered sleep. Arjuna had curly hair and he had 
conquered sleep. So he has been called 'Gudakesa'. 

‘Evamuktah'—One, who is not a slave to sleep, idleness and 
worldly pleasures, but is a slave (devotee) to God; God listens 
to such a person and even obeys him. Having said so, in order 
to carry out the wish of his devotee-friend Arjuna, Lord Krsna, 
placed the chariot between the two armies. 

'Hrsikesah'—' Hrsika' means ‘senses’ and ‘Téa’ means ‘Lord.’ 
Thus 'Hrsike$a means the Lord of the senses. In the twenty-first 
verse and also in this verse, this word has been used because 
Lord Krsna, who is the inspirer of minds, intellects and senses 
and who commands the whole world, has become a chariot-driver 
to carry out Arjuna's wish, It shows how kind He is to Arjuna. 

'Senayorubhayormadhye sthapayitva rathottamam'—Lord 
Krsna stationed Arjuna's noble chariot in the open space, between 
the two armies. 

'Bhismadronapramukhatah sarvesam ca mahiksitàm'— Lord 
Krsna placed the chariot with His sagacity, at such a point from 
where his kinsmen such as Bhisma, his preceptor Drona and 
chief kings and warriors of. Kaurava-army, could be clearly seen. 

‘Uvaca partha pasyaltàn samavetünkurüniti'—ln the word 
‘Kuru’, the sons of both Dhrtarastra and Pandu are included, 
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becanse both of them belong to the Kuru family. Lord Krsna, 
by saying ‘Behold all these Kurus assembled here’ means, that 
by seeing them, Arjuna may think that they are all one, whether 
they are on his side or on the opposite side and whether they 
are good or bad and thus a feeling of kinship may develop in 
him. This feeling of kinship may lead to attachment and make 
him inquisitive. Thus, by making Arjuna an instrument, Lord 
Krsna wants to preach the gospel of the Gita for the benediction 
of the creatures of Kali-age. Therefore, Lord Krsna, instead of 
using ‘Dhartarastran’, used the words 'Kurun'. If he had used 
‘Dhartarastran', Arjuna would have become enthusiastic and 
Lord Krsna, could not have got a chance to preach the gospel 
of the Gita and Arjuna's delusion, born of kinship, could not 
have been destroyed. But, Lord Krsna, thought it His duty to 
destroy Arjuna's delusion. As a surgeon, first gives medicine, to 
a patient suffering from a boil so that it may suppurate and then 
performs an operation, to remove the diseased part, in the same 
way, God first arouses the hidden delusion of Arjuna and then 
destroys it. Here, Lord Krsna by using the phrase 'kurün pa$ya' 
first arouses delusion in order to destroy it, by advice later. 

Arjuna in the twenty-second and twenty-third verses of this 
chapter wanted to behold and observe them. So Lord Krsna says, 
"Behold these Kurus." Lord Krsna could have placed the chariot 
without uttering any words but he intentionally used the phrase 
'kurün pa$ya' to arouse attachment in Arjuna. 

There is a vast difference, between love for the family and 
love for God though there is also a little similarity. When we 
have love for members of our family, we overlook therr faults, 
because we have a feeling of mineness with them. Similarly, 
God also does not heed the shortcomings of His devotee, because 
He has the feeling that he is His own. But, in domestic love, 
importance is attached to matters such as body etc. while in 
love for God, there is importance of feelings. In family love, 
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there is importance of delusion, while in love for God, there is 
importance of alliance. In family-love, there is darkness, while 
in divine love, there is light. In family-love, a man is negligent 
of his duty, while in love for God, being engrossed in love, a 
man may forget his duty momentarily, but is never negligent 
of his duty. In family-love. there is pre-eminence of the family, 
while in love for God, there is pre-eminence of God. 


Link:—In the above-mentioned verse, Lord Krsna told Arjuna 


to behold the Kurus. In the next verse, Sanjaya describes what 
happened after that, 


waravafesrarerei: faa Frere i 
ATTA AAA aaa AAT 11 RS I 
3& 


tatrapasyatsthitanparthah pitfnatha pitamahan 

acaryanmatulanbhratrnputranpautrinsakhimstatha 

évaSuransuhrdascaiva senayorubhayorapi 

Standing there, Arjuna then saw in both the armies, his uncles, 
grand-uncles, teachers, maternal uncles, brothers, cousins, sons, 
grandsons, friends, fathers-in-law, and well-wishers, as well. 26 
Comment:— 


'Tatripasyatsthitanpirthah pitrnatha pitamahin — ácáryünm- 
atulànbhratrnputránpauteansakhirstathà | Svas$uransuhrdaóscaiva 
senayorubhayorapi'— When Lord Krsna, told Arjuna to behold 
the Kurus on the battlefield, Arjuna saw the members of his 
family, assembled on both sides. He saw his father's brother, 
named Bhüriéravà, who was just like his father. He saw his 
grand-uncles—Bhisma and Somadatta etc., preceptors—Drona and 
Krpa etc., maternal uncles, such as Purujit, Kuntibhoja, Salya and 
Sakuni etc., brothers and cousins—Bhima and Duryodhana etc., 
sons, such as Abhimanyu, Ghatotkaca, Laksmana (Duryodhana's 
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son) etc., grandsons, such as the sons of Laksmana; friends of 
Duryodhana, named Asvatthamà etc., and also his friends; fathers- 
in-law such as Drupada and Saibya etc., and also well-wishers, 
such as Satyaki and Krtavarma etc. 


SEN RHIC 


Link:—In the next verse there is description of what Arjuna 
did, after seeing members of his family, in both armies. 


arene A Hrd: ah uis 218 1) 

pan anast 

tansamiksya sa kaunteyah jase P e E 

krpaya parayavisto visidannidamabravit 

Arjuna, the son of Kunti, seeing all those relations present 
there and standing at their appointed places was filled with extreme 
compassion and uttered these following wards, in sadness. 27 
Comment:— 

"Tàn sarvanbandhünavasthitàn samiksya'—Besides the warriors 
mentioned in the previous verse, Arjuna saw great grandfathers, 
such as Bahlika etc., brothers-in-law, such as Dhrstadyumna, 
Sikhandi and Suratha etc., sister's husbands, such as Jayadratha 
etc. and several other relatives, who were posted in different 
positions in both armies, 

‘Sa kaunteyah krpaya parayavistah'— Sa kaunteyah' means. 
that Anjuna, who was ordered by mother Kunti to wage war and 
who full of valour and stout-heartedness, entered the battle- 
field to observe the chief warriors of the Kaurava-army, was 
overcome by cowardice. 


After seeing the warriors, who were related to him, through 
family and learning, on both the sides, Arjuna suddenly developed 
an attitude of kinship with them because he thought that on both 
sides there were his kinsmen and they would be killed in the war. 
In this way it was his family that would be destroyed on either 
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side. Thinking thus his stout-heartedness gave place to cowardice 
and he gave up the idea of war. This faint-heartedness, has been 
called by Lord Krsna (in 2/2-3) 'Kasmalam' viz., dejection and 
'Hrdayadaurbalyam' viz., weakness of the heart, Arjuna (in 2/7) 
also accepted it as 'Karpanyadosopahatasvabhavah’ viz., nature 
being tainted by the weakness of faint-heartedness. ‘Krpayavistah' 
means, that faint-heartedness is a temporary phase in him, while 
stout-heartedness is a permanent virtue, of his life. Thus the 
temporary phase of faint-heartedness cannot last too long, while 
his stout-heartedness will remain, forever. 

What is extreme cowardice? Extreme cowardice in Arjuna 
is, that he does not think and make effort to kill his cruel and 
unrighteous opponents, such as Duryodhana, Duh$ásana and 
Sakuni etc., who, without any reason, insulted the Pandavas gave 
them trouble and tried to kill them, somehow or the other. On 
the other hand, he is taking pity on them (Gita 1/35,46) and is 
thus deviating from his duty, of the warrior-class, 

'Visidannidamabravit'—Arjuna, is very much dejected after 
thinking over the consequences of a war for the family, tribe 
and country, and speaks the following words, 


weer 
arfa gara 
ERR werd rear ped wnpufeenm Re I 
Gera wa tafe we a Rya i 
usu wit A Meiya Baa S | 
mosa Sad seated Uae | 
qa wera wala A AA: 10 3:0 ll 
arjuna uvaca 
drstvemari svajanam krsna yuyutsuth samupasthitam 
sidanti mama gātrāņi mukham ca parisusyati 
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vepathusca  $arire me  romaharsaé$ca  jayate 

gündivam  sramsate hastattvakeaiva paridahyate 

na ca Saknomyavasthatum bhramativa ca me manah 

Arjuna said: 

O Krsna, al the sight of these kinsmen thus arrayed here, 
eager to wage war, my limbs give way, my mouth is parched, my 
body shivers and hair stand on end. The bow, Gandiva slips from 
my hand, my skin burns all over. My mind is reeling as it were 
and I am not able even, to stand. 28—30 
Comment:— 

'Drstvemam svajanam krsna yuyutsum samupasthitam'— 
Arjuna loved the name Krsna, very much. So he has been 
addressed by this name in the Gita nine time, more than any 
other name. Lord Krsna, similarly loved Arjuna's name ‘Partha’ 
(the son of Priha. Kunt). Therefore, while talking together. 
both of them addressed each other by these names and this fact 
was well-known to other people also. Therefore, Sarijaya at the 
end of the Gita in 18/78 mentions 'Krsna', and 'Pártha'— Yatra 
yoge$varah krsno yatra partho dhanurdharah (viz., wherever is 
Krsna, the Lord of Yoga and wherever is Partha (Arjuna), the 
wielder of the bow). 

Dhrtarastra, in the first verse of this chapter, uses the phrase 
'Samavetà Yuyutsavah' (gathered together desirous to fight) and 
Arjuna here has said, ‘Yuyutsuh Samupasthitam' (arrayed eager 
to fight). But there is a vast difference, in the views of the two. 
Dhrtarastra is partial to his sons, So, he uses the words 'Mamakah' 
(Mine), and 'Pandavah' (Pandu's). But Arjuna is impartial. So he 
uses the term 'Svajanam' (Kinsmen), which includes, persons of 
both sides. It means, that Dhrtarastra is worried about the death 
of his sons in the warfare, while Arjona is worried about the 
death of warriors, in both armies, because he thinks that both 
the warring groups, are his own kith and kin. 

Till now the word 'Drstvà' (having seen), has been used three 
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times—'Drstva tu pandavanikam' (Having seen the army of the 
Pandavas) (1/2), 'Vyavasthitan drstva dhartarastran' (Having seen 
Dhrtarástra's party arrayed) (1/20), and here 'Drstvemarh svajanam' 
(Having seen these kinsmen). It means, that there is no change 
in the attitude of Duryodhana, as far as war is concerned. But. 
there is a Jot of change in Arjuna's attitude. First, after seeing 
the sons of Dhrtarastra, Arjuna like a hero, gets ready for war. 
But after seeing his relatives present there, he is overwhelmed 
with extreme compassion, his bow slips from his hand, and he 
is not inclined to fight. 

'Sidanti mama gátráni........bhramativa ca me manab'— Thinking 
of the consequences of the war, Arjuna is worried and sad. So 
his limbs are giving way, his mouth is getting parched, his body 
shakes, and his hair is standing on an end. The same Gandiva 
bow, the sound of whose string, terrified enemies, is dropping 
from his hand and his skin is burning all over.* His mind is 
reeling, he is in a dilemma, and he is unable even to stand at 
the war-front. He feels, as if he will fall unconscious, and thinks 
it is a sin to wage war. 

RARI emer 

Link:—After describing the eight signs of his sadness in the 
previous verses, now Arjuna mentions the inappropriateness of 
war with inauspicious omens, he sees. 

fafirenfr wr agents ferafrarfsr asa i 

aa STGESTUyenfH Wer Xena d 3 I 

nimittani ca pa$yami viparitàni keSava 

na ca é$reyo'nupa$yami hatva svajanamáhave 


© KeSava, Ï also find the omens inauspicious and I do not see 
any good in killing my kith and kin, in battle. 31 


* Worry had been compared with pyre, There is a little difference between 
the two. Worry burns a living man while pyre burns a dead man, 
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Comment:— 

'Nimittàni ca pasyami víparitànl keéava'—O Kesava, I find the 
omens* inauspicious. Enthusiasm in the beginning of an activity, 
leads it to success, while dilemma leads, to failure, So Arjuna 
says that the omens—that his limbs are giving way, his body 
is shaking, his mouth Is getting parched—are not auspicious.T 
Besides, these, other omens, such as the falling of a meteor, 
untimely eclipse, earthquake, horrible sound of birds and animals, 
obliteration of a black mark in the moon, falling of blood from 
clouds, are inauspicious and all of these augur ill. 

'Na ca $reyo'nupaSyümi hatva svajanamühave'—I do not see 
any good, in killing my kith and kin either in this world or 
in the next, because only a sinner can destroy his kith and kin. 
Therefore, sin, alone will accrue to us by killing them, and that 
sin will lead us to hell. 

In this verse, in both ‘Nimittāni pasyamu' (I see omens) and 
‘Sreyah anups$yàmi' (I see good)f Arjuna wants to say that, 
whether he goes by the omens or by this common sense, it is 
certain that it is futile to wage war, and there is no good in it, 
for them and for the entire world. 

won hres 


Link:—1n the next verse Arjuna expresses his reluctance to 
get such an undesirable victory. 


Tage feror err s a Tod Gas wr i 
fei sir oer faa fais sirrefffererer arr t 33 t 


* The omens are not responsible for the occurrence of the incidents, they. 
merely fortell the incidents. 

T What Arjuna is regarding as omens are not omens in fact. They are tbe 
defects of senses, body, mind and intellect which Arjuna finds in him because 
of his sadness, 

$ Here rhe verb 'Pasyami' has bean used for the omens of the past and the 
present and verb ‘AnupaSyami' has been used for the consequence in future. 
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na kankse vijayam krsna na ca rajyam sukhüni ca 

kim no rajyena govinda kim bhogairjivitena vi 

O Krsna, I covet not victory, nor kingdom, nor pleasure. O 
Govinda, of what use to us is kingdom or luxuries or even life? 32 
Comment:— 

‘Na kinkse vijayam krsna na ca rajyam sukháni ca'— Suppose, 
we get victory and then we get the kingdom of the entire earth 
and also pleasures. These are of no avail. | do not want either 
victory, kingdom or pleasure. 

'Kim no rijyena govinda kir bhogairjivitena yà'—When we 
do not desire anything (victory, kingdom and pleasure) of what 
use to us, is kingdom or pleasure? Victory, kingdom and pleasure, 
seem pleasant only, when there is desire for these. But we have 
no desire for these. So, how can these be pleasant to us? After 
killing our kith and kin, we have no desire to live, because 
after death, who will enjoy pleasure? The so-called pleasure, 
will rather lead us to worry and unhappiness. 


ABI es 


Link:—In the next verse Arjuna gives the reason. why he 
has no desire for victory etc. 


sarees mgg at rot APT: Bas ur d 

a gisa zu Worcester erat a 33 1l 

yesamarthe kanksitam no ràjyam bhogah sukhani ca 

ta ime'vasthità yuddhe prànamstyaktvà dhanani ca 

Those, for whose sake we seek kingdom, enjoyment and 
pleasure, are here, arrayed on the battlefield, staking their lives 
and property. 33 
Comment:— 

‘Yesimarthe kanksitam no rájyam bhogih sukhüni ca'— 
Whatever kingdom, pleasure and enjoyment we desire, we want 
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these for our relatives and friends. With these, we want to please 
and serve our teachers, uncles, grand-uncles, and sons etc. We 
do not want to possess these for our personal enjoyment. 

"Ta ime'vasthità yuddhe prándmstyaktvà dhanáni ca'— But all 
of these are arrayed here on the battlefield, staking their lives 
and property, They have decided to sacrifice even their lives, 
on the war front. If all of them are killed, for whom should we 
desire kingdom, prosperity and pleasure? 

'Pranàmstyaktva dhanámi ca’, means that they are standing 
on the battlefield, staking their lives and prosperity. If they had 
got a desire for life and prosperity, why would they stand here, 
to be slain? It means, that they have renounced, every hope. 


Link:—4n the next two verses there is description of the people, 
Jor whom Arjuna wants kingdom, pleasure and enjoyment. 


aami: * fire: qareera a femen: | 
HIA: FANT: Wear: Fare: AERAN 11 3 A 
Tart Sirens AaS aT 
ata fete $t: fa a Beas 34 t 


acaryah pitarah putrastathaiva ca pita@mahah 

mátuláh Svasurab pautrah Syalah sambandhinastathá 

etinna hantumicchimi ghnato’pi madhusidana 

api trailokyarajyasya hetoh kih nu mahikrte 

Teachers, uncles, fathers, sons. as well as graund-uncles, 
maternal uncles, fathers-in-law, grandsons, brothers-in-law and 
other relatives, though they may kill me, I would not seek to slay 

* In the twenty-sixth verse Arjuna by saying 'Pitrmatha. pitamahin...° has 
mentioned uncles and grand-uneles first but here by saying "Aciryab pitarah.... 
he has mentioned teachers first. It means that because of his love for his kith and 
kin there he mentions uncles first, while in this context of ‘not slaying’ he first 
mentions the teachers who ure great well-wishers of human beings. 
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them, even for the sovereignty of the three worlds; and least, for 
this earth? 34-35 
Comment:— 

[Lord Krsna in the twenty-first verse of the sixteenth chapter, 
says that passion, anger and greed, these constitute the triple gates 
to hell. Really these three, are different forms of passion. These 
aré born out of our attachment for worldly things and person. 
Passion has two sides—to get the desired thing, and to get rid of 
undesired one. Desired things include accumulation and enjoyment. 
The desire for, accumulation is known as 'greed' and, desire for 
enjoyments, is called 'passion.' If desire for accumulation and 
enjoyment is not satisfied, anger accrues. In anger, men perform 
Actions, to destroy those who create obstacles, in the fulfilment 
of their desires. It proves, that men fight to get desired things 
and to get rid of undesired ones. But Arjuna, does not want to 
fight for either of the two.] 

‘Acaryah pitarah...kiri nu mahikrte'—If our kith and kin, 
being prompted by greed or anger want to slay me, I do not 
seek to kill them, out of anger or greed, because these two are 
the gateways to hell. 

Here the word 'Api' has been used, two times by Arjuna. It 
means, first why should they kill me when I do not create any 
obstacle to their selfish motive? Even then suppose, they slay 
me, by thinking that 1 worked as an obstacle to their selfish 
motive, I do not seek to slay them. Secondly, though there is 
no possibility for the sovereignty of the three worlds coming to 
me by killing them, yet, if I get it, I do not seek to slay them. 

'Madhusüdana'*—lr means that you killed the demons, such 
as Madhu etc. But these teachers, such as Drona etc., and grand- 
uncles, such as Bhisma etc., are not demons. they are our near 
and dear ones. So, why should J have a desire to kill them? 


* Lord Krsna la called Madhusüdana because he kilied the demon 
named Madhu 
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'Acüryüh'—I should serve respected and benevolent teachers, 
such as Drona etc., rather than fight them. It is appropriate on 
our part, even to sacrifice out lives at their feet. 

‘Pitarah'—How can we slay our uncles (fathers), out of anger 
or greed, when we have got this body linked with them? 

'Putráb'—lt is our duty to bring up our sons and our brother's 
sons, even though they may stand against us or act badly. 

'Pitàmahah'—When our grand-uncles are worthy of adoration, 
as our father, they deserve still greater adoration, from us. Though, 
they may rebuke and punish us, yet we should not cause any 
suffering to them, we should rather serve them and give comfort 
to them. 

"Matolih'—Our maternal uncles, being the brothers of our 
mothers, who rear us, deserve adoration from us. 

‘SvaSurah'—These fathers-in-law, are the father to my wife 
and my. brother's wives. They are just like fathers to us. So how 
cau I slay them? 

'Pautráj'—— We should bring up our grandsons, in a better 
way, than our sons, rather than kill them. " 

'Syálab' —How can we slay the loving brothers of our wives? 

'Sambandhinal —I should serve and bring up all the relatives, 
rather than kill them. It is improper on our part, to kill them, 
even for the sovereignty of the three worlds. 


Ise 


Link:—Now Arjuna justifies his intention, not to slay his kith 
and kin, even from a point of view of consequences. 


Pra arp: enr tifa: versas i 
uaar steers Aaaa RTA: 3s 
nihatya dhartarastrannah kā pritih syajjanürdana 
papamevasrayedasmanhatvaitanatatayinah 
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© Janürdana, (Janürdana, the ngme of Sri Krsna, means 
a person who is worshipped by people for prosperity and 
emancipation), what delight can we derive by slaying the 
sons of Dhrtarüstra? Sin alone will attach us by slaying these 
desperadoes. 36 
Comment:— 

‘Nihatya dhartarastrannah kē pritih syajjunárdana pipameva- 
Srayedasmanhatvaitanatatayinah—We cannot derive even the 
slightest joy, by slaying the sons of Dhrtarastra and the warriors 
of their army. If we kill them, out of anger or greed. we shall 
have to repent, because the memory of those kinsmen will obsess 
us and the grief of their death, will torment us. We cannot get 
joy in this world, by killing them and sin will accrue, to us in 
the next world, which will torment us there. 

There are six kinds of desperadoes—one who sets fire, who 
poisons, who murders, who seizes wealth, who usurps kingdoms 
and those who kidnap others’ wives.* 

Duryodhana and his companions have committed all these 
criminal offences. They secretly set fire to the residence, where 
Pandavas were expected to be sleeping, they poisoned Bhima 
and threw him into water: they made an attempt on the life of 
Pandavas, while gambling, deceitfully they deprived Pandavas 
of their wealth and kingdom, and in the assembly, Duryodhana 
insulted Draupadi, by calling her his waiting-maid and persuaded 
Jayadratha to kidnap Draupadi, and he kidnapped her. 

In the scriptures, it is mentioned that there is no sin in killing 
a desperado (Manusmyti 8/351). But, it is also mentioned in the 
scriptures, that non-violence is of great virtue. Therefore, why 
should we slay our kith and kin, out of anger and greed? 

Though Duryodhana etc., being desperadoes, deserve to be 
killed, yet sin will accrue to us as a result of such action, because 
they are our kith and kin. It is mentioned in the scriptures, that 

* Vasistha smrti 3/19 
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one who kills his kith and kin, is a great sinner. So how can we 

kill them? Therefore, it is better to break off our relationship with 

them, rather than to kill them. In the same way, as relationship 

could be cut off from a son, but he cannot be slain. 
ete 

Link:—Having pointed out the evil consequences of war, 
Arjuna now dwells upon the sheer impropriety of waging war. 

Tate aa Sal MATE TIT | 

wast fe Hea Bear GRA: TAMA ATES 0 319 1 

tasmannarhaé vayam hantum dhartarastrin svabandhavan 

svajanar hi katharh hatva sukhinah syàma madhava 

© Midhava, therefore we should not slay the sons of 
Dhrtarüsira, our kinsmen; for how can we, by killing our own 
kinsmen, gain happiness? 37 
Comment ;— 

"Tasmünnárhà vayam hantum dhürtarastrün svabindhavan'— 
The arguments against the slaughter of our kith and kin, advanced 
so far (from 1/28 to this verse) are enough to convince us, that 
it is improper to indulge in a destructive activity, like war. How 
can we, who are regarded as virtuous persons, perform such a 
hideous act? 

‘Svajanam hi katham hatya sukhinah syima müdhava'— 
Madhava, if mere thought of their slaughter, is so painful, just 
imagine how much more painful, it would be to slay them, after 
being blinded by avarice and anger. How can we feel happy 
after their slaughter? They are our close relations. 

Delusion, which is bom of a sense of mine, deprives Arjuna 
of his sense of duty, as a member of the warrior-class. Where 
there is delusion, there is no discretion, When discretion is 
suppressed by delusion, the sense of duty, gets blurred. 

Paes 
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Link:—The question arises. why Duryodhana does not think 
along the same lines, as you are thinking, since you are also his 
kith and kin. Arjuna explains this, in the two verses that follow. 


aaa a usaba ciini 
gagapi ate fase a UTR 32 |! 
wA a Aa: Uae eae | 
gagapi ae wyaf gA se ti 


yadyapyete na  pasyanti — lobhopahatacetasah 

kulaksayakrtam dosam mitradrohe ca patakam 

katham na jiieyamasmabhih pápadasmannivartitum 

kulaksayakrtam dosam prapasyadbhirjanardana 

Although these people, with their understanding (discrimination) 
clouded by greed do not perceive the evil of destruction of their 
own families and the sin accruing from enmity towards friends, 
yet O Janardana (Krsna), why should we, who see clearly the sin 
involved, in the destruction of the family, not think of turning 
away from such # sin? 38-39 


Comment :— 


'Yadyapyete na pasyanti lobhopahatacelasah kulaksayakriam 
dogarn mitradrohe ca patakam'—Greed, consists in desiring to 
have more and more of wealth, property, praise, respect and 
rank. It is because of greed, that Duryodhana etc., lost discretion 
and so they do not think about the disastrous consequences of 
war and the sin, that will accrue out óf it. 

This extraordinary greed, had deprived them of their sense 
of discretion, and little do they realize, that the kingdom for 
which they are bent upon committing the sin of destroying their 
kith and kin, will not stay long, with them. The pleasure of 
possession, is soon followed by the pain of deprivation, which 
far outweighs the pleasure of possession. With minds clouded 
by greed for the kingdom they do not perceive the deadly sin, 
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which will arise by destroying their own families. 

A battle causes loss of time, energy, life and property, and 
people are assailed by worries and hardships. When there is a 
quarrel between two friends, they turn into enemies. Drupada 
and Drona had been friends since childhood. After getting the 
kingdom one day Drupada insulted Drona, with the result, that 
their friendship turned into enmity, To avenge his insult Drona 
got Drupada defeated by his pupil, Aruna, and thus got half of 
his kingdom. Then Drupada, got a holy sacrifice performed to 
destroy Drona, and thus both Dhrstadyumma and Draupadi, were 
bom. Thus, they do not perceive the evil of destruction of the 
race, and the sin, that will accrue from enmity towards friends. 


An Important Matter 


We managed life well, without things which we do not 
possess. The paucity of things was not so painful as it is, if we 
miss those things, after possessing them. But these things can be 
with us for a short time, only, because these can stay with us so 
long as our fortune favours us, and then they, slip away. Thus, 
wé remain the same as we were, without getting these. We had 
to work hard to get them and are now sad, after losing them. 
After getting them, we felt somewhat happy, only because of 
our greed. If we do not have this evil of greed, we can never be 
happy after getting the things. Similarly, we get happiness from 
members of our family, because of love and delusion, Thus, we 
see that we derive worldly pleasure out of evil. Without evil, no 
worldly pleasure is possible. If there is no greed, there cannot 
be any pleasure, in accumulation of wealth. Greed destroys our 
discretion, and we cannot think in the tight perspective. 

'Katharh na jicyamasmabhih prapasyadhhirjanárdana'—Arjuna 
says—"Though Duryodhana etc., do not perceive any guilt in 
the extermination of their family, and sin accruing from enmity 
towards friends yet we should desist from such a sin. (It will 
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be described from the 40th verse to the 44th verse). because 
we know it very well, that destruction of family is an evil, and 
enmity towards friends, is a sin. If those friends cause up pain, 
it will not be harmful for us, because pain will destroy our sins 
and purify us. But, if we have feelings of malice and enmity, 
those feelings remain with us, in other births also, will instigate 
us to commit sins and lead us to, degradation. Therefore, we 
should certainly forsake such a sin, 

Here, Arjuna is thinking about the greed of Duryodhana 
etc., but he is not thinking about his own, infatuation and 
delusion. So he cannot understand his duty. It is a rule, that a 
man cannot perceive his failings as long he perceives defects, 
in others. He feels rather proud of his superiority, that he has 
no defect, while the fact is that, everyone generally, possesses 
one defect or the other. If we find fault with others, it 1s also 
a defect. Beings proud of one's owm virtues and finding fault 
with others are the two defects which we do not perceive in us, 
though we do possess these. Thus Arjuna camnot perceive his 
own infatuation and delusion, because he is finding fault with 
Duryodhana, and is proud of his virtue (all evils persist under 
the cover of pride). 


Link:—Now in the next five verses. Arjuna mentions the sins 
accruing from destruction of one's awn family. 


sperant worgafsa peret: mm: | 
at B qe peus uo il 


kulaksaye prana$yanti kuladharmah sanātanāh 
dharme naşte kularh krisnamadharmo'bhibhavatyuta 


With the destruction of a family its agelong family traditions 
disappear and with the absence of family traditions, impiety takes 
hold of the entire family. 4ü 
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Comment:— 


'Kulaksaye pranasyanti kuladharmah sauütanül'—In a war, 
there is destruction of family. The family has its agelong traditions 
and time-honoured usage. But when a family is destroyed, its 
pious traditions and usage, which lead the living and dead 
members of the family to benediction, also perish, because no 
one remains, to maintam these. 

'Dharme naşte kular krisnamadharmo'bhibhavatyuta'—When 
pious traditions and pious conduct, perish, people lose their virtues 
and righteousness, and impiety takes hold of an entire family. 

Now the doubt arises, how impiety takes hold of the family 
when it is destroyed. The answer is, that when people who wage 
war are killed, impiety takes hold of the children and women, 
who do not take part in battle, but are left behind. The reason 
is that when fit and experienced persons die in battle, no one 
is left behind to control the children and women, and to teach 
them good conduct and virtuous behaviour. So they do not 
behave decently that is supposed to mark, nghteous persons. So 
impiety takes hold of them. 


Eo 


semia Wess epe: | 

A ERIE AVMs Trad UTE: I 
adharmübhibhavatkrsna pradusyanti  kulastriyah 
strisu dustisu varsneya jayate varnasankarah 
When impiety prevails, O, Krsna, the women of a family become 


perverse and with their degradation, O, Vürsneya (descendant of 
Vrsni), 3 hybrid mixture of castes, results. 41 


Comment:— 

'Adharmübhibhavütkrsna pradusyanti — kulastriyab'—By 
following righteousness, inner sense ís purified. With the 
purification of inner sense; intellect becomes pure and pions 
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and placid (sattyiki). Intellect has discrimination between right 
and wrong. But, when there is growth of impiety, in family, the 
conduct of members in the family, becomes bad. Bad conduct 
fouls the inner sense whose inner sense, makes the intellect 
"amasi' (the intellect which veils knowledge and binds one to 
carelessness is called 'támasr). With this "Támasi' intellect, men 
lose discrimination, regard the undesirable as desirable, and the 
desirable as undesirable and act against ordinance of scriptures. 
With such an intellect women become depraved viz., unchaste. 

'Strisu dustüsu varsneya jiyate varnasankarah'—Depraved 
women give birth to hybrids.* If man and woman belong to 
different castes, the offspring born of the couple, is known as 
g hybrid, (mixture). 

Here, Arjuna by addressing the Lord as ‘Krsna’, means to 
say that He attracts everyone. He further asks him, in which 
direction, He will pull his family. 

Arjuna addresses him as Varsneya, because He belonged to 
the Vrsni clan. He means to say, to what clan will his descendants 
belong, when destruction of his clan, takes place? Therefore, it 
is not proper to destroy the clan. 


"wa ICI GAAT wen TI 

vafa Aad A erfiuereenfens: sz n 

sankaro narakaüyaiva kulaghnānām kulasya ca 

patanti  pitaro hyesim luptapindodakakriyah 

A mixture of castes leads the family as also the destroyers of 
2 family to hell. Deprived of the ritual offerings of rice-balls and 


*"Sankaral! means the mixture of contrary things, When men do not perform 
dunes and righteousness, intermixture of castes, races, dresses. languages and 
foods etc., ensues. 
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water, the manes of their family also have a downfall, 42 
Comment:— 

'Sankaro  nárakáysiva kulaghnanirix kulasya ca'—The 
offsprings, that are born of an intermixture of castes, are not 
religious-minded and do not possess righteousness and rectitude, 
because they themselves are the product of persons, without 
virtue. So they behave against traditions and decorum of a race. 
Those who kill persons of a race war are called destroyers of the 
race. Such persons, lead not only themselves but also the whole 
race, to hell, because of destruction of traditions, of the race. 

'Patanti pitaro hyesám luptapindodakakriyah'—The manes of 
the destroyers of a race, fall because they do not get the ritual 
offerings of rice-balls (Pinda) and water from them. The reason 
is, that when they get these offerings, because of those virtuous 
actions, they go to higher worlds. But, when they do not get 
those offerings, they cannot continue to live in those worlds and 
they are degraded. 

A descendant, who is a hybrid has no regard for his ancestors, 
and he has no sentiment to offer anything, to them. Moreover, 
even if he offers anything, such as obsequies, as a social custom. 
without any regard and against the ordinance of scriptures, that is 
not received by the manes. The reason is, that he is not eligible 
to perform such rites. So they have a fall. 

Appendix—There are two types of manes—‘ajana’ and 
'martya'. The manes who live in the world of manes are ‘Aajana’, 
while the manes who go to the world of manes after dying 
from the human-workd are *martya'. The 'martya' manes being 
deprived of the ritual offerings of rice-balls and water, have a 
downfall, Only those ‘martya’ manes have a downfall who have 
affinity for the family and offspring and expect to receive the 
ritual offerings of rice-balls and water, 
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Colophon—In the colophon of the Gita the three expressions 
‘brahmavidyayarh’, *yogasastre' and 'érikrsnarjunasarhvade" have 
been used in the singular number but ‘Srimadbhagavadgitasu’ and 
"upanisatsu' —these two expressions have been used in the plural 
number. It means that in all the upanisads, Srimadbhagavadgita 
is also an upanisad in which 'brahmavidya' (the discipline 
of knowledge), 'yoga$astra' (the discipline of action) and 
'Srikrsnárjuna sarhvada’ (the discipline of devotion)—the three 
have been included. 

In the Gila 'Srikrsnarjuna sarnvàda" viz., the dialogue between 
Lord Krsna and Arjuna begins with devotion and ends in devotion. 
In the beginning Arjuna, being confused with regard to his duty, 
takes refuge in God—‘Sisyaste'harh $adhi mär tvath prapannam* 
(Gita 2/7) and in the end being inspired by the Lord for taking 
refuge in Him alone, by the expression ‘mamekarh Saranarh vraja', 
Arjuna takes refuge in Him alone, when he declares—'karisye 
vacanarii tava’ (T will do your bidding). Arjuna asked Lord Krsna 
the means by which he might attain the highest good (Gita 2/7, 
3/2, 5/1). Therefore the Lord has also described 'Jüanayoga' 
(the discipline of knowledge) and 'Karmayoga' (the discipline 
of action) in the Gita. 


ese eor 


aaa: perma avast: | 
sedet E -pe wperemiye MIAT: x3 il 
dosairetaih kulaghnànüm varnasankarakarakaih 
utsüdyante jütidharmàb kuladharmasca $a$vatah 
Agelong caste-traditions and famiiy-customs of the destroyers 


of a family get eradicated because of the intermixture created by 
the bad deeds of these destroyers of clans. 43 


Comment:— 


Dosairetalh kulaghnánár....... kuladharmáca saévatah'— With 
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the destruction of a race in war, family-traditions are ruined. 
With the ruin of family-traditions, impiety takes hold. With the 
growth of impiety, the women become depraved. With the vices 
there ensues an intermixture of castes. With the intermixture of 
castes caste-traditions of the clan-destroyers are ruined. 

What are 'Kula Dharma' and 'Jati Dharma'? In every caste, 
a family has its own traditions, customs and decorum which are 
known, as, "Kula Dharma’, whereas, the traditions of a caste as 
a whole, are known as ‘Jati Dharma’ or 'Varna Dharma. These 
traditions are general and these are approved by the scriptures. 
These traditions get ruined, if not followed. 

AREA etit 

Seren AAT Cur 

qnasi areal aAA i ex it 

utsannakuladharmanam manusyanüm janardana 
narake'niyatarh vaso bhavatityanususruma 

We have heard, © Janardana, that men, who have lost their 
family traditions, dwell in hell, for an indefinite period of time. 44 
Comment:— 

'Utsamnakuladharmànam manusyanam janürdana narake'- 
niyata vaso bhavatityanusus$ruma'—God has endowed man, 
with discretion and the right to perform, new deeds. hence, he 
is free to perform good or bad actions, He should use discretion 
in performing actions. But he being captive of greed, of pleasure 
etc., does not use his discretion and acts against the ordinance of 
scriptures, and family-traditions. Consequently, he is criticised, 
insulted and looked down upon, in this life and suffers tortures 
of hell for a long time, in the life to come. This is, what we 
have heard from our elders and ancestors, 

In the word 'Manusyünam' the clan-destroyers and all other 
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members of the race, including ancestors of the race-destroyers 
viz., manes and their descendants, have been included. 
wii 
Link:—In the verse that follows, we are told how Arjuna 


was influenced by the description of disastrous consequences 
of fighting a battle. 


SET Sa Hens we emefusr um 
URI Ba CASH TAEMAT: dba II 


aho bata mahatpapam kartum vyavasifa vayam 

yadrajyasukhalobhena hantum svajanamudyatah 

Alas! Goaded by the lust for throne and enjoyment, we seem 
bent on perpetrating the great sin, of killing our kinsmen. 45 
Comment;— 

‘Aho bata mahatpapam kartum vyavasifà vayam yadrajya- 
sukhalobhena hantum svajanamudyatah'—Duryodhana and his 
companions, are villains. Being goaded by greed, they are not 
guided by righteousness and so they are prepared to wage à 
war. We have the power to discriminate between righteousness 
and unrighteousness, virtue and vice, but we are also prepared 
to wage war to kill our own kinsmen, just like ignorant people. 
So it is something very surprising and shocking. By doing so, 
we are going to commit à great sin, by turning a deaf ear to the 
teachings of preceptors and scriptures. 

The word 'Aho' expresses surprise. It is surprising, that we 
have decided to commit sin by waging this war, even having 
known its horrifying consequences. The word ‘Bata’, expresses 
sorrow. It is a matter of sorrow, that we are prepared to slay 
our kith and kin, being over powered by greed, for a transient 
kingdom and pleasure 


Greed for kingdom and pleasure, is the only cause. for 
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perpetrating the great sin of killing our kinsmen. It means, that 
if we get victory in the battle, we shall get kingdom, wealth, 
honour, glory, power, pleasure and luxuries. Such greed for 
kingdom and enjoyment, is totally unjustified for such people 
as us. 

In this verse, Arjuna wants to say that a man can carry out 
the behest of scriptures and teachers etc., only by honouring his 
own good ideas, and his own knowledge. But he who dishonours 
them, cannot adopt virtuous principles of scriptures and teachers. 
Thus good thoughts and ideas do not arise up in him. Then, who 
can check him from possessing evil thoughts and performing evil 
actions? Similarly, if we disregard our knowledge, who can check 
us from committing the great sin of killing our kinsmen? 

Here. Arjuna is thinking about the disastrous Consequences 
of war and so he is not willing to wage it. But he is not thinking 
that his feelings of attachment, selfishness and delusion for the 
family, are responsible for his behaviour which is totally wrong 
for a thoughtful, righteous and brave member, of the warrior- 
class. 

[Arjuna in the thirty-eighth verse states that Duryodhana 
etc, with mind blinded by greed do not perceive the evil of 
destruction of their own clan and the sin accruing from enmity 
towards friends. Here, he says that goaded by the greed for 
throne and enjoyment, they themselves are prepared to commit 
a great sin. Ii proves that Arjuna knows that greed is the cause 
of sins. But, in the thirty-sixth verse of the third chapter, he 
asks, "Impelled by what does a man commit sin, unwillingly? 
And why?" The answer is, that he has a feeling of attachment 
and affection for the family, so he wants to tum away from war. 
He thinks, that greed is the root cause of the sin of destruction 
of one’s own clan, But, by hearing the gospel of the Gita, he 
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wants to know the path or discipline by pursuing which, he may 
obtain the highest good—the supreme bliss (GĦA 3/2). So, in the 
third chapter he asks, which is the force that impels à man to 
abandon his duty viz. (in 3/36) Arjuna, asks the question as à 
striver, about his duty, not as a person, having attachment for 
his family.] 
ese RR 
Link:—Engrossed in surprise and sorrow, Arjuna in the 


verse that follows relates his decision, arrived at after these 
arguments. 


aA CHTHUTSBTCTSIEÉ MAOTA: | 

adie Wt STA AAat Haq | 
yadi — màmapratikaramasastram Sastrapainayah 
dhartarastra rane hanyustanme ksemataram bhavei 

It would, indeed, be better for me, if the sons of Dhrtarastra 


armed with weapons, killed me in battle, with me, while J will be 
unarmed and unresisting, 46 


Comment:— 

'Yadi maàmapratikaramasastram $astrapanaysb dhártarüstra 
rane hanyustanme ksemataram bhavet'—Arjuna says, "If T tum 
away from the war, perhaps our opponents will also desist from 
it. Why will they fight, if we are determined not to fight? But 
even if, regarding us as their enemy, they zealously, armed with 
weapons kill me, that will indeed be in my own interest, as it 
will be a kind of repentance for the determination, which | had 
made, in the war to kill my preceptors, and I shall be purified 
of the sins. It means that if 1 do not wage war, | will escape 
sin and my race, will not be destroyed." 

[When a man talks about a subject, it has its effect, on him 
also. When Arjuna, possessed by extreme passion, started to 
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speak in sadness, in the twenty-eighth verse, he was not so much 
overwhelmed with grief as he was now. Then, Arjuna did not turn 
away from war, but went on speaking, overwhelmed with grief. 
But at last, he turns away from war, and sits down having laid 
down his bow and arrow, Lord Krsna did not speak, to enable 
Arjuna to give an outlet for his feelings of sadness completely, 
because he knew, that his teachings would be of some avail to 
him, only when there was an outlet for his sorrow.| 


Worldly people will support the arguments adduced by 
Arjuna, but they will not agree with Lord Krsna, who will justify 
war later. The reason is, that as Arjuna is full of attachment 
and love, the worldly people also belong to the same class. So 
they cannot understand the point of view, expressed by Lord 
Krsna, who always thinks about the welfare and benediction of 
beings. They will say that Arjuna wanted to escape the sin, by 
not waging war. but it was Lord Krsna, who inspired him to 
wage war. So, it was not proper on His part, to do so. 

The fact is, that Lord Krsna did not make Arjuna wage 
war. He reminded him of his duty only. It was Arjuna, who had 
invited Lord Krsna, to the war front. But seeing his kinsmen on 
the hostile side, he was turning away from his duty. So Lord 
Krsna reminded him not to neglect his duty, out of delusion 
but to wage war, because there was nothing more welcome to 
a member of the warrior-class than a righteous war. 


-— = 6m 


For example; if a man is going to Badrinarayana, but by 
mistake he starts going in the opposite direction. He then happens 
to meet a person, who asks him where he was going. The latter, 
tells him that he has taken the wrong direction, so he should turn 
back, in order to reach his destination. Here, the person shows 
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the right direction (way), to the man who had lost it. Similarly, 
Lord Krsna showed Arjuna the right direction, of his duty. 
After seeing his kinsmen arrayed, on the war front, Arjuna 
said to Lord Krsna, "I will not fight" (2/9), But after hearing 
the gospel of Lord Krsna he did not say "I'll not fight" but he 
said, "I will carry out your bidding” (18/73) viz., "I will do my 
duty." It shows, that Lord Krsna reminded him of his duty. 
The fact is, that war was inevitable because Lord Krsna 
Himself, while revealing his supreme divine form to Anuna, 
said, "I am the mighty world-destroying time, the destroyer of 
the world. My purpose here is to destroy these people. Even if 
you do not kill them, all those warriors arrayed in the enemy's 
camp, will not survive" (11/32). Thus this destruction of human 
beings was inevitable, even if Arjuna did not fight. If Arjuna 
did not fight, Yudhisthira, who with his four brothers married 
Draupadi by obeying his mother, would certainly fight by obeying 
her. Similarly, Bhima would never deviate from the war because 
he had already taken a pledge to kill the Kauravas. As far as 
Draupadi is concerned, she had even said, that if her husbands, 
the Pandavas did not fight. her father (Drupada), her brother 
(Dhrstadyumna). her five sons and Abhimanyu, would fight against 
the Kauravas*. All these facts, show that the war was inevitable. 
A man cannot contro] the happenings that are pre-destined. 
By discharging his duty one can attain salvation, but by neglecting 
it, he can degrade himself. It means that man is free to attain, 
either desirable or undesirable results. Therefore, Lord Krsna, by 
reminding Arjuna of his duty, has preached to human beings, 
that they should always discharge their duty, by following the 
ordinance of scriptures and never turn away from these. 


* Mahābhārata, Udyoga. 82/37-38- 
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Link:—In the preceding verse, Arjuna expressed his intention 
based on many arguments. What he did after this, is contained, 
in the verse that follows. 


WHT Fat 


Werqerers[3: ASS Tae Saar i 

fara Gert art Vvileneifer Tara: | se 1 

sanjaya uvaca 

evamuktvyarjunah safkhye rathopastha upavisat 

visrjya saéaram  capam  $okasamvignamanasah 

Arjuna, grief stricken on the battlefield, having spoken thus, 
and having laid down his bow and arrow, slumped into the central 
part of the chariot. 47 
Comment;— 

'Evamuktvürjunah saükhye rathopastha updvisat visrjya 
sasaram cápam $okasamvignamánasab'—War, is the root cause 
of all evils. It will destroy a race and will lead us to hell in the 
next world. By thinking so Arjuna, overwhelmed with sorrow, 
became firmly determined not to wage war. Arjuna, who had 
come to the battlefield with great zeal with Gandiva bow in 
his hand, put the bow and arrow down, and overwhelmed with 
sorrow, sat on the seat of the chariot. 

The main reason of Arjuna's grief, is that when Lord Krsna 
placed the chariot between the two armies and asked Arjuna, 
to behold the Kauravas, he saw Bhisma and Drona standing in 
front of him. So his attachment was aroused. Thus, he thought 
about the destruction of his race (which Duryodhana etc., did 
not perceive being goaded by greed) and the sin, accruing from 
it. Then he said that, even if the warriors of the hostile army 
killed him, while he was unarmed and unresisting, that would 
be for his good. Thus empowered by delusion, Arjuna perceives 
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good in turning away from war, and even in his death and finally 
having abandoned his bow and arrow and overwhelmed with 
grief, sits on the middle seat of the chariot. Thus, we see that 
it is delusion, which changes a hero's (Arjuna's), great courage 
to consternation. 


nea REN an 


as areata STATA IY aera ATM AROMAT 
gasy AA WARS EAA: i e ii 
om tatsaditi $rimadbhagavadguasupanisatsu brahmavidyayam yogasistre 
Srikrsnarjunasamvade'rjunavisadayogo nama prathamo'dhyayah 

Thus with the words, Om, Tat, Sat—the names of the Lord 
as sung În the Upanisad of the Bhagavarlgità by the Lord, the 
Science of Brahma, the scripture on Yoga, the dialogue between 
Sri Krsna and Arjuna, ends the first chapter entitled, "The Yoga 
of Dejection of Arjuna'. 

The colophon at the end of each chapter, written by sage 
Veda Vyasa reveals the:glory and greatness of the Gita ‘Om, 
Tat, Sat*—1his has been declared as the triple designation of 
thé Absolute, These three names, lead the beings to benediction 
and turn us towards God and spirituality and break off our 
relationship with the world. These wash away the mistakes, which 
we might have committed in pronouncing the verses, words and 
letters, in the chapter. So these three are pronounced at the end 
of each chapter. 

By ‘Ori’ sage Veda Vyasa means, that this may wash away 
the mistakes of the verses, "Tat' may tum his verses towards God, 
and 'Sat' means, that these verses may give an imperishable fruit. 
"Iti', means that he has no other personal motive besides this one. 

The Gita has been called 'Srimad' because it possesses 
paramount beauty, and it is called 'Srimadbhagavad', because 

* Vide—Gità 17/23—27 


SADHAKA-SANITVANI 67 


it has been uttered by Lord Krsna, who possesses six 'Bhagas' 
ie. divine traits—wealth, virtue, glory, greatness, knowledge 
and dispassion. 

It has been called the Gita, because it has been sung by the 
Lord Himself. According to the rules of Samskrta grammar, 
it should have been called 'Gitam', yet it being the essence of 
Upanisads, in feminine gender, it has been called the ‘Gita.’ 

The essence of all Upanisads, is contained in it and it 
has emanated from the tongue of the Lord Himself, so it is 
called 'Upanisad.' 

It is called 'Brahmavidyà (Supreme Knowledge), because it 
leads the living being, to benediction without any distinction of 
caste, creed and colour. It is called 'Yoga$sastra' because different 
Yogas (Disciplines), such as Karmayoga (the Discipline of 
Disinterested Action), Jriánayoga (the Discipline of Knowledge), 
Dhyanayoga (the Discipline of Meditation) and Bhaktiyoga 
(the Discipline of Devotion), are contained in it By following 
anyone of these disciplines a striver, can realize his identity with 
God (Paramatma). 

It is a dialogue, between Lord Krsna and the devotee Arjuna. 
Arjuna has asked questions without hesitation, and Lord Krsna 
has answered them with generosity. So it is called a dialogue 
between Šrī Krsna and Arjuna. 

In the first chapter, there is description of Arjuna's dejection. 
By the company of God and saints, this dejection may create 
dispassion and thus may lead to benediction. Though Duryodhana, 
also possessed dejection, yet having disinclination for God, his 
dejection is not called 'Yoga'. But it is called Yoga. in the case 
of Arjuna as he could realize his identity with God, by means 
of this "Yoga.' So this chapter is entitled "The Yoga of Dejection 
of Arjuna,’ 
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The purpose of the concluding words, which are given at the 
end of each chapter, is that even a single chapter well meditated 
upon may lead a striver to benediction. 

Words, letters and the Uvàca (said) in the first chapter 

(1) In this chapter in ‘Atha Prathamo'dhyüyab' there are three 
words, in “Dhrtarastra Uvàüca' and 'Sañjaya Uvàca' čte., there are 
twelve words, in verses, there are five hundred and fifty-eight 
words and there are thirteen concluding words, Thus the total 
number of words, is five hundred and eighty-six. 

(ii) In this chapter in 'Atha Prathamo'dhyàyab' there are seven 
letters, in "Dhrtarüstra Uváca', 'Sañjaya Uvàca' etc, there are 
thirty-seven letters, in verses there are one thousand, five hundred 
and four letters and the concluding letters are forty-eight. In this 
way the total number of letters in this chapter is one thousand, 
five hundred and ninty-six. Each verse, in this chapter consists 
of thirty-two letters, 

(iii) In this chapter "Uvácn' (said) has been used six times, 
'Dhrtarástra Uvaca' once, 'Sañjaya Uvāca' thrice and ‘Arjuna 
Uváca' twice. 


Metres Used ín the first Chapter— 


Out of the forty-seven verses, of this chapter, in the fust 
quarter of the fifth verse, as well as the thirty-third verse, 
and in the third quarter of the forty-third verse 'ra-gana' 
being used there is 'ra-vipulà' metre; while in the first quarter 
of the twenty-fifth verse and the third quarter of the ninth verse 
‘na-gana’ being used, there is 'na-vipulà' metre. The remaining 
forty-two verses have the characteristics of right 'pathyávaktra' 
Anustup metre. 

eu UTER ra 


Il Shri Hari Il 


Second Chapter 


INTRODUCTION 


Duryodhana mentioned the great warriors of the two armies, 
but Dronácárya did not utter a word. So Duryodhana became 
sad. Then, Bhisma blew his conch loudly to cheer Duryodhana. 
Hearing the sound of his conch, the conchs, drums and cow- 
horns etc,, of the Kaurava and the Pandava armies blared forth, 
After this (from the twentieth verse) the dialogue between Lord 
Krsna and Arjuna began. 

Arjuna asked Lord Krsna, to place his chariot in the midst 
of the two armies. The Lord, having placed the chariot between 
the two armies, in front of Bhisma and Drona etc., asked Arjuna 
to behold tbe Kurus. Having seen his kinsmen, he was filled 
with compassion and sadness, that he cast away his bow and 
arrows, and slumped into the seat of the chariot. 

The second chapter starts with Sanjaya telling Dhrtarastra, 
what Lord Krsna had said to Arjuna, when he was overwhelmed 
with grief. 


fadigatte meaa MATA: di odi 
sahjaya uvàca 
tam tatha — krpayavistamasrupürnàkuleksanam 
visidantamidari — vakyamuvàca — madhusüdanah 
Safijaya said: 
Madhnsudana (He who destroyed the demon named Madhu), 
addressed the following words to Arjuna, who was overwhelmed 


with compassion and in deep distress and whose eyes were flooded 
with tears of despondence. 1 
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Comment:— 

‘Tam tathà krpayüvistam'—Arjuna advises Lord Krsna to 
place his chariot in between the two armies, so that he may 
behold the war-minded warriors who dared to risk their lives, 
by fighting against such a valiant warrior, as he. But the same 
heroic and zealous Arjuna, at the sight of his kinsmen, becomes 
overwhelmed with grief, his limbs give way, his mouth is parched, 
his body shivers, his hairs stand on end, his bow slips, from his 
hand, his skin burns all over and his mind reels. His bravery 
turns into faint-heartedness and he slips into the seat of the 
chariot. Safijaya, conveys the same feelings of Arjuna, who was 
drowned in distress and despondency. 

'Aárupürnákuleksapam'—Such a valiant warrior, Arjuna was 
full of familial attachment and his eyes were full of tears, that 
he could not even see, clearly. 

"Visidantamidari vakyamuvaca madhusüdsnab'—Lord Krsna 
(Madhusüdana), said the following words (the words which will 
be repeated in the second and third verses) to Arjuna, who was 
overwhelmed with grief because of bis loss of courage 

Here, 'Visidantamuvàca' was enough, because the word 
"Vákyam' is also included 1n the verb 'Uvāca'. But the word 
"Vákyam' has a special meaning. These words of Lord Krsna, 
are very profound and uncommon. These attack Arjuna's faint- 
heartedness and despondency, which overpowered Arjuna, in the 
discharge of his duty. They make him aware of his weakness 
and arouse in him a desire for benediction, It is because of these 
profound words of Lord Krsna, that Arjuna by becoming His 
disciple and seeks refuge in Him (2 /7). 

Safijaya by using the word 'Madhusüdana' means to say 
that Lord Krsna is the killer of demon, Madhu ie., He is the 
destroyer of people having a villainous nature, and so He will 
certainly destroy wicked natured Duryodhana, and his group, 
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Link:—The next two verses, contain what Lord Krsna 
told Arjuna:— 


MONAT 
gisar myne free wuhenn | 
C L etais pia b c LGG ers I" 


$ribhagavan* uvaca 
kutastva kaSmalamidam visame samupasthitam 
anàüryajustamasvargyamakirtikaramarjuna 
The Blessed Lord said: 
Arjuna, how has this affliction overtaken you at this odd 


hour? It is shunned by noble souls; neither could it bring heaven 
nor fame to you. 2 


Comment:— 

['Arjuna —Lord Krsna, addresses him as ‘Arjuna’ which means, 
pure in heart. The Lord means to say, how he has become faint- 
hearted, when it is quite unbecoming of him.] 

'Kutastvà kaSmalamidam visame samupasthitam'—Lord 
Krsna, being surprised asks Arjuna, why he has developed 
faint-heartedness, instead of valour and zeal, at this juncture. A 
man is surprised in two ways—out of his own ignorance, and 
as a waming to others. Lord Krsna's surprise here is, a warning 
to Arjuna, so that he may be aware of his duty. 

. 'Kutah' means that this faint-heartedness is not permanent in 
him, it is only a temporary phase, which will go away, 

'Samupasthitam' means, you are faint-hearted, not only in 
words and feelings, but also in actions, you are overcome by 
this faint-heartedness and therefore you sat in the middle of the 
chariot, after abandoning your bow and arrows. 

* The Lord is called "Bhagavàn' because he possesses six 'Bhagas' (divine 
traits). They are wealth, virtue, glory, greatness, knowledge and dispassion. 
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'Anàáryajustam'— Great people do not become faint-hearted, 
they shun the feeling because, it does not lead them, to any good. 

Great men who want to achieve success do so with fixed 
objectives, during activity as well as non-activity. They do not 
shirk their duty. According to prevailing circumstances, they 
perform their duty thoroughly, with zeal and readiness, in order 
to achieve emancipation. So, it is not proper on his part to refrain 
from the duty of fighting, because of cowardice. 

'Asvargyam'—]f we leave aside the goal of success and 
consider the matter from a worldly point of view, the attainment 
of heaven, is the highest achievement. With this timidity you 
cannot even altain the heaven. 

'Akirtikaram'—Even without having the aim of attainment 
of heaven, a noble person performs those deeds which bring him 
name and fame in the world. But this cowardice would defame 
you. So it does not befit you at all, to be faint-hearted. 

Here, the Lord by giving these three expressions ‘Anaryajustam’, 
'Asvargyam' and 'Akirtikaram', in a sequence has explained that 
there are three types of persons (1) Thoughtful—whose aim is to 
attain benediction, (ii) Virtuous—who by doing virtuous actions 
want to attain heaven, (iii) and Ordinary—who want name and 
fame in the world. So, by giving the above-mentioned three 
kind, Lord Krsna wants to warn Arjuna that, his affliction would 
bring him neither benediction, nor heaven nor fame, but would 
degrade and defame him, and lead him to hell. 

m RARE 

Link:—In the verse that follows, Lord Krsna points out what 

to do, when a person is in the grip of cowardice. 


we N A 3TH: UTS[ Aaa | 
Sp madee maag S usui! 


klaibyam mà sma gamab partha naitattvayyupapadyate 
ksudram hrdayadaurbalyam tyaktvottistha parantapa 
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O Partha (son of Prthà viz., Kunti), yield not to cowardice. It 
does not befit you. Cast off this petty faint-heartedness and wake 
up, O vanquisher of foes, 3 
Comment:— 

'Pártha'*—Lord Krsna addresses Arjuna as ‘Partha’, to remind 
him of Mother Kuntr's messageT and arouse in him feelings of 
bravery which befits the members of a warrior-class. lt means, 
that he should not disobey his mother by showing cowardice. 

'Klaibyara mä sma gamah'—It is because of faint-heartedness 
that Arjuna perceives it, righteous not to wage war and unrighteous 
to wage war. Therefore to wam him, Lord Krsna says that it 
is impotence rather than righteousness, not to wage war. So he 
should abandon this weakness. 

'Naitattvayyupapadyate'—Y ou should not have developed this 
timidity in you, because you are, the son of a brave mother of 
warrior-class, and you yourself are also brave. Therefore, this 
weakness does not befit you at all. 


'Parantapa'—You are the scorcher and vanquisher of foes. 
So, will you gladden your enemies by showing your disinclination 
for war? 

"Ksudrarh hrdayadaurbalyari tyaktvottistha'—Here, 'Ksudram', 
has two meanings—(i) This faint-heartedness will make you lowly 
viz., it will deprive you of salvation, heaven or fame and if you 


* Being the son of Prthà Arjuna is called ‘Partha’. This word mumifests 
intimacy between Lard Krsna and Arjuna, In the Gità Lord Krsna has used this 
address thirty-eight times, more than any other address. The second place goes 
to ‘Kaunteya’ which has been used twenty-four times. 

When Lord Krsna wants to say something special or give assurance to Arjuna 
or there is an overflow of love for him, He calls him ‘Partha.’ By addressing him 
thus, he wants to remind him that besides being the son of his father's sister, he is 
his loving devotee and friend (Gita 4/3). Therefore He tells him something very 
secret and true for his welfare. 


T Kunti's message to Arjuna and to Bhima who were ever eager to fight— 
Tris the time for which the mother of the warrior-class gives birth to her sons, 
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do not abandon it, you will become insignificant. (ii) This faint- 
heartedness, is petty. So it is not difficult for a brave person 
like you to abandon. 

You are thinking that being virmous, you do not want to 
commil a sin by waging war, but it is your cowardice. So by 
abandoning it, you should discharge your duty, by arraying 
yourself to wage war. 

Lord Krsna knows for certain, that it is Arjuna's first 
and foremost duty to wage war. So, He, without caring for 
Arjuna's lame excuses, orders him quickly to wage war, with 
full preparations. 

Appendix—This fact has been described in detail by the 
Lord ahead from the thirty-first verse to the thirty-eighth verse 
of this chapters. 

POE o RR 

Link:—In the first chapter, Arjuna gave several arguments 
against the war. But without attaching importance to his 
arguments, Lord Krsna suddenly scolded Arjuna for his fainr- 
heartedness, and ordered him to array himself to wage war. So 
Arjuna without getting any satisfactory reply to his arguments, 
got excited and spoke abruptly. 


AGT sara 
aa visemes Feet aut a ET 
satu: uff qeta N su 
arjuna uvaca 
katharn bhismamaharh sankhye dronam ca madhusüdana 
isubhih pratiyotsyimi pijarhavarisidana 
Arjuna said: 


O slayer of Madbu, and slayer of foes, how shall I fight 
Bhisma and Drona, with arrows, on the battlefield? Both of them 
are worthy of our worship. 4 


Verse 4] SADHAKA-SANJIVANT 15 


Comment:— 

[Arjuna addresses the Lord as 'Madhusüdana' and 'Arisüdana', 
because he had killed unrighteous, villainous and cruel demons, 
such as Madhu etc., and foes also who always are Jealous of 
others, without rhyme or reason. But how can he kill his great 
well-wisher, the respected grandfather Bhisma, and adorable 
preceptor Drona, who have great affection for him?) 

"Katharh bhismamaham sankhye droyam ca'—] am not turning 
away from war because of faint-heartedness, but because it is 
unrighteous for me to fight, with the revered grandsire Bhisma 
and venerable teacher Drona. | would be called unmanly if I 
were afraid of death. T am not afraid of dying but | do not 
want to kill my venerable elders, who have always been very 
affectionate to me. 

Grandfather Bhisma, has loved me since my childhood. 
When | addressed him as father, he very affectionately used 
to say, that he was my father's father. Similarly, my adorable 
preceptor Drona, has been so Kind to me that he imparted to 
me better training, than he imparted even to his son. He taught 
the use of Brahma-weapon, (a kind of weapon which caused 
infallible destruction and set in motion by incantation) to both 
of us, but as far às its control or end is concerned, he taught 
that only to me, not to his son. He also granted me a boon that 
no one would excel me, in military science. So it is a rnortal 
sin, to wage war against them. 

"Isubhih pratiyotsyami püjárhau'—Both Bhisma and Drona 
being elderly are venerable and adorable. They have a right to 
attack me. But it is a deadly sin for me to fight against them 
with my arrows. 


ERE Les 


Link:—In the preceding verse, Arjuna, being excited, 
revealed his decision to Lord Krsna. Now being influenced 
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by Lord Krsna's words and balancing his decision, with that 
of Lord Krsna, he says. 


Tedewr fè 

at wad Bennie hàn 
gariai efe 

epar arm Cefinufsumr iu d 


gurünahatvà hi mahánubhavàn 

freyo bhokturh bhaiksyamapiha loke 
hatvàrthakamürnnstu gurünihaiva 

bhufijiya bhogin  rudhirapradigdhàn 

Better to live on alms in this world, than to Slay these noble 
elders, because after killing them we could enjoy only blood-stained 
pleasure, in the form of wealth and sense-objects. 5 
Comment:— 

[It seems after reading this verse, that the words of Lord 
Krsna, uttered in thé second and third verses, had some effect on 
Arjuna. He is thinking, that though Lord Krsna knows that it is 
not justified for him to kill hís venerable elders, yet he is unable 
to understand why He is ordering him to wage war. So Arjuna, 
does not speak with excitement, but speaks, somewhat, politely.] 

'Gurünahatvá hi mahünubháván éreyo bhokturn bhaiksyamapiba 
loke'—Arjuna, first presents his point of view, saying that if he 
did not fight with reverend Bhisma and Drona etc., Duryodhana 
by himself, would not fight with him either. Thus he would lose 
his kingdom and suffer. Then he would be leading a life of 
misery and could even depend on alms. But he thinks it better 
to live on alms, than to slay his reverend elders. 

‘Tha loke' means—if I live on alms, people in the world will 
dishonour, reproach and insult me, but I think accepting alms is 
better than killing my reverend preceptors. 

‘Api’ (Even) means—for me slaying the noble preceptors and 


Verse 5] SADHAKA-SANIIVANI TI 


living on alms—both are forbidden. But, I think it is more sinful 
to kill the preceptors, than to live on alms. 

‘Hatvarthakamamstu — gurünihaiva bhufijiya — bhogan 
rudhirapradigdhan'—If I carry out your command to wage war, 
I would enjoy blood-stained pleasure, which will not give me 
peace and salvation. 

Here, a question might arise, that Bhisma and Drona etc., 
preceptors were attached to Kauravas, because of pecuniary 
motives. Therefore, what is the objection if 'Arthakaman' is 
taken as an adjective qualifying 'Gurün' The answer is, that 
it is not proper, because they had no desire lor money, It was 
incumbent upon them to fight on Duryodhana's side, because 
they had eaten his salt, 

Secondly, Arjuna has used the term ‘Mahanubhivan (most 
noble). So, how can the most noble souls desire money? Those 
who desire money could not be most noble. Therefore, here 
'Arthakaman', is the adjective which qualifies ‘Bhogan’. 


An Exceptional Fact 


Lord Krsna, in the second and the third verses, orders Arjuna 
to array himself by casting off, petty faint-heartedness and fight. 
But Arjuna gets him wrong, because he thinks that Lord Krsna 
had ordered him to wage war, so that he might enjoy the pleasure 
of kingship.* Arjuna however perceived only evil, in waging the 
war. He said that it would be better for him, if his opponents 
killed him in the war. So with his mind affected by grief he sat 
slumped on the seat of the chariot (1/47). He had also said, that 
Duryodhana and his companions being goaded by greed, were 
prepared to wage war. Now Arjuna says, for himself that if he 


* The worldly people having a materialistic outlook cannot even think of 
spiritualism. Here Arjuna also being overtaken by famil y attachmentand infatuation 
is thinking only of materialism rather than spiritualism, So he is thinking that Lord 
Krsna wants him to wage the war so that he may obtain kingdom but Lord Krsna 
wants him to attain salvation, 
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carries out his order and wages war, he will enjoy only blood- 
stained pleasure in the form of wealth and sensual enjoyment. 
Thus, he perceives nothing but evil, in waging war. 

When an evil comes to us, in the form of an evil, it is 
easier to do away with it, than when it comes in the garb of 
something good. Ravana and devil Kalanemi, could not be 
recognized by Sita, and Hanuman respectively, because both of 
them disguised themselves, as sages. Similarly, Arjuna perceives 
that it is Virtuous mot to wage war and it is an evil to wage the 
war, but he is completely mistaken. Hence, even Lord Krsna, 
finds it difficult and time consuming, to bring Arjuna round, to 
the realization of this fact. 

Today in the name of unity in society, people are determined 
to abolish caste, stage of life system (Varna Arama) thinking 
of their action, as virtuous. But they are not thinking about the 
disastrous consequences, that this abolition would force the people, 
to lead a degraded and demoniacal life. In the same way, in 
the accumulation of wealth, people do not perceive falsehood, 
fraud, dishonesty, knavery and treachery etc., as evils. Thus, 
here for Arjuna also, an evil of unmanliness has disguised itself, 
as righteousness and thus he says how he can slay his noble 
elders, It means, that whatever Arjuna considers a virtue, is in 
fact, an evil. But, it does not appear to him, to be an evil, as in 
the abandonment of his duty, has crept in the guise of virue of 
nonviolence, because of his artachment for his relatives. 

Appendix—The feelings of elders and preceptors such as 
Bhisma and Drona etc., are noble and pure because even while 
waging the war, they have no partiality. 

nities 

Link:—The holy words of God had a singular effect and 
exerted a deep and far reaching influence, on Arjuna, as a result 
of which, he starts doubting the correctness of his decision. not 
to wage war. In such a state of mind. Arjuna says. 
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4 wale: marat cH 
"mgr wey cafa ar AT wag: | 
aaa gear oc o funüfeurm- 


esate: À Sm ds 

na caitadvidmah kataranno  gariyo 
yadvü jayema yadi và no jayeyuh 

yüneva hatvà na Jijivisama- 
ste'vasthitàh  pramukbe dhartarastrah 

We don't know which is meritorious for us, to fight or not to 
fight, nor do we know, whether we shall win or they will conquer 
us, The sons of Dhrtarüstra, by killing whom we do not even wish 
to live, are arrayed against us. 6 
Comment;— 

'Na caitadvidmah kstaranno gariyah'— | cannot decide 
whether I should wage war or not, because you consider it better 
to wage war but I do not do so, as it is a sin to kill noble elders 
and preceptors. 

'Yadvà jayema yadi và no jayeyub'—]f ! carry out your order 
and wage war, we do not know, whether we shall win or lose. 

Here, it does not mean that Arjuna has no confidence in his 
own power, but he is uncertain about the future, because no one 
knows, what may happen in future. 

"Yüneva hatva na jijivisàmah'—Not to speak of pleasures and 
kingdom, we do not even wish to live by killing our kinsmen 
because hy killing them we shall be bereaved of them and thus 
shall suffer pangs of bereavement. 

"Te'vasthitah pramukhe dhürtarástráh'—Dhrtaràstra's sons, are 
our kinsmen and they are arrayed against us. So, how can we kill 
them? We are damned, if we wish to live, by killing them. 


ITE a 


Link:—Finding himself at the crossroads Arjuna, being 
restless, prays to Lord Krsna. 
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gett wat niue! 
wea: waived afe wu 
Arsi mà mb wat wu! 
karpanyadosopahatasvabhavah 
prcchámi tvarh dharmasammüdhacetah 
yacchreyah syanniscitam brühi tanme 
Sisyaste'harh Sadhi marh tvàrh prapannam 
My nature is overwhelmed with the vice of faint-heartedness 
and my mind is confused with regard to my duty. 1 entreat you, tell 


me what is decidedly good For me, I am your disciple. Do instruct 
me, who have taken refuge, in you. 7 


Comment:— 


‘Karpanyadosopahatasvabhavah prechāmi tvish dharma- 
sammüdhacetáh'—Arjuna did not think it desirable to tum away 
totally, from the war, but to escape the sin, he did not find any 
other alternative. So he wanted to turn away from war and he 
thought of such action, as a virtue, rather than à vice of faint- 
heartedness. But, when Lord Krsna called his action faint-hearted 
and unmanly, Arjuna was reminded of his duty, as a member of 
the warrior-class for whom it was not befitting to run. So Arjuna 
by conceding his faint-heartedness, says that first his nature even 
as a member of the warrior-class, was weighed down with the 
weakness of faint-heartedness and secondly, his mind was confused 
with regard to his duty. Being overpowered by delusion, he could 
not take the tight decision, about its righteousness. 

In the third verse Lord Krsna advised Arjuna, "Cast off 
your petty faint-heartedness and stand up, for war." So his 
doubt should have been removed. But he still had some doubt, 
because, on the one hand he thought that it was a sin to kill the 
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kinsmen and the adorable elders, but on the other hand, being 
a member of the warrior-class it was his duty to wage war. So 
he was confused with regard to his duty, and he entreats Lord 
Krsna to tell him, what his real duty is. 

"Yacchreyah syanniscitam brühi tamme'—ln the second verse 
of this chapter, Lord Krsna told him that his dejection was 
a shame and it should be shunned by noble souls. So Arjuna 
thought, that he should also follow the path, adopted by noble 
souls. Therefore, he prays to Lord Krsna, to tell him what is 
decidedly good for him. 


First Arjuna was agitated and distressed, and he asks what 
was good for him. It shows that. an awakening for salvation as 
a goal is not aroused in a man, so long as he is satisfied with 
his present situation. But when he is dissatisfied and he wants to 
rise above it, he becomes aware of his real aim i.e., salvation. 

'Sisyaste'ham'—When Arjuna entreated Lord Krsna, to tell 
him what was decidedly good for him, be thought that such a 
question could be put to à teacher, not to a chariot-driver. Arjuna's 
conviction, that he was a chriot-warrior, while Krsna was his 
charioteer, whom he ordered to place the chariot between the two 
armies, had gone. So he becomes His disciple and declares, "I 
am your disciple, so tell me what is decidely, good for me." 

'Sàdhi már tvám prapannam'—Arjuna thinks, that the 
preceptor can guide the disciple and a disciple will have to 
shoulder the responsibility to translate his teachings inro practice; 
and then make effort to attain salvation. But he wants to hand 
over this responsibility, to his preceptor. As the mother of a 
breast-sucking child, not the child who falls sick, takes medicine 
for his recovery, the teacher take over responsibility of the 
disciple, who takes refuge in him. So Arjuna, by depending on 
the teacher and surrendering to Him says. "I have taken refuge 
in You, instruct me." 

Here, Arjuna by using the phrase ‘Tvath prapannam' says, 
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that he has taken refuge in Him. But actually he had not taken 
completely refuge in Him. Had he done this, he would not 
have uttered the words ‘Instruct me’, because a disciple has 
no responsibility of his own, the full responsibility lies with 
the teacher. Secondly, in the ninth verse he says, "I shall not 
fight." It also shows that he had not really taken refuge in Him, 
otherwise he might have not uttered these words. A disciple, 
who takes refuge in his teacher has no say, no responsibility 
of his own, he becomes merely an instrument, in the hands of 
his preceptor and does whatever his teacher wants him, to do. 
Therefore, Lord Krsna in the sixty-sixth verse of the eighteenth 
chapter says, "Seek refuge in Me, alone" (18/66). Then Arjuna, 
in the seventy-third verse of the eighteenth chapter says, “I shall 
act according to Your word.” It is here, that Arjuna really takes 
refuge, in Him, 

In this verse, there are four points spoken by Arjuna, which 
need attention— 

(i) My nature is weighed down, with the vice of faint- 
heartedness and I entreat you because my mind is confused with 
regard to my duty. (ii) Tell me he entreats, what is decidedly 
good for me. (iii) | am Your disciple. (iv) Instruct me who has 
taken refuge in You. If we think over these four points, one 
by one, we realise that as far as the first point is concerned, 
the person to whom the question is asked, is free, whether he 
answers the question or not. The second point, shows that it is 
his duty to answer. In the third, the responsibility to guide the 
disciple, so that he may attain salvation is that of the teacher. 
In the fourth, the full responsibility for salvation of the disciple, 
is the teacher's. 

seu 

Link:— In the previous verse, Arjuna takes refuge in Lord 
Krsna, bur he thinks that Lord Krsna wants him to wage the war, 
which he regards as unrighteous and so He will again order him 
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to wage war. Secondly, he thinks that perhaps he has not been 
able to convey his feelings ro Him. So in the next verse, Arjuna 
clearly expresses his feelings to Him, against the war. 


a fe wove unm 


sary WATS 
we Boney afer N 


na hi prapasyami mamapanudydd 

yacchokamucchosapamindriyanim 

avüpya bhümávasapatnamrddham 

rajyam suranamapi cadhipatyam 

Even on obtaining undisputed sovereignty and an affluent 
kingdom on this earth as well as lordship over the gods in heaven, 
I do not see any remedy that can remove my grief, which withers 
my senses. 8 
Comment:— 

[Arjuna thinks Lord Krsna, wants him to wage war, so that 
he may gain victory and kingdom, and thus his grief may be 
removed. But he is so grief stricken, that even the joy of victory, 
is not likely to remove his grief.} 

'Avüpya bhimavasapatnamrddham rájyam'—E ven if | obtain 
an undisputed sovereignty and affluent kingdom, on this earth, 
and my subjects become happy and prosperous, and [ may have 
no enemy on the face of earth, it will fail to remove my grief, 

'Surüánamapi cádhipatyam'—Not to talk of worldly pleasure, 
even lordship of Indra (the king of the gods) over the gods, 
cannot remove my worry and grief. In verses, thirty-two and thirty- 
three of the first chapter, Arjuna wanted to tum away from war, 
because of his attachment for his kinsmen. But here, he wants to 
tum away from war because he thinks that it is an obstacle, to 
salvation. So there is a lot of difference, between the two situations. 
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'Na hi prapasyami mamfpanudyad yacchokamucchosana- 
mindriyanaim'—How sad I shall become, after the death of my 
kinsmen, when I am so much grieved after thinking of it! If I 
grieved over the loss of a kingdom, it might be overcome by 
gaining it. But [ am grieved at thinking of the massacre of my 
kinsmen. If [ gain a kingdom, it will rather enhance my grief, 
because who could enjoy the kingdom, after the death of my 
kinsmen? Therefore, undisputed sovereignty and an affluent 
kingdom on this earth and lordship over the gods cannot remove 
the grief, that is parching my senses. 

er o en 

Link:—What Arjuna did after saying that, even possession of 
material objects would not relieve him of his grief, is contained, 
in the verse that follows— 


WS gd 

Way AR ASTM: TTT 

A aie gia terrace quott aya 8 us N 
sanjaya uvàca 

evamuktva —hrsike$am gudakeSah parantapa 

na yotsya iti govindamuktvà tisnim babhüva ha 
Safijaya said: 

O scorcher of enemies, after addressing the Indwelling lord 


ibus, Arjuna, the conqueror of sleep, said to Him, "I'll not fight", 
and became silent, 9 


Comment:— 


‘Evamoktva hrsikeSam gudākeśah parantapa na yotsya iti 
govindamuktva tiisnith babhüva ha'—Arjuna honoured the Lord's 
word and wanted to obey it. But after thinking seriously, over 
what Lord Krsna had said and applying his own mind to his 
thoughts, came to the conclusion, that war could result in 
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providing him with an affluent kingdom, honour and fame, But 
it would not wipe out his grief, worry and misery. Therefore, 
it was not befitting for him to wage war. So Arjuna speaks his 
mind in clear words "I'll not fight.” 

Having declared his decision not to fight, and having nothing 
more to say, Arjuna became quiet. 

wwe 

Link:— In the next verse, Sanjaya describes what happened, 

when Arjuna flatly refused to fight. 


wares gies: o west Cum 
Aen fadteafte ae lgo l 


tamuvaca hħrşikeśaþb — prahasanniva bharata 

senayorubhayormadhye ^ visidantamidam ^ vacah 

O Bharata (Dhrtaràstra, born in Bharata dynasty), Sri Krsna, 
as if smiling, addressed the following words to the despondent 
Arjuna while in the midst of the two armies. 10 
Comment:— 


“Tamuvaca hrsikesah prahasanniva bhürata senayorubhayo- 
rmadhye visidantamidamh vacah'—Arjuna filled with valour and 
enthusiasm, had entreated Lord Krsna to place his chariot 
between the two armies, so that he could behold the warriors. 
It was befitting for Arjuna, to get ready for fighting which was 
his objective. But there, instead of waging war, he felt grieved. 
So Lord Krsna, started the gospel of the Gita. 

‘Prahasanniva'—{Smiling, as it were) means, that when Lord 
Krsna perceived that Arjuna's enthusiasm for the war, had changed 
into grief, he smiled, Secondly, in the seventh verse he said, "Do 
instruct me who have, taken refuge in You". But in the ninth 
verse he says, “Ill not fight". So Lord Krsna smiled, because 
the devotee who takes refuge in his preceptor, just becomes an 
instrument in the hands of his preceptor and a preceptor is fully 
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responsible for the duty of the disciple. The disciple, has no 
option but to obey his preceptor and do, as his teacher wishes. 
Arjuna's declaration, ‘not to fight’ is practically a withdrawal 
from his refuge, in the Lord. ‘Iva’, means that Lord Krsna must 
have burst into laughter, after hearing Arjuna's decision of not 
fighting, but He spoke smilingly. 

When Arjuna said, "TIL not fight", Lord Krsna, should 
have told him to do, as he wished (18/63). But He thought that 
Arjuna, was unable to take the right decision, because he was 
overwhelmed with grief and worry, So, there was an overflow 
of Lord Krsna's love, for him. God instead of paying attention 
to the words of his devotees, judges them by their feelings. So 
Lord Krsna, instead of paying attention to Arjuna's words, “I'll 
not fight," started the gospel, from the next verse. 

Moreover, He accepts those devotees who take refuge in Him, 
even by words as his own, because of His boundless grace. 

'Hrsikesah'—'Hrsikesa', means that the Lord is the indweller 
viz., He knows feelings of beings. Lord Krsna knows, that Arjuna 
is turning away from war, because he is overpowered by the 
urge of attachment for his kinsmen, and he does not see his 
grief melting away, by merely acquiring a kingdom. So he says 
"T! not fight." But, he also knows that as soon as his delusion 
is destroyed, he will act upon His instruction. 

In 'Idarn vacah' uvüca, the use of the word 'Uvaca' (spoke), 
was sufficient, there was no need to use the word 'Vacah' (word), 
because 'Vacah' is also included in 'Uvàca.' It seems a repetition, 
but actually it is not so. The word, 'Vacah' has been used to point 
out, the secret wisdom, contained in the next verse uttered by 
Lord Krsna, in simple and easily understandable language. 

Appendix—On the sacred (righteous) soil of Kurnksetra on 
one side the Kaurava-army is arrayed while on the other side 
the Pandava-army is arrayed. In the middle of the two armies a 
glorious chariot drawn by white horses is placed. In one part of 
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that chariot Lord Krsna is seated while in another part Arjuna 
is seated. The Lord starts preaching the divine gospel for the 
benediction of mankind by making Arjuna, an instrument and 
first of all He describes the discrimination between the body and 
(the embodied soul) its possessor, 
e a 

Link:—Lord Krsna preaches the gospel of freedom, from 

grief to grieved Arjuna and says— 


anea reet uaia UT | 
TAMIA "npe ufus 
Sribhagavanuvaca 
aSocyananyasocastvam  prajüavadaméca —bhásase 
gatasünagatàásürmsca nanusocanti panditah 
The Blessed Lord said: 

Arjuna, you grieve for those who should not be grieved at, 
yet speak as if a man of wisdom. The wise grieve, neither for the 
living, nor for the dead. 11 
Comment:— 

[A man is grieved when he classifies objects and persons, 
into two divisions—One's own, and not one's own, such as, our 
kinsmen and not our kinsmen, of our caste and not of our caste, 
of our stage of life and not of our stage of life, our followers and 
not our followers. We have a sense of mine, attachment, love 
and desire for those, who we regard as ours. Through these—a 
sense of mine and desire etc., faults such as grief, worry, fear, 
perturbation, commotion and strain etc., arise. The root of all 
faults, is a sense of mme and desire etc., this is a rule. 

At the beginning of the Gita, Dhrtarastra asked, "What did my 
sons and the sons of Pandu do?" It shows his partiality towards 
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his own sons and attachment for them, though the Pandavas, 
regarded him more than their father, 


Arjuna also developed the same attachment, but he had no 
partiality, he was impartial and so he uses the terms ‘Seeing all 
these relations' (1/28) and 'How can we, by killing our own 
kinsmen, be happy’ (1/37). It. means that, Arjuna had attachment 
for the Kuru family, and because of possibility of destruction of 
the family, he was grieved. To remove this grief, Lord Krona 
preaches the gospel of the Gita, which begins with this eleventh 
verse. In the end, Lord Krsna declares that there is no justification 
for Him, to grieve and he should take refuge in Him, alone, and 
not grieve—'Grieve not (18/66). The reason is, that dependence 
on the world leads to grief, while supreme or exclusive devotion 
to the Lord, leads to the state which'is free from faults such as 
gnef and worry etc.] 

'A$ocyünanva$ocastvam'— There are two things in the 
world—real and unreal, the soul and the body. Both of these 
are not to be grieved at as the real is imperishable. and therefore, 
should not be grieved for and the unreal, is bound to perish, as 
it is perishing every moment, so it should not be grieved at. It 
means that these are grieved at, only because of ignorance or 
lack of discrimination. Whatever circumstances, in the form of 
birth-death, profit-loss etc., a man finds himself in, are result of 
his fate viz., his previous actions. It is sheer ignorance to feel 
happy or sad, in those, favourable or unfavourable circumstances, 
because these are transient. 

‘Prajiavadimésca bhásase'— On the one hand, you speak words 
of wisdom, but on the other hand, you grieve. It shows that you 
are merely talking tall, actually you are not wise, because the 
wise do not grieve, for anyone, 

You also say that with the destruction of a family, its 
age old traditions disappear, women become depraved and 
there ensues an intermixture of castes, which leads to hell and 
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deprived of the ritual offerings of rice-balls (Pinda) and water, 
their manes also fall—these words, as of the wise, also prove 
that a body is perishable, while the soul is imperishable. Had the 
soul not been imperishable, how could you have feared the [all 
of the killers and members of the family? Further, you would 
not have worried about the fall of manes, Your worry and fear 
prove, that a body is perishable while its master, the soul is 
eternal. So it ts not right to gneve for them. 

‘Gatasiinagatasiiméca'—it is out of ignorance, that you 
grieve for the bodies because these will.all perish. You should 
not lament for them. Such grief is a mistake. 

It is also a great mistake to grieve for those who are dead 
because they suffer torture, if their people, grieve for them. The 
departing soul has to drink and eat the tears and phlegm* shed 
by people here. Similarly, we should aot grieve or worry for 
those who are living, because grief (worry) does not help them, 
in anyway. We should rather care for and help them. 

Arjuna's limbs were giving way and his mouth was getting 
parched. The root of such feelings, is his identity with the body. 
Such identity creates affinity for those who nurse this body. 
That affinity gives birth to grief and worry in thinking of their 
death. So one is grieved (worried) and sad after thinking of 
those, who are living as well as those who are dead. One is 
grieved (worried) about the dead because deprived of the ritual 
offerings of rice-balls and water, the manes, have a downfall 
(1/42), and he is worried about the living onés, because they 
are arrayed on the battlefield, staking their lives and property 
(1/33). Both types of worries relate to their bodies. So they are 
of the same character. 

* The departing soul has to eat and drink the phlegm and tears shed by the 
relatives; So we should not lament the death of a relative but should perform 
obsequies (Paiicatantra, Mitrabheda 365). 


The departing soul hereafter drinks the tears shed by the relatives here 
(Skanda Purana, Brahma. Seu. 48/42), 


90 SRIMADBHAGAVADGITA [Chapter 2 


Instead of grieving, for those who are dead, we should offer 
ritual water and rice-balls etc., because it is our duty. Similarly, 
we should make arrangement to care for those who are living. 
So we should give a serious thought to it which enables us to 
understand our duty, while worry (grief), destroys the power of 
thinking. 

'Nanusocanti panditah'—Discrimination between the real and 
the unreal, is called ‘Panda’ (wisdom), and one who has developed 
discrimination, is known as 'Pandita' (wise). Such wise men do 
not grieve, because they can discriminate between the real and 
the unreal—the imperishable self (soul) and the perishable body. 
Grief arises, only when the unreal is accepted as real i.e, when 
there is a desire to maintain the body forever. For the real, there 
is no grief or worry, at all. 

Appendix—There is one division of the body (Sarira) while 
another division is of the self (Sariri). Both have no relationship 
at all with each other. Both are quite different in nature. One is 
insentient while the other is sentient. One is perishable while the 
other is imperishable, One is mutable while the other is immutable. 
One is kaleidoscopic while the other remains the same for time 
immemorial—'bhutagramah sa evayar' (Gita 8/19), ‘Sarge’ pi 
nopajayante pralaye na vyathanti ca’ (Gira 14/2). 

The body and the self—both are not to be grieved. The 
body ever perishes, therefore it is not to be grieved, while the 
self never perishes, therefore it is also not to be grieved. One is 
grieved only because of one's own folly. The body is continuously 
separating automatically while the self is ever attained to all. The 
wise men who know this distinction between the body and the 
self, never grieve for any being whether dead or alive. In their 
view the division of the changing body is different from that of 
the never changing self Le., the ever existent entity. 

The gospel of the Gita begins with the discrimination between 
the body and the self. Other philosophical classics describe the 
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‘self and the 'non-self" in an objective manner and it becomes 
a matter of study but the Gita instead of describing the self and 
non-self objectively, describes 'deha-dehr', 'Sarira-&ariri (body 
and its owner) on the basis of the personal experience of all 
persons, This is uniqueness of the Gita. The striver who wants 
to attain salvation first of all must know "Who I am’, Arjuna 
has also asked Lord Krsna to tell him the highest good for him 
(Gità 2/7). Salvation can only be attained by discriminating the 
self from the body. So long as a man holds ‘I am body’, he 
may listen to gospels, may preach gospels to others, may practise 
spiritual discipline but salvation is not possible. 

ft is a blunder to accept (assume) a thing, which is not one's 
own, as one's own and to disown a thing which is one's own. 
Only the thing, which may ever live with us and with which 
we may ever live can be our own. The body in the same state 
doesn't stay with us even for à moment while God ever lives 
with us. The reason 1s that the body belongs to the class of the 
world, while the self belongs to the class of God. Therefore it is 
the greatest blunder to assume the body as one's own and not to 
assume God as one's own. In order to rectify this blunder, the 
Lord in the Gita first of all describes the discrimination between 
the body and the self and awakens the striver to the fact, "You 
(self) are not the entity which dies viz., you are not the body. You 
are the knower while the body is ‘the known’ (the Gita 13/1). 
You are eternal and pervade everywhere ‘nityah sarvagatah’ (Gita 
2/24), ‘yena sarvamidam tatam' (Gita 2/17) while the body is 
unipresent. You are a resident of the divine world while the body 
is a resident of the matter (mortal) world. You are a fragment 
of God—*mamaivamso jivaloke' (Gita 15/7) while the body 
is a fragment of 'Prakrti' (Nature)—'manah sasthanindriyáni 
prakrtüstháni' (Gita 15/7). You ever live in immortality while 
the body ever lives in mortality. By the decay and death of 
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the body you don't decay and die in the least. Therefore. you 
shouldn't be obsessed by grief, worry and fear etc. 

The self is not attached and limited to anybody, therefore 
it is said to be pervading everywhere—'sarvagatah' (Gita 2/24), 
‘yenga sarvamudam tatam" (Gita 2/17), Therefore the true nature of 
a suiver is merely an ever existent entity, not Sariri (one having 
a body) rather it is 'asari (having no relation with the body). 
Therefore the Lord has also designated it as' 3115'—Uunmanifest 
(Gita 2/25), ' searing’ unmanifest beings (2/28), the body is 
decaying every moment and it is *Asat'. 'Asat' has mo existence 
"seit ferent wa:' (2/16), How a striver having relationship with the 
body even whose existence is not there can be termed ‘Sariri? 
A striver is neither ‘Sarira’ (body) nor 'Sarir' (debi), In this 
section the Lord has used the term ‘Sarir (dehi) for the ever 
existent entity in order to explain it to the strivers. By calling it 
as ‘Sani’ He means to say that a striver is not body. 

When we reflect upon the nature of the body and the self, 
we perceive that the body and the self have their own identity 
and when we don’t reflect upon them, then they have also their 
own identity, On reflection there is no difference in the reality 
of their true nature but by reflecting upon them the striver's 
delusion is destroyed and the human life becomes successful 
by attaining its aim. 

In human life there is predominance of discrimination. 
Therefore ‘I am not body'—this discrimination is possible only 
in the human body. The sense of 'P and ‘mine’ in the body 
is not the work of human intellect but that of beastly intellect. 
Therefore Śr Sukadevaji Maharaja says to king Pariksit— 

tvah tu rajan marisyeti pa$ubuddhimimüm jahi 

na jatah prügabhüto'dys dehavattvarh na nanksyasi 

(Srimadbha. 12/5/2) 
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'O King! Now give up this beastly intellect that you will die. 
As the body was non-existent in the past, it was born afterwards 
and will die in future, it is not the case with you (the self) that 
you were non-existent in the past, were born afterwards and 
will die in future.’ 
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Link:—in the next two verses, the Lord explains why it is 
unwise to grieve for what is imperishable. 
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na tveviham jütu násam na tvarh neme janadhipah 

na caiva na bhavisyimah sarve vayamatah param 

In fact, there was never a time when ] or you or these 
kings, were non-existent. Nor is it, right that we shall cease to be 
in future, 12 
Comment:— 

[There are two things in the world, the soul (the real) and 
the body (the unreal) and both of these are not to be grieved 
for, becanse the soul never ceases to be and the body is ever 
perishable. So here it is explained that the soul is immortal, while 
the body 1s morta. | 

'Na tvevaham játu nàsar na tvarh neme janadhipahb'— People 
think that I did not exist before My incarnation and you and these 
kings were also non-existent before our birth. But it ís not so. 
All of us certainly existed, because the real is always existent, 
unaffectedly time, place and circumstances etc. 

'l. you and these kings, had their previous existence'—this 
declaration could suffice. But contrarily it is said—'l, you and 
these kings had no such pre-existence—this is not true’, The 
reason is, that by the latter expression 'that there was no such pre- 
existence—is not true’, the fact of their pre-existence is emphasized. 
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It means, that the real is eternal. It was never à naught. By the 
term ‘Jatu', the Lord means to say that in all times—past, present 
and future and in all climes, circumstances, states, incidents and 
things etc., this real never ceases to be ever. 

Here, by using the word 'Aham' Lord Krsna identifies Himself 
with other people, in order to explain that the real never ceases 
to be, while in the fifth verse of the fourth chapter Lord Krsna 
says, "You and I have taken many births. I know them all, while 
you don't know", which shows that He as the Lord, is different 
from other. In the fifth verse of the fourth chapter, the Lord 
expresses His excellence, eminence and glory as compared to 
ordinary mortals, while in this verse He expresses His unity. 
with the soul of common men. 

"Na caiva na bhavisyamah sarve vayamatah param'—In future, 
the bodies will not continue to be the same and one day they 
will perish, but the (soul) will never cease to be, because the 
real is eternal. It was, neither non-existent in the past, nor will 
be in, future. 

Lord Krsna has talked about the past and the future, by saying 
that there was never a time. when they were non-existent, nor 
they will cease to be. But, He has not talked about the present, 
because they are clearly seen at present through the bodies. In 
their present existence, there is no trace of doubt. But if we think 
seriously, we come to know that we (the soul) exist at present, 
but the bodies are kaleidoscopic. Therefore we should realize 
that the soul is different from the bodies, because we have our 
existence, at present as we had in the past and we will have, in 
future, while the bodies are perishable. 

A man realises his existence, before sleep and after sleep, 
but he has his existence during sleep also ever while his body is 
undergoing changes every moment, and it will perish one day. 
Similarly, the bodies of all of us—1, you and these kings—did 
not exist in the past, nor will exist in future and presently also 
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perishing, every moment, but our self existed in the past, will 
exist in future, and exist now, 

Our entity is transcendental as we living subject know 
time—present, past and future objectively. Subject is always 
distinct from object. Thus the Lord has spoken this verse to 
explain this transcendental entity of the Self. 


An Exceptional Fact 


Lord Krsna, in this verse says that the bodies are perishable 
while the self is imperishable. It is a rule, that what exists in 
the beginning and the end, also exists in the middle, and what 
does not exist in the beginning and the end, does not exist in 
the middle, either, 

But the question arises that how, in the middle these bodies 
are visible? The answer is that senses, mind and intellect, with 
which we see and worldly objects, which are seen—both are 
perishable and change every moment. Man (self) identifies himself, 
with the seen. Then, he is called a seer, When the instruments of 
perception and the objects of perception, are all perishable and 
transient, then how can the apparent onlooker, be permanent? The 
apparent entity of a seer (onlooker) is there, because of affinity 
between the seer, the senses and the seen. In case, there is no 
such affinity, then this apparent entity of the seer fades away. 
But, the base of the apparent entity which is truth, persists. That 
truth, is called the base of creation, preservation, destruction 
and illuminator of all seeming entities. These names—base and 
illuminator are only in relation to objects which they base and 
illumine. In the absence of those objects, the truth ever remains. 
as it is. He who has an eye for that truth, can never grieve. This 
way, T, 'you' and ‘these kings’, are not to be grieved at all. 

Appendix—In this verse there is the description that God 
and the self both are endowed with the same characteristics. The 
Lord declares, “I as Krsna, you as Arjuna and all these people as 


96 SRIMADBHAGAVADGITA [Chapter2 
Nee Ne qe€————— M — Óá—ÁÓi——— 
kings neither existed in the past nor will exist in future. But all 
of us as ever existent entity existed in the past and will also exist 
in future. It means that I, you and these kings—these three are 
different as far as the bodies are concerned but they are the same 
as far as the self is concerned. The bodies aeither existed in the 
past nor will exist in future but the entity of the soul (self) did 
exist in the past, shall exist in future and does exist at present. 
When these bodies didn't exist, the entity of the self was there 
and when these bodies will cease to exist, that entity will still 
remain. There is nothing else except one ever existent entity. 

I, you and these kings—by saying so the lord means that the 
entity of God and entity of the embodied self are one and the 
same viz.. in ‘Is’ and ‘Am’ there is only one pure consciousness, 
It is because of I’ (ego) that ‘am’ is used. If there is no affinity 
for ‘I’ (ego), then ‘am’ will not remain but only ‘Is’ will remain. 
That *Is* viz, pure consciousness rather than the body is our true 
identity. Therefore one should not grieve for the body, 

As an incident of the past and the future is perceived far away, 
so also is an incident of the present. The reason is that as we (the 
self) have no connection with the past and the future, similarly 
we have no connection with the present. When we (the self) 
have no connection at all with them, then what is the difference 
between the past, the future and the present for us? These three 
are within limits of time but the self transcends the limits of time. 
Time has divisions while the self is eternal and indivisible. It is 
only by regarding the body as self that there appears difference 
between the past, the future and the present. In fact the past, the 
future and the present don't exist for the self, it being eternal. 

Many ages may change yet 'Sariri' (the self) doesn't undergo 
any change, it remains the same because it is a fragment of God. 
But the body does ever change, it doesn't remain the same even 
for a moment. 
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dehino'sminyatha dehe kaumaramni yauvanam jara 
tatha  dehüntarapràptirdhirastatra na  muhyati 
Just as boyhood, youth and old age, changes in this physical 


body do not affect the soul likewise is the change to another body. 
Wise man never gets disturbed about this. 13 


Comment:— 

‘Dehino'sminyatha dehe* kaumaram yauvanam jara'—The 
body, does not remain the same. but it always changes. It 
passes by stages, through babyhood, youth and old age. The 
statement 'Dehino'sminyathà dehe', proves that soul is separate 
and the body is separate. The soul is the ‘Seer’, and the body 
is the 'Seen'. Hence the changes of babyhood and youth etc., in 
the body. are not in the soul. The soul is changeless. 

"Tatha dehintarapraptih'—As, one does not gneve for the body 
when it passes through babyhood, youth and old age; similarly 
one should not grieve, when the soul passes on, to another body, 
As babyhood, youth and old age are different stages of physical 
body, so (attaining) another body after death, is a stage, for the 
subtle and causal body. 

If we perceive in the night perspective. we come to know, 
that the body does not pass through babyhood, youth and oid 
age only, but it changes every moment. Similarly, subtle and 
causal bodies, also change, every momentt. 

Now, the question arises, that we can perceive our physical 
body, but we do not perceive our subtle and causal body and 


* The born one passes through babyhood. youth and old age; but here ‘Deha’ 
has been used for the human body. 

T The physical body is left by a man (soul) when he attains another body. 
But subtle and causal bodies are not left until he attains salvation. He has affinity 
for them so Jong as he does not attam salvation 
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their change. Wakefulness, sleep and sound sleep respectively, 
are regarded, as states of physical, subtle and causal bodies. In 
sleep, (dream) a baby sees itself as a baby, a youth sees himself 
as a youth and an old man sees himself, as an old man. It proves 
that a subtle body, also changes. Similarly, in childhood one 
gets more soundsleep than in youth, and in old age, it further 
decreases. It shows, that there is a change in causal bodies also. 
Secondly, a man is more refreshed in his childhood and youth 
after sleeping, than he is in his old age. It also proves, the 
change in causal bodies. 

When one acquires the body of a god, a bird or an animal 
etc., (because of identification of the self with the body), one 
thinks oneself as the same, it is a change in subtle body. Similarly, 
the nature (habit) of a god is different from that of a bird or an 
animal. it shows change, in causal body. 


A man passes through babyhood, youth and old age and 
thus there is a change in his body but he experiences, that he is 
the same.* It proves, that there is no change, in lus ‘self (soul). 

Here a doubt comes to our mind, that we experience a 
change in the physical body, but we have no knowledge about 
our previous bodies, after getting new bodies. The answer is, 
that there is so much of pain at the time of death and rebirth, 
that one forgets one's previous birth. When a man suffers from 
paralysis or old age, his memory becomes weak. Similarly, 
by the pangs of death and birth, one becomes oblivious of 
his previous birtht. But, one who dies suddenly without any 
pain, can have a memory of his previous birtht. 

* [n the sacred books this knowledge is called "Pratyabhij'. 

T A man dies by becoming unconscious because of much pain amidst 
his lamenting kinsmen (Srimadbha. 3/30/18). At the time of death his breath 
stops and memory fs lost (Srimadbha 3/31/23). 

$ The impression of the previous birth of those who die suddenly and then 
are rebom suddenly, continues for sometime but as they grow up, their dream 
like ald memory is lost (Mahābhārata, Anu£asana 145), 
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When a man rises, after a sound sleep, he says, that he slept 
soundly and he was not aware of anything. [t means, that he 
knows that he was not aware of anything, during sound sleep. 
This knowledge of nothingness by the self, proves that the self 
existed, even during sound sleep. Thus, his own self existed 
before his sleep, during his sleep and also, after his sleep ie., the 
self (soul) exists continuously. None, feels its nan-existence at 
any time, rather he feels his existence, incessantly. He who feels 
himself separate from the body, realizes that he is liberated and 
in that liberated state he ever remains so. In that liberated state, 
he may not know what bodies he possessed in the past, but his 
realization that he is separate from the body, remains intact. 

'Dhirastatra na muhyati'—The wise man (enlightened one), 
is he, who can discriminate between the real and unreal. Such a 
man, is never deluded and he is not reborn, because attachment 
for the gunas (qualities, modes), is the cause of birth in good 
and evil wombs, and he breaks off his attachment with the 
qualities (modes). 

Here 'tatra', has been used, for the difference between the 
soul (spirit) and the body, the real and the unreal, the permanent 
and the transient, [t means, that these are totally different and 
one Is never deluded about this, because he knows, thai he is 
different from the body, 

Appendix—The body never remains uniform while the self 
never becomes multiform. The body neither existed before birth 
nor will exist after death and at present also it is dying every 
moment. In fact the process of its death begins as soon as it 
comes to the womb. At the death of boyhood, youth ensues, at 
the death of youth, old age ensues and at the death of the old age, 
the embodied self passes on to another body. The body undergoes 
all these states. Boyhood, youth and old age—these three states 
are of the physical body and passing on of the embodied self 
to another body is the state of the subtle body and the causal 


100 SRIMADBHAGAVADGITA [Chapter 2 


body. But the entity of pure consciousness transcends all these 
states. The states change while the self remains the same. Thus 
the enlightened one, who discriminates the distinctiveness of the 
body from that of the self, is never deluded, 

The embodied soul in order to reap the fruit of its actions 
goes to numberless wombs, to hell and heaven. This utterance 
proves that eighty-four lac forms of life are left, heaven and hell 
are left but the self ever remains the same. Womb (bodies) change 
but the self (Sariri) doesn't change. The self remains one, so it 
goes to several wombs and several worlds. The entity which goes 
to several wombs does not get tainted with anyone, doesn't get 
entangled anywhere. If it gets tainted and entangled anywhere, 
then who will reap the fruit in eighty-four lac forms of life? Who 
will go to heaven and hell? Who will attain salvation? 

Birth and death are not our (of the self) traits but are the traits 
of the body. Our age viz., age of the self is beginningless and 
endless within which several bodies are born and they die. As we 
change several clothes but by changing clothes we ourselves don’t 
change, we remain the same (Gita 2/22); similarly the entity of 
the self even by transmigrating to several bodies ever remains the 
same, ft means that our freedom and detachment are axiomatic. 
Our life doesn't depend on a particular body, Because of being 
detached, we even by transmigrating to several] bodies, remain 
the same, but by assuming our attachment to the body, we have 
to take birth in several wombs. The assumed attachment doesn't 
stay but we go on getting attached to other things and persons 
etc. If we don't get attached to ther. salvation (detachment) or 
independence is self-evident or spontaneous. 
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Link:—Now, Lord Krsna urges us that we should be indifferent 
to sorrow and suffering, arising from transitory and perishable 
things, like the body etc. 
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matrasparsastu kaunteya Sitosnpasukhaduhkhadah 
agamapayino' nityastamstitiksasva bharata 


O son of Kunti, bodily sense-objects, which give rise to the 
feelings of heat and cold, pleasure and pain etc,, are transitory 
and fleeting, therefore, Arjuna bear these patiently viz., remain 
unaffected by them or ignore them. 14 


Comment:— 


[Here a doubt arises that in the verses from the eleventh to 
the thirteenth and then again from the sixteenth to the thirtieth 
there is a context of the spirit and the body, why are then these 
two verses about contacts of ‘senses with objects’ inserted in 
between? The explanation is that in the twelfth verse as the Lord 
placed Himself also in the category of the other people, here He 
wants to say that the body is equally transient as other worldly 
objects are and therefore these two verses fit in the context.] 

'Tu'— Tu' (indeed), has been used to explain, that transitory 
things, such as bodies etc., are different, from the permanent soul. 

'MátrüsparsSüh'—Senses, including the inner sense, are called 
‘Mata’ and 'Sparsah, means ‘Contact’. Therefore, all objects which 
are perceived by senses, are called 'Matraspar$àh (bodily senses).’ 
Can affinity with objects, also be included in ‘Matrasparsah'? No. 
The reason is, that it is not ‘inner sense’, but the ‘self, which 
accepts this affinity and that affinity remains, even when the 
objects are lost.* A woman bereaved of her husband fifty years 
ago, and if anyone called her as the wife of her husband Mr. 
A, she becomes alert, even today. It shows that the assumed 

* The affinity with the unreal can perish only if we deny it. Actually the 
self has no affinity with the unreal. But it has accepted this affinity. So it can't 


be moted out by any other means such as penances etc. It will be rooted out only 
when we cease to accept it 
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affinity, has not yet broken off. It means that though objects 
are lost, yet the assumed affinity persists. 

'"Sitosnasukhadubkhadab'—Here, 'Sita' (cold) and "Usna' (hot), 
stand for favourable and unfavourable circumstances. Favourable 
circumstances, give us pleasure while unfavourable omes give 
pain. If the terms ‘Sita’ and 'Usna mean cold and heat, then 
these will represent only objects of touch and their meanings 
will be limited, These will not represent all sense-objects, and 
circumstances. Therefore, it is proper to take their meanings, 
as ‘favourable’ and ‘unfavourable’ circumstances. The fact is, 
that the favourable (desirable) or unfavourable (undesirable) 
circumstances and things cannot give pleasure or pain, but it is 
the affinity with them, which is the cause of pleasure and pain. 
So the Lord has called the objects 'Sukhadubkhadah' (producers 
of pleasure and pain). 

‘Agamapayinah'—All objects, have a beginning and an end, 
they are born and disappear. So they are 'Agamapayr, ie., they 
appear and disappear. 

'Anityah'—lt may be said, that objects may not have pre- 
existence or post-existence, but in between, they do exist, The 
Lord declares, that as they are 'Anitya' (transient) they do not 
exist even, in the interim. They change, every moment. They 
change, so swiftly, that no one can see them, again in the same 
form, because they do not maintain the same shape, the next 
moment. Therefore, the Lord has called all objects, as 'anitya.' 

It means, that all worldly objects are transitory and fleeting, 
and they change every moment, Not only objects, but the senses, 
including the inner sense with which we perceive objects, are 
also transitory, There is always a change, in them. For example, 
the senses get tired by the evening, while working throughout a 
day and get refreshed in the moming, after a night's sleep. 

Here, all objects in a gross sense are called 'agamapayinah' 
(appearing and disappearing). In a finer sense, these are called, 
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'anityáh' (changing every moment). In a more fine way, they 
will be described in the sixteenth verse of this chapter, as 'asat' 
(non-existent), while the soul described earlier, as eternal will be 
called as 'sat', (ever-existent), in the sixteenth verse of this chapter. 

Mere knowledge, of agreeable and disagrecable senses 
is not at all defective. But attachment with and aversion to 
them or pleasure and pain, in relation to them is a fault. Not 
to be affected by such an evil, is expressed by the expression 
'tarstitiksasva'. 

Secondly, the body and senses and their actions, have a 
beginning and an end, while you as a spectator, are different from 
them, They always change, but you never change. Therefore, you 
should remain unaffected by them Le., you should ignore them. 
To remain unaffected (untainted) is called here, 'titiksa’. 

Appendix—As the body never remains uniform but changes 
every moment, similarly all the worldly objects (Prakrti viz., 
Nature and its evolutes) which are perceived by senses-mind- 
intellect, never remain uniform, they undergo union and disunion. 
We feel happy with the union of those objects which we like and 
their disunion makes us sad. We feel happy with the disunion of 
those objects which we don't like and their union makes us sad. 
Objects are also fleeting and transient. Similarly the senses and 
the inner faculty are also fleeting and transient and the pleasure 
or pain caused by the union or disunion of these objects is also 
fleeting and transient. But the self ever remains the same, it is 
immutable and eternal. Therefore one should bear them (pleasure 
and pain) patiently viz., one shouldn't feel happy and sad by their 
union and disunton but remain unaffected by them. Pleasure and 
pain—both are different but their seer is one and he is separate 
(unaffected) from both of them. By seeing the changeable, the 
immutubility of the self (soul) is naturally perceived as the 
unchangeable only can see the changeable. 

Hence the term ‘Sita’ stands for favourableness while 
‘usna’ stands for unfavourableness. It means that when it is 
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very much cold, a tree dries up and when it is very hot, then 
also a tree dries up; therefore the result of both *hot' and 'cold' 
is only one, Therefore the Lord orders to bear them viz., to rise 
above them. 

Pleasure-pain, joy-grief, attachment-aversion, desire-anger etc., 
are fleeting and kaleidoscopic while the self (soul) remains the 
same. A seeker commits a blunder that he sees the changing 
condition but doesn't perceive the self. He accepts the condition 
but doesn't accept the self. The condition neither existed in the 
past nor will exist in future; therefore it doesn’t exist at present 
also though it appears to exist, But in the self there is neither 
beginning nor end nor middle at all. A condition never remains 
uniform and the self never becomes multiform. Whatever is 
seen is à 'condition' and the intellect which sees it is also a 
*condition'. The thing which is to be known is a 'condition' 
and the thing which knows it is also a 'condition'. In the self 
there is neither anything to be seen nor there ts one who sees it; 
there is nothing to be known nor one who knows it. The object 
to be seen and he who sees it etc., are subject to conditions. 
The object to be seen and the seer who sees it—will not remain 
but the self will remain, because the condition will perish but 
the self will remain. It means that by having connection with 
the object to be seen (scene), the self becomes the spectator, 
If it has no connection with the object to be seen, the self will 
remain but it will not be named as the spectator. In the same 
way the self (pure consciousness) by having affinity for "Sarira" 
(body) is called "Sariri'. If it has no relationship with the body, 
the self will remain but it will not be named 'Sariri" (Gitá 13/1). 
Therefore the Lord has used the term 'Sariri' for the self or pure 
consciousness in order to merely explain it to human beings. 


EE r EI 
Link:—1n the next verse, Lord Krsna talks of the result of 
remaining unaffected with objects. 
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a fe 7 erue ues wewdwl 
"Wage £ft atop Hea d [i 
yah hi na vyathayantyete purusami purusarsabha 
samaduhkhasukham  dhiram so'mrtatvaya kalpate 

O the best of men, a person to whom pain and pleasure are 


alike, and who is not tormented by these sense-objects, becomes 
eligible, for immortality. 15 
Comment:— 

'Purusarsabha'—Men, generally try to change inevitable 
circumstances. But, Arjuna instead of trying to change these, 
has thought of attaining benediction, which shows, that he is 
the best of men. 

'Samadubkhasukham dhiram'—4A resolute person remains 
alike in pleasure and pain. He experiences pleasure and pain, 
only when he is attached to three guas (qualities, modes) born 
of matter (nature) (Gita 13/20-21). But when he gets immersed 
in the self, he does not experience pleasure and pain, and 
becomes unruffled. 

"Yam hi na vyathayantyete purusam'—To a man of steady 
wisdom, the sense-objects do not give pain. Pleasure, ensuing 
from the contact of sense-objects, is perturbing (Vyatha). Similarly, 
pain arising from their separation is also disconcerting. He 
who has an eye for equanimity cannot be happy or sad by 
these objects. Such a person knows what are favourable and 
unfavourable circumstances, but he remains unaffected by them. 
They do not leave any impression, on his mind, 

‘So'mrtatvaya kalpate'—Such a man of steady wisdom, 
becomes eligible for immortality viz, he acquires the 
capability of realizing immortality, Being capable, he realizes 
immortality instantly, because his immortality is axiomatic. It 
was only because of ones affinity with objects (body etc.,) that 
it was obscure. 
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A special word 


This human life, has not been bestowed upon man to experience 
pleasure and pain, but to attain the supreme bliss having obtained 
which, he has nothing else to seek (Gita 6/22). If we remain 
greedy and desirous of acquiring favourable circumstances, we 
shall not be able to make use of those circumstances, because our 
energy will be wasted in the enjoyment of those circumstances, 
rather than in making proper use of these, Similarly, if we grieve 
over unfavourable circumstances or in their possibility, we will 
not be able to make use of them, rather we will be brooding 
over these. To get pleased over favourable circumstances is 
their enjoyment. The use of favourable circumstances, for mere 
maintenance of a body, and for the welfare of poverty-stricken 
people, is their proper use. Thus, riches in the form of favourable 
circumstances, should be considered, as property of the poor. 
We should neither be pleased with desirable circumstances, nor 
displeased with undesirable ones, but we should make the best 
possible use of these. Otherwise, we. shall have to suffer pain. 

It is a proper use of desirable circumstances, if having 
satisfied our needs, we use these to serve the needy and the 
destitute, instead of enjoying these ourselves. Actually, our riches 
are for the needy and the poor. So we should utilize these for 
their welfare. These are, the poor and the destitute, who have 
enabled the rich to be proud of, their riches. Had all others been 
multimillionaires could these millionaires have had pleasure and 
pride out of their being millionaires? No. The poor and destitute 
people, are the cause, of their pleasure and pride. Therefore, the 
rich people should serve the desolate and the destitute, as it 1s 
their duty to do so. But if they don't do so and enjoy the riches 
themselves they only are thankless. 

Now, the question arises, how to make use of undesirable 
circumstances. The answer is that undesirable circumstances 
are painful, when there is desire for pleasure. If that desire is 


Verse 15] SADHAKA-SANIIVANI 107 


renounced, then undesirable circumstances cannot be painful. If 
a patient is given bitter medicines and painful injections, be 
is not upset, rather he is pleased, because he knows thal bitter 
medicines and painful injections, are cures for his disease. Thus, 
it is the proper use of undesirable circumstances, to bear pain, 
without having any grudge, against it. If one gets displeased with 
bitter medicines etc., then that is brooding over unfavourable 
circumstances. It will result in great misery. 

If we enjoy pleasure and are tormented by pain, we may 
get heaven or hell but cannot be eligible for salvation, because 
salvation, is attamed by those, who remain alike in pleasure and pain. 

The Lord, in the fourteenth verse, has said that objects give 
rise to feelings of pleasure and pain, but these are transitory and 
fleeting, The moment we acquire them, their decay and parting 
starts. These were neither with us in the past, nor will remain 
in future and present, also they are going to be naught. But by 
enjoying these we aré spoiling our nature, and are depriving 
ourselves of attainment of salvation. Therefore, if we make proper 
use of the available circumstances, we shall rise above pleasure 
and pain, and attain a state of the highest bliss. 

Appendix—The self is in the form of an entity. In that entity 
there is no perturbation. When the self identifies itself with the 
body, then perturbation ensues. Therefore a person who assumes 
himself to be seated in the body can' t be free from torment. Freedom 
from torment meatis—not to rejoice on obtaining what is pleasant 
and not to grieve on receiving what is unpleasant (Gita 5/20). 
By being free from torment a man's intellect (understanding) 
becomes firm—‘sthirbuddhirasammidhah' (Gita 5/20). 

To rejoice and to grieve in favourable and unfavourable 
circumstances means to be tormented. To rejoice and to grieve 
is 'bhoga' of pleasure and pain. The seeker of pleasure and 
sufferer in pain can never be happy. A striver should not rejoice 
and grieve in favourable and unfavourable circumstances but 
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should utilize these circumstances. The favourable and the 
unfavourable circumstances are determined by fate; and to utilize 
those circumstances by regarding them as material for spiritual 
progress, is the real valour, This valour results in immortality. 
Utilization of favourable circumstances is to provide happiness 
to others and to render service to them; while the utilization of 
unfavourable circumstances is to renounce the desire for pleasure 
or favourable circumstances, By utilizing the unfavourable 
circumstances a striver discovers the reason for pain. The 
reason for pain is the desire for pleasure—‘ye hi sarisparsaja 
bhoga duhkhayonaya eva te’ (Gità 5/22). The person (bhogi) 
who enjoys pleasure and suffers pain has a downfall while he 
(yogi) who utilizes pleasure and pain, by rising above pleasure 
and pain, attains immortality. 
eas 

Link:—In the next three verses also, the nature of the real 

(spirit), and the unreal (matter, body), is dwelt. 


maA fae semet fere Ge: | 

sya qgismermneeetvtfu: i v8 1 

nüsato vidyate bhavo nabhaivo vidyate satah 

ubhayorapi drsto'ntastvanayostattvadar$ibhil 

The unreal has no existence and the real, never ceases to be; the 
truth of both these, has been perceived by seers of truth. 16 
Comment:— 

'Nüsato vidyate bhave'—This body, neither existed in the 
past, before birth, nor will exist in the future after death, and is 
also perishing, at present. Thus, actually it is non-existent. This 
body is the world in miniature. The change in the body signifies 
the change, in the world. Similarly, the non-existence of a body 
signifies the non-existence of the world, in all the times. 

The entire world is burning like wood continuously in the 
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fire, of time. On firewood being burnt, ash remains. But this 
time-fire consumes the world, in such a way that no remains, 
are left. There is total annihilation of the world. Therefore, it 
has been said, that the unreal has no existence. 


'Nübhávo vidyate satah'—The rea! never ceases to be. The 
Atmá (spirit or soul) remains constant. It existed, before the birth 
of the body, exists now, when the body is undergoing change 
and will exist, after the death of the body. Similarly, God also 
ever remains the same, while the world undergoes a change, 
every moment. 


A Vital Fact 


The world is kaleidoscopic, it changes every moment. So it 
cannot be seen in the same state, the very next moment, Bodies 
are taking birth, and dying every moment, but the process is not 
perceived, with these dull physical eyes.* Similarly, the world 
is also perishing, all the time, But it is not perceived, because 
the senses, mind and intellect etc., also belong to the same 
class, to which the world belongs. So, how can the perishable 
perceive, the perishable? Only the imperishable (self), (spirit) 
can perceive it. 

Secondly the self cannot perform any activity, without 
assistance of the world (body, senses, mind and intellect). It 
proves, that all activities take place in the world rather than, 
in the self. The self has no affinity with activities, and objects. 
It proves, that the world, with body, mind, senses and intellect 
etc., is non-existent. Only the super soul (God), is ever existent, 
who ever remains untainted and is the basis and illuminator, of 
the entire world. 

‘Ubhayorapi drsto'ntastvanayostattvadarsibhih'—Seers of truth, 
have perceived the truth. about the real, and the unreal, or the 


* Though there is 3 continuous process of birth and death of bodies. yet the 
process is nit perceived because of the subtie speed of time. 
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soul and the body, The fact is, that the real is ever-existent, the 
unreal has no existence, but it seems to exist because of the light 
of the real, Therefore-the essence of the real (Sat), and the unreal 
(asat) is ‘sat’, (ever-existent), The real has been called as ‘Para 
Prakriti’ (higher or sentient nature) (Gita 7/5), Ksetrajna (self, 
soul) (Gità 13/1-2), "Purusa' (spirit) (Gita 13/19) and 'aksara' (the 
imperishable) (Gita 15/16), while the unreal has been called ‘apara 
prakruü' (lower or insentient nature), Ksetra (non-self), prakrti 
(matter) and 'Ksara' (the perishable). 

Arjuna is grieved by thinking, that the warriors will die. So, the 
Lord explains that the real never dies, and the unreal never exists 
as it is continuously dying. Therefore, it is not wise, to grieve. 

In the eleventh verse, it has been said, that 'pandita (the 
wise) grieve neither for the living, nor for the dead. In the twelfth 
and thirteenth verses the word 'dhira' (wise or enlightened) has 
been used for the person, who realizes the distinction, between 
the soul and the body; in the fifteenth verse also 'dhira', has 
been used for a person who does not grieve over, the decay 
of the body and the world, In the sixteenth verse 'tattvadarsr 
(the seers of truth), has been used for a discerning person, who 
distinguishes between the real and unreal. All these words dhira 
étc., show that the wise do not grieve and if they grieve, it 
means, that they are not wise. 

Appendix—The ever-existent entity (self) is real and except 
that entity whatever Prakrti (Nature) and its evolutes (actions 
and objects) are, they are all unreal and kaleidoscopic. Those 
great souls who have perceived the truth about both the real 
and the unreal viz., those, who have realized the self, hold that 
the unreal has no existence and the real never ceases to he viz., 
there 1s nothing except that entity (the rcal). 

The Lord in the fourteenth and fifteenth verses described the 
transitory nature of the body; here the same has been described 
by tbe expression—‘nasato vidyate bhavah' (the unreal has no 
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existence); and in the twelfth and thirteenth verses the eternal 
nature of the 'Sariri' (self) was described, that has been mentioned 
here by the expression—'nabhavo vidyate satah" (the real never 
ceases to be). 

"Nàsato vidyate bhivo nābbāvo vidyate satab'—ln these 
sixteen letters there is the gist of all the Vedas, Puranas and 
scriptures. 'Asat' and *Sat'—these two have been called by 
several names such as ‘Prakrti’ (Nature) and 'Purusa' (self), 
'Ksara' (perishable) and 'Aksara' (imperishable), 'Sarira' 
(body) and ‘Sarirt’ (self), transitory and eternal, perishable and 
imperishable etc. Whatever is seen, heard. understood, thought 
of and determined etc., is ‘unreal’ and the organs of senses, by 
which the actions of seeing, hearing and thinking etc., are done, 
are also ‘unreal’ and whatever seen is also ‘unreal’. 

In the half verse (sixteen letters) three roots have been used— 

(1) 'bhü sattáyàm'—as 'abhávah' and 'bhàvab' 

(2) 'as'bhuvi'—as 'asatah' and ‘satah’ 

(3) ‘vid sattàyaám'—as 'vidyate' and ‘na vidyate" 

Although these three roots mean only an ‘entity’ yet in their 
subtle form they have also their independent meanings—as the 
meaning of ‘bhi’ root is 'utpatti' (origin), the meaning of ‘as’ 
root is 'saltà' (entity) existence and the meaning of ‘vid’ root 
is ‘vidyamanata’ (existence of the present). 

The meaning of the expression 'nàásato vidyate bhavah’ means 
‘asatah bhavah na vidyate' viz., the unreal has no existence or 
the unreal is non-existent because it is continuously perishing 
(changing). The unreal is not present, The unreal is not acquired. 
The unreal is not constant. The thing which is born, certainly 
dies—this is the rule. As soon as it is born, it starts perishing 
at once. It perishes so quickly that no one can see it two times 
viz., having seen it once, it can't be seen in the same condition 
the second time. This is the principle that the thing which has 
no existence at any time is always non-existent. Therefore the 
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world is always non-existent. However existence we may give 
to the world, however importance (value) we may attach to it, 
but it doesn't exist at all. The unreal is neither acquired, nor 
was acquired nor will ever be acquired. IL is not possible to 
acquire the unreal. 

"Nàbhavo vidyate satah'— This expression means—‘satah 
abhavah na vidyate' viž., the real never ceases to be rather the 
real is existent, it is never non-existent (changeable). The entity 
which ceases to be is not called the real, The entity of the real is 
ever-existent. The real is ever present. The real is ever attained. 
The real is ever constant. 

The real never ceases to be in any place, thing, person, 
action, incident, circumstance, state and time etc. The reason is 
that the place, time and thing etc., are unreal (kaleidoscopic) but 
the real ever exists the same, in it there is never any change, 
it never ceases to be. Therefore the real is ever-existent. To 
whatever extent we may deny the existence of the Supreme 
Soul, to whatever extent we may neglect Him, to whatever 
extent we may have disinclination for Him, to whatever extent 
we may disregard Him, to whatever extent we may contradict 
His existence by giving arguments but He never ceases to be. 
The non-existence of the real is not possible. No one can destroy 
the imperishable entity (Gita 2/17). 

‘ubhayorapi drstah'—Seers of truth have not created 
(produced) the real entity but they have seen it viz., perceived 
the truth about it. It means that non-existence of the unreal 
and existence of the real—the truth of both of these have been 
perceived by the liberated enlightened souls who perceive only 
the real entity viz., realize the self-evident ‘Is’, The base of the 
unreal is also real and the truth about the real is also real—by 
knowing this, in the view of the exalted souls no other entity 
except the real entity ‘Is’ remains. 

The non-existence of the unreal and the existence of the 
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real prove that only the real exists. In that real entity there is 
no such duality as 'deha' (body) and 'delii' (self). 

So long as the unreal's existence is assumed, there is 
discrimination. But when the unreal ceases to exist, then 
discrimination changes into Self-realization. "Ubhayorapi drsto'- 
ntastvanayostattvadarsibhih'—in this expression in ‘Ubhayorapi' 
there is discrimination; in 'antah' there is Self-realization and 
in 'drstah' there is perception of the rea) viz., discrimination 
changed into Self-realization and only the entity remained. There 
is nothing except that entity—this is the most important fact of 
the Discipline of Knowledge. 

The unreal has no existence—this is true and the real never 
ceases to be—this is also true. TL is the duty of a striver to accept 
this truth. A striver may have this realization or not, he has to 
accept this fact. One has to accept the entity ‘Is’ and to deny 
'No'—this is Vedanta, this ts the main gist of the Vedas. 

In the world in spite of the appearance of both—existence 
and non-existence there is predominance of ‘non-existence’. 
In God also both of them appear, but there is predominance 
of ‘existence.’ In the world within ‘non-existence’ there are 
existence and non-existence and in God within ‘existence’ there 
are existence and non-existence. In other words in the world 
within ‘eternal disunion' there are union and disunion while in 
God within ‘eternal union’ there are union and disunion (meeting- 
separation). Therefore in the world only non-existence persists 
while in God only existence persists. 


mR 


Link:—in the next two verses, there is description, of the 
real and the unreal. 
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avinasi tu tadviddhi yena sarvamidam tatam 
vinasamavyayasyasya ona kaécitkartumarhati 
Know that to be imperishable, by which all this world 


'Avinasi tu tadviddhi'—Here 'tu' (indeed), has been used to 
explain 'Sat' the real out the two 'sat' (real) and 'asat' (unreal), 
described in the preceding verse. 

The Lord advises Arjuna, to realise that imperishable entity. 
He explains that this entity is abstract. By calling it abstract, 
(paroksa), the Lord means to say, that this abstract imperishable 
entity, is pervading the whole world, which appears as separate, 
from that entity. In reality, only this all-pervading entity exists, 
while the world which appears to exist, does not exist really, 

By the term 'tat' (that), it is not meant to say that ‘sat tattya’ 
(the real), stands afar, but it means, that it is not a subject of 
senses and inner sense, 

'Yena sarvamidam tatam'*—The abstract-entity is described 
here. This whole world, is pervaded by that imperishable entity. 
As ornaments made of gold have nothing but gold, weapons 
made of iron, have nothing but iron, pots of clay have nothing 
but clay, and in ice, there is nothing but water, similarly, this 
world is pervaded by ‘sat’ (real) (imperishable). So, in the world, 
there is nothing to be realised except the real. 

"ViniSamavyayasyasya na keScitkartumarhati'—The spirit 

* Yena sarvamidam taram' has been used in the Gita three times. Here it 
has. been used for the imperishable by which the whole world is pervaded. It is 
described with the view of 'Satkhyayogu' (the Discipline of Knowledge). In the 
twenty-second verse of the eighth chapter it has been used for God (Supreme 
Purusa) Who cm be attuined by exclusive devotion, Again in the forty-sixth verse 


of the eighteenth chapter there is the description, "By whom all this is pervaded’ 
which also is with the point of view of devotion. 
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(Soul), is. imperishable,* while the body is perishable, and 
is perishing every moment. No one, can check its process of 
destruction, But whether you wage war or withdraw from it, the 
imperishable cannot be destroyed and the perishable cannot be saved. 

Here the word 'asya' means, that whatever reality appears 
in the kaleidoscopic body, is because of real entity (self), and 
that self (spirit), is different from the body. 

Appendix—lIn practical life we say, "This is a man, this is an 
animal, this is a tree, this is a house’ etc, In these expressions 
‘man, animal, tree, house’ etc,, neither existed in the past nor 
will exist in future and at present also they are penshing every 
moment. But in them the eternal reality ‘Is’ ever remains the 
same. It means that ‘man, animal. tree, house’ etc., are the world 
(unreal) and ‘Is’ is the imperishable Seif (the real). Therefore 
‘man, animal, tree, house’ etc., are different but in all of them 
*Is' (Eternal reality) remains the same. Similarly in ‘I am a man, 
I am an animal, | am a god’ ete., bodies are different but ‘am’ 
or ‘is’ remains the same. 

*Yena sarvamidami tatam'—This expression here has been 
used for the embodied soul while in the twenty-second verse of 
the eighth chapter and in the forty-sixth verse of the eighteenth 
chapter, this expression has been used for God. It means that 
the self has the same characteristics as all-pervading God has. 
Therefore as God is detached from the world, so is the self 
naturally detached from the body and the world—'asango hyayarh 
purusab' (Brhada. 4/3/15), ‘debe’sminpurusah parah’ (Gità 13/22). 
The self is not seated in a particular body. It is not attached to 
any body. But without realizing this detachment, it is following 
the cycle of birth and death. 

REE ses 

* In the Gita the Lord has called the spirit as well as Himself imperishable. 

But the difference is that the Lord incarnates and conceals Himself by His free- 


will while the spirit seated in Matter takes birth and dies because it identifies 
itself with the body. 
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antavanta ime  dehà  nityasyoktàh — $ariripah 

anasino'prameyasya — tasmádyudhyasva — bhárata 

These bodies acquired by the imperisbahle, indefinable and 
eternal soul, are spoken of, as perishable. Therefore, O Arjuna, 
fight. 18 
Comment;— 

‘Aniisinah'—A thing, which never changes, never decays 
and never gets extinct, in the least, by any cause, under any 
circumstances, is called 'anasr. The soul (spirit), is not exposed to, 
destruction or change. So, it is indestructible or imperishable. 

'Aprameyasya'—The soul, is beyond the domain of senses. 
speech and mind, so it is indefinable. |t can be experienced, only 
by having faith in scriptures, and saints and their gospels. 

The scriptures and saints, do not compel anyone to have faith 
in them. One, is free to have such faith or not to have it, In case 
one reposes faith in them, that 'tattva' (reality), is the object of 
his faith, otherwise it is not the object of, his faith. 

'Nityasya'—The soul, does not undergo any change, it never 
ceases to be, it exists all the time. 

'Antavanta ime dehà nktüh Saririnah'—These bodies, of 
imperishable, indefinable and eternal soul, are spoken of as 
perishable i.e., they have an end. It means that these are perishing, 
every moment, They are nothing but, a mass of decay. 

In the above sentence, a singular number, has been used 
for the soul, while plural for the bodies. Firstly it is so because 
the bodies of every embodied soul are of three kinds—physical, 
subtle and causal and secondly because a single soul, pervades 
all worldly bodies. Purther in the twenty-fourth verse, the Lord 
calis it all-pervading viz.. omnipresent. It means, that all the 
bodies are perishable, while soul is imperishable. 

7 
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All the bodies which, are perceptible, are perishable, while 
the soul is imperishable and eternal. But this immortal soul, 
though different from body, identifies itself with the body and 
develops ‘an ego’ or 'l'ness with it, and thus regards its death, as 
self's (soul's) death. He who identifies himself, with wealth and 
learning etc., calls himself as wealthy and leamed etc. Similarly, 
when one accepts a body, as one's own, one develops the feeling 
of attachment or mineness for it, and this attachment, extends 
to wealth and family etc., because he accepts these as his own, 
by having affinity with these. By this affinity of ness and 
"Mineness'’, all evils are born, one cannot discrimmate, between 
the real and the unreal, and is thus grieved, while the wise are 
not grieved, because they realize that the real cannot perish and 
the unreal cannot exist. 

'Tasmát* yudhyasva'—Lord Krsna directs Arjuna, to fight 
ie., discharge his duty, by discriminating between the real and 
unreal, He means to say, that he should not grieve but wage war, 
because the soul is imperishable, while bodies are perishable. 


An Exceptional Fact 

In the seventeenth and eighteenth verses, there is a notable 
explanation of the real and the unreal, because the Lord wants 
Arjuna, to realize the real. By realizing the essence, one gets rid 
of the unreal, spontaneously. Thus by realizing this fact, he would 
discharge his duty. It shows, that every human being, without any 
distinction of caste, creed, colour or stage of life, can freely follow 
either the Discipline of Action, or Discipline of Knowledge, for 
lus salvation. But, in practical life, a duty should be discharged, 

* Here the word "Tasmiüt', has been used for drawing a conclusion after 
reasoning. In the Gita "Tasmár has been used either for drawing the conclusion 
after reasoning or at the end of a context. In 2/30, 3/19, 8/7 and 8/27 verses it has 
been used at the end of a context while in 2/25, 2/27. 2/37. 2/68, and 11/33 ir has 
been used to conclude reasoning. 
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according to one's vama (caste) and srama (stage of life), by 
following the ordinance of scriptures. Therefore, here while 
discussing the real and the unreal according to the discipline of 
knowledge Lord Krsna, orders Arjuna to fight or in other words he 
advises Arjuna to discharge his duty even if he follows discipline 
of knowledge. 

Further, in the thirteenth chapter, where there is a description 
of virtues of knowledge Lord Krsna in 13/9, also lays emphasis 
on non-attachment, and non-identification of the self, with a son, 
wife, home etc. If only hermits, had deserved the Discipline of 
knowledge (Sankhyayoga), the Lord would not have mentioned, 
the need for non-attachment and non-identification of the self, 
with a son, wife, home etc., because hermits, have no sons, 
wives and homes etc. 

Thus, by meditating on the Gità, both the Disciplines of 
Knowledge, as well as Action (Karma), have proved to be 
independent means, for God-realization for all human beings, 
without distinction of any varna or stage of life, 

Appendix—The Lord at the outset of His gospel explained 
that both 'gatasun' (dead) and 'agatasun' (living) are not to be 
grieved for. Then in the twelfth and thirteenth verses in order 
to explain that *gatàsun' is not to be grieved, He explained the 
real (the eternal) and in the fourteenth and fifteenth verses in 
order to explain that ‘agatasiin’ is not to be grieved, He described 
the unreal (the transitory). Then He explained both ‘Sat’ (the 
real) and 'Asat' (the unreal) in the sixteenth verse. After that 
by discussing the existence of the real and non-existence of the 
unreal specially in the seventeenth and eighteenth verses, He 
completes this sub-topic. 

Though there is existence only of the soul, not of the body, 
yet à man commits an error that he first sees the body and then 
perceives the sou] m it; first sees the form (appearance), then 
perceives the existence, How long will this outward polish stay? 
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A striver should reflect upon whether the soul (self) existed first 
or the body existed first, On reflection it is proved that first there 
is the self and theu there is the body, the existence is first and 
the appearance is afterwards. Therefore a striver first should 
perceive the self as existent, not the body. 


NEM IAS 


Link:— Upto the previous verse, there is description of seers 
who know the soul, as imperishable. [n the next verse, Lord 
Krsna t0 emphasize the same fact, speaks of those, who do not 
regard the soul as indestructible, by a negative inference. 
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ya enam vetti hantàram ya$cainam manyate hatam 
ubhau tau na vijanito nayarh hanti na hanyate 
Both of them are ignorant, one who holds the soul as, the 


slayer and the other who considers it, us slain; for the soul, neither 
slays, nor is slain, 19 


Comment:— 


"Ya enari vetti hantáram'— One who considers the soul as 
slayer is ignorant because the soul does not act. But by identifying 
with the body, it accepts itself as a doer. As an artisan, however 
clever he may be, cannot work without tools, similarly, the soul 
without body cannot do anything. Therefore, the Lord, im the 
thirteenth chapter, declares, that he who sees that all actions are 
performed by prakrti (nature) alone, realizes the self, as non-doer 
(13/29). It means, that the self is not a doer. But, by identifying 
Itself with body it assumes Itself to be the doer of actions, 
performed by the body, If a man, does not identify himself with 
the body, he is not at all, a doer, of any activity, 

"YaScainam manyate hatam'—One who holds the soul as 
slain, is also ignorant. As the soul is never the slayer, so it is 
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never killed. because the soul, always remains unaffected and 
unchanged. Only the perishable and changeable, can be slain. 
How could the imperishable and unchangeable, be slain? 

"Ubhau tau na vijanito nayarh hanti na hanyate'—Both of these, 
who holds the soul as slayer, and he, who considers it as slain, 
are ignorant, À question arises, whether he, who holds the soul 
as slayer, as well as slam, is not ignorant. The answer is, that 
he is also ignorant, because the soul is neither a destroyer, nor 
can it be destroyed. It is always the same, without any change. 
Therefore, one should not grieve, 

The soul, has been described, neither as a slayer nor as slain, 
because it was in the context of war, before Arjuna. But, actually 
thé soul, is free from all acitons and modifications. 

Appendix— This Sariri (the possessor of the body) neither 
slays anyone nor is slain by anyone—it means that it is neither 
a doer of an action nor is an object of action nor is affected 
in anyway. Those, who, like the body, hold the Sariri as the 
slayer and as the slain, indeed don't attach importance to the 
discrimination between the body and the self but attach importance 
to indiscrimination. 


PM 
Link:—In the next verse the Lord explains how this soul is 
immortal. 
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For the soul there is neither birth nor death; nor does 
it come into existence after having been born. It is unborn, 
eternal, constant and primeval. It is not killed, even when the 
body, is slain. 20 
Comment:— 

[The body constituted of elements, undergoes six kinds of 
modifications—to be born, to exist, to change, to grow, to decay 
and to perish. But, the soul remains unaffected by, these changes. 
The Lord explains this fact, in this verse.] 

'Na jayate mriyate và kadácinna'—The soul, unlike à body 
is never born, it is éternal. So the Lord in 15/7, has declared, 
"This soul in the body, is an eternal portion of Myself.’ 

The soul never dies. Only that, which is bom, dies, The 
soul remains unaffected by all kinds of changes. Of al! these 
changes, birth and death, are the most important ones. Therefore, 
the Lord has used ‘Na jayate’ and 'Ajah', for the unborn and 
also 'Na mriyate, and ‘Na hanyate hanyamáne $arire, for the 
unslain, twice. 

‘Ayam bhütvü bhavità và na bhüyabh'—This imperishable 
element, does not exist, on coming into being, unlike à 
child, that exists after birth and has a beginning and an end, 
it is free from different kinds of changes and is without 
beginning and end. 

'Ajab'—This soul is never bom, so it is called ‘Ajah’ viz., unborn. 

‘Nityah'—The soul is eternal. ft does never decay in the least 
while the bodies and senses decay and lose their strength. 

‘Saévatah'—The soul is constant and changeless. 

‘Puranah'—It is ancient and primeval. Generally a thing 
which becomes old does not grow, it rather perishes. But the 
soul neither grows nor perishes. 

'Na hanyate hanyamàne Sarire'—The soul is not slain even 
when the body is slain. Lord Krsna means to say that the body 
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undergoes six modifications because it is perishable while the 
soul is imperishable. 

Here in these verses Lord Krsna has made such a distinction 
between the body and the soul, as is rarely found anywhere else 
in the Gita. 

Arjuna was grieved after thinking about the death of his 
kinsmen in the war. So Lord Krsna wants to explain to him 
that the soul is not killed even when the body is slain, so he 
should not grieve. 

Appendix—Our (of the self) nature and the nature of the body 
are quite different. We (the self) are not attached to the body, 
are not mingled with the body. The body is not attached to us, it 
is not mixed with us, Therefore at the death of the body we are 
not affected at all. By now we have passed through innumerable 
bodies, but what difference did it make in our entity (existence)? 
What loss did we sustain? We remained the same—'bhütagrámah 
sa evayari bhiitva bhiitva praliyate’ (Gita 8/19). Similarly at the 
death of the body we'll remain the same. 

As hands, feet and nose etc., are organs of the body, likewise 
the body is not an organ of the self. That which flows and varies 
is not an organ* (of the imperishable) as phlegm and urine 
etc., flow and an ulcer (boil) varies, so they are not organs of 
the body. Similarly the body which flows and varies ís not an 
organ of the self. 

ever 


Link:—lIn the nineteenth verse, Lord Krsna told Arjuna 
that soul neither slays, nor ts slain. In the twentieth verse, He 
explained how it is not slain. Now, in the next verse, He explains 
how it does not slay. 
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vedavinasinam nityam ya enamajamavyayam 

kathar sa purusah partha kam ghatayati hanti kam 

O Partha, How can, a man who realises this soul to be 
imperishable, eternal and free from birth and decay, slay, anyone 
or cause anyone to be slain? 21 


Commenr:— 


"Vedavinasinam nitya ya enamajamavyayam katham sa 
purusah partha karı ghatayati hanti kam'—The man, who realizes 
this soul to be imperishable, eternal and free from birth and 
decay, can have no inclination to slay, anyone or cause anyone, 
to be slain. He is free from egoism i.e., he has no feeling of an 
agent in him, and so actions do not taint him. 

Here, Lord Krsna has explained that the soul is free from 
six kinds of modifications (i.¢.) to be bom, to exist, by the term 
‘Aja’, to change, to grow by the term "nitya', to decay by the 
term "avyayam' arid to perish by the term 'avinasr, 

Now, a question arises, If the Lord by the terms 'na hanyate 
hanyamáne arire’ and 'karh ghátayati hanti kam' had merely to 
tell Arjuna that the soul is neither a doer nor an object of action 
then why he used words ‘not a slayer’ or ‘not a slain’ for the soul. 
The answer is that the theme is of a war, so it is necessary to 
say so. But He means, that the soul, is neither the agent (doer), 
nor the object of action. Therefore, one while discharging duty, 
should not grieve, while slaying anyone or causing anyone to 
be slain, but should discharge one's duty, in accordance with the 
ordinance of scriptures, 

Appendix—A thing which is produced (born) certainly perishes, 
it has not to be perished (destroyed), But the thing which is not 
bom, never perishes. We passed through eighty four lac forms of 
bodies but no body stayed with us and we didn't stay with any 
body; but we remained the same and apart. Those bodies didn't 
possess this power of discrimination but only this human body 
has been endowed with it. If we don't realize it, we disregard 
the discrimination bestowed upon us by God. 


EU EA 
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Link:—tIn the next verse, Lord Krsna explains that the soul 
is free from change by giving an illustration. 
«rif Hoia cem fagra 
"erf deta asar 
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=a data cree ARRI 
vüsarisi — firnáni — yathà  viħāya 
navani erhnati naro'parani 
tathi  farirani  vihāya jīrņā- 
nyanyani samyati navüni  dehi 
As a person discarding worn-oul clothes, puts on new ones, 


so an embodied soul, casting off old bodies, enters into others, 
which are new. 22 


Comment:— 

‘Vasims! jirnini yathà vihaya navani grhnati naro'paráni 
tathá &aríráni viháya jirpányanyáni sarhyáti navani dehi'—in the 
thirteenth verse of this chapter, it has been mentioned in brief that 
a wiseman does not get deluded, when the soul, transmigrates from 
one body to another. Now, Lord Krsna by giving an illustration 
explains, that as a man by casting off old clothes is not grieved, 
so a man casting off worn-out bodies, should not grieve. 

Here the word nara' (man), has been used for a human being, 
including men-women, boys-girls, young-old ètc., all. 

As a man discarding old clothes, puts on new ones, so 
does an embodied soul, casting off warn-out bodies, enter into 
new bodies. The casting off, of worn-out bodies is called death, 
while its acquiring new bodies, is called birth. So long as, this 
embodied soul has connection with prakrti, it goes on acquiring 
new bodies, according to actions of the past, or according to 
thoughts at the moment of death. 


Here the term ‘Sarirani’ (bodies), has been used in plural 
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form. It means, that so long as an embodied soul, does not get 
emancipated, it goes on acquiring new bodies, upto eternity. The 
bodies, it has acquired are countless. The term ‘dehi’ has been 
used, to indicate, all embodied souls. 


In the first half of this verse, there is mention of discarding 
of worm-out clothes, while in the second half, there is reference 
to casting off worn-out bodies.* So, how can the illustration of 
old clothes befit bodies, when bodies of even children and young 
men, die? The answer is, that end of age, means the worn-out 
bodies, whether they are of children, youngmen or old men. 

In this verse, the Lord by using the terms, 'yatha' (as) and 
‘tatha’ (so), has explained that as a man, discarding worn-out 
clothes, puts on new ones, so does an embodied soul, casting 
off worn-out bodies, acquire other bodies, which are new. 


Here, a doubt anses, that a man is free in casting off old 
clothes and putting on new ones, but he is not free to cast off 
an old body and enter into a new one. The answer is, that Lord 
Krsna does not mean to talk about freedom and dependence. His 
aim is to dispel the grief, arising from the separation of a body. 
One should not grieve, over the death of a body, because the 
soul remains unattached and unchanged. From this angle, this 
example is appropriate. 

Another question that arises is, that a mar is happy by 
discardmg old clothes and putting on new ones, whereas he 
feels grieved, while castimg off an old body und getting into 
a new one. The reason is, that a man by identifying himself 
with a body, wants to live long and thinks of the death of the 
body, as his own death. Thus, he gets sad. The grief (sadness), 
is the result of the desire to live, not because of death. '| may 

* If we perceive by applying our discrimination we come to know thal the 
body is wearing oul every moment and it reaches à stage when it completely dies 
But we don't realize this fact because we don't pay attention to it. This is darkness 
or ignorance (lack of discrimination), 
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live'—this desire is latent, and he has to die. and that causes 
grief. But if he were to discriminate between the real and the 
unreal, he need not be sad, he rather rejoices. Thus, it is because 
of his ignorance, that he weeps. In his ignorance, he is like a 
child, who weeps, while his old clothes are taken away and 
he is made to put on new ones. To remove this ignorance, the 
Lord has used 'yatbá' (as) and 'tathá' (so) words, by giving an 
illustration of clothes. 

Lord Krsna, has used the verb ‘grhnati’ for putting on 
clothes and 'sarnyáti' (enter), for embodied soul, because people 
generally think out of ignorance, that man changes clothes, 
living at his own place while an embodied soul has to go 
and enter new bodies. So Lord Krspa, has used these two 
verbs, keeping the worldly point of view in mind. 


Something Noteworthy 


In the Gita in 'Yena sarvamidarn tatam! (2/17), im 'Nityah 
sarvagatah sthànuh' (2/24) phrases, the soul has been described as 
all-pervading, eternal, omnipresent and constant, while in phrases 
such as 'Sarnyáti navàni deti (2/22) and 'Sarirarn yadavapnoti’ 
(15/8), it is said that the soul migrates (enters) into another body. 
So, there seems to be a contrast, but in fact, there is none. For 
example, when a person grows from his babyhood to youth, lie 
says that he has grown young. But the fact is, that he is the same, 
it is the body which has grown young. By identifying himself 
with the body, he grafts the change of his body upon himself. 
Therefore, in fact the soul does not migrate. But, because of Its 
identification with bodies, It seems to migrate. 

Now, a question arises, why this cycle of birth and death, 
has been going on from times, immemorial. From the view-point 
of the Discipline of Action, to reap the fruit of virtuous and evil 
actions, and from the view-point of the Discipline of Knowledge 
due to ignorance, and from the view-point of the Discipline of 
Devotion, due to disinclination for God, this cycle of birth and 
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death goes on. The basic factor behind these three is, that God 
has granted liberty to living beings, to make proper use of their 
lives, but they misuse it and so they have to go through a cycle 
of birth and death. They can be free from this cycle, by making 
proper use of this liberty. It means, that if they start working for 
the welfare of others, by renouncing their selfishness, they will 
be free from this cycle. Moreover negligence m discrimination* 
is the root cause of birth and death. If we attach importance 
to discrimination, we can be free from the shackles of 
birth and death. Similarly, disinclination for God, is the cause 
of birth and death, which can be eliminated by having an 
inclination for Him. 

Appendix—A man wants new articles, so the Lord also gives 
bim new articles (body etc., material). When the body grows 
old, God bestows upon him the new body, Therefore ‘having 
new desires' is the cause of his birth and death. Those who have 
new desires, will get new things times without number. In a man 
there is one power of the will and another of the life-breath. If 
he has power of the will and his life-breath ends, he has to be 
re-born. If he has no will (desire), he has not to take re-birth 
when his life-breath ends. 

An illustration is applicable only (o a certain extent, not to 
the full extent. Here the illustration of casting off old clothes 
and putting on new ones is applicable to the extent thal as à 
man, by changing several clothes, remains the same, similarly 
the self, by casting off worn-out bodies and by acquiring several 
new bodies, remains the same. As by casting off old clothes 
we don't die and by putting on new clothes we are not born, 

* Negligence in discrimination means that we don't act according to what 
we know. We know (hat it is wrong to tell a lie. But still we do so in order to 
achieve selfish ends. We know that it is wrong to give pain to others: But we 
derive sadistic pleasure in torturing others. Similarly we know that bodies are 
perishable but we have attachment and infatuation for them. This is known as an 
affront to our knowledge. 
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similarly by casting off worn-out bodies, we don’t die and by 
acquiring new bodies, we are not born. It means thal the body 
dies, we (the self) don't die. If we die, who will reap the fruit 
of virtuous and sinful actions? Who will acquire new bodies? 
Who will be in bondage? Who will attain salvation? 

re EN re 

Link:—In the next three verses, there is the description that 
the soul is super-mundane. 
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nainam chindanti Sastrani nainam dahati pavakal) 

na cainarh kledayantyapo na Sosayati márutal) 

Weapons cannot cut the soul, nor can fire burn it, water cannot 
drench it, nor can wind make it dry, 23 
Comment:— 

‘Nainam chíndanti sastráni'— Weapons cannot cut the soul 
because they are made of the earth-element which cannot even 
reach the soul. So how can they hurt the soul? 

'Nainarn dahati pavakab'—Fire cannot burn the soul, because 
the soul is beyond the reach of fire. It means that fire can never 
bring any change ever in it. 

'Na cainarh kledayantyápah'— Water cannot drench the soul 
because water cannot wet it. Water can never bring any change in it. 

‘Na $osayati marutah'—Wind cannot dry the soul because 
it is beyond the reach of wind. It can never bring any change 
in the least in it. 

Thus ont of the five gross elements four cannot hurt the soul. 
Now, the question arises—why has Lord Krsna not mentioned 
the fifth element—ether The answer is, that Akaéa (ether) is 
actionless. Earth, water, fire, wind are bom of ether and these 
are incapable of acting on ether. Therefore, when they cannot 
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even hurt ether, how can they hurt the soul, which is beyond 
the reach of even Matter or nature (prakni)? These elements 
with attributes cannot reach the soul, which is without any 
attributes (Gita 13/31). 

The soul is eternal. All the four elements such as the earth etc.. 
are activated by the power of the soul. So, how can they impair 
the soul, the source of their power? The soul is all-pervading, 
while the four elements, such as the earth etc., are the pervaded 
ones. How can the pervaded ones, hurt the all-pervading one? 

Here, the context is of war. Arjuna is grieved at the thought 
of the imminent death, of his kinsmen. Therefore, Lord Krsna 
explains to Arjuna that the soul cannot be hurt by amy weapons. 
À weapon can cut the body, not the soul, a fire-emitting missile 
can burn the body, but not the soul, the Neptune noose (Varuna 
weapon). can drench a body but not the soul, and the wind- 
missile can dry the body but not the soul. It means that the soul 
is not hurt by any weapons and missiles, it remains the same, 
while it is the body alone which decays and dies. So, it is sheer 
ignorance to lament for it. 

Appendix—We say, "This is a body'—there is a change in 
the body, but in ‘Is’ (Sariri) there is no change. Similarly when 
we say, ‘There is wood or timber’, then there is variation in 
wood, not in 'Is', Wood is cut, 'Is' is not cut. Wood burns, 'Is* 
does not burn. Wood becomes wet, “Is” doesn't get wet. Wood 
dries, *Is' does not get dry. Wood never remains uniform while 
‘Is’ never becomes multiform. 
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This soul is uncleavable, incombustible and neither can be 
wetted nor dried. It is eternal, all-pervading, stable, constant and 
everlasting. 24 


Comment:— 

[In this verse it is described why weapons etc., cannot burt 
this soul.] 

'Acchedyo'yam'—This soul is incapable of being cut. Even 
incantation and curse cannot cut this soul, while they can cut the 
body, as Sakalya was beheaded by Yajiavalkya's curse, because 
the former could not answer the latter's questions. 

‘Adahyo'yam'—This soul cannot be burnt by fire, because it 
is impervious to fire. [t cannot be burnt even by incantation and 
curses, as the hunter was burnt to ashes, by Damayanti's curse. 
Only that can be burnt by fire, which is prone to fire. The soul 
is beyond burning. = 

'Akledyab'—The soul is impervious to water. Water, 
incantation, curse and medicines etc., cannot drench it. As it is 
said, that the tune of 'Málakosa song wets a stone, and moon-light 
wets the moon-gem. But the soul cannot be wetted by them. 

'ASosyah'—The soul cannot be dried by wind, incantation, 
cursé and medicines ètc., as sage Agastya dried the sea. 

‘Eva ca'—By using these two words, Lord Krsna means to 
say, that the soul is beyond the reach of any action. So it should 
not be grieved for. 

'Nitya'—The soul is eternal, it remains the same all 
the time, 

'Sarvagatah'—The soul pervades all men, things and bodies 
etc., equally. 

'Acalab'—1t is immovable, there is no movement in it. 

‘Sthaguh'—It is stable. It does not even shake or vibrate. 

'Sanütanab'—l1t is everlasting and beginningless. 
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The world is transitory, while the soul is eternal. Matter is 
kaleidoscopic, while the soul is stable. All things and persons 
etc, of the world are movable, while the soul is ummovable 
and all worldly objects, are subject to birth and decay, while 
the soul is everlasting. 

Lord Krsna says that men identify themselves with bodies 
and material things, and so they do not realize, that they are 
different from worldly things, but even then, the soul remains 
uniform and constant, all the time. 

Appendix—'Sarvagatah' (All-pervading)—the self does not 
mere pervade a body but it is all-pervading—realization of this 
fact is salvation (liberation from worldly bondage). As the body 
is seated in the world, we are not seated in the body. We (the 
self) have never had our union with the body, we have no union, 
won't have any union and it is not possible to have a union with 
the body. The body is quite afar from us. But because of desire, 
the sense of mine and identification with the body it appears as 
if we have union with the body. 

In fact the Sariri doesn't need the body at all. The Sariri 
without the body, also remains in bliss, 


ENTE 


TRU SAA ASA AT Sempre i 
weaned fated arapthaqrétan 24 11 
avykto'yamacintyo'yamavikaryo' yamucyate 
tasmadevam viditvainam nanusocitumarhasi 
This soul is unmanifest, Inscrutable and immutable. Therefore, 
knowing if as such, you should not grieve. 25 
Comment:— 
'Avyakto' yam'—The soul unlike a body is unmanifest, because 
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it cannot be perceived by any one of the senses. 

'Acintyo'yam'—Mind and intellect etc., cannot be perceived 
by senses but they are thinkable. But this soul is inscrutable. 

'Aviküryo'yamucyate'—The soul is immutable i.é., it does 
not undergo any change while matter is changing, all the time. 
The cause of the entire creation is matter. That causative nature 
(matter) is subject to change. The soul is beyond any change, 
as it is transcendental. 

In the twenty-fourth and twenty-fifth verses, Lord Krsna 
has described the soul, by giving eight adjectives of negation 
and four adjectives of affirmation. But the fact is that it cannot 
be described in words, because how can tongue illumine the 
soul, which 1s an illuminator of the tongue etc.? Therefore, this 
realization about the soul is, its real description, 

"Fasmüdevara viditvainarh nànuSocltumarhasi'— Thus, by 
knowing (realizing), the soul as uncleavable, incombustible, 
unmanifest, everlasting and immutable étc., one cannot grieve. 

Link:—In the next two verses, Lord Krsna says, that even 
if one thinks of the soul as changeable, (which is against the 
basic (principle), one should not grieve. 


amer rt ferre Fret em Wem um 

wenfü ci meae reb wirferqeréfer ii 26 11 
atha cainam nifyajatam nityam và manyase mrtam 
tathapi tvah mahabaho naivam  Socitumarhasi 


O mighty-armed, even if you suppose this soul 
constantly undergoing birth and death, even then, you should Ae 
grieve over it. 26 


Comment:— 
‘Atha cainam nityajatam nityarh và manyuse mrtam tathapi 
tvah mahabaho naiva Socitumarhasi'—Lord Krsna, by using the 
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terms, such as 'atha ca’ and 'manyase' means that it is a fact that 
the soul is unbom (Gita 2/20), yet if you accept the contrary, 
you should not grieve, because one who is born is bound to 
die, and one who dies, is bound to be reborn. None can escape 
this eternal rule. 

A seed sown in the earth, assumes different shapes—sprout, 
plant, tree and then it dries up and decays. The fact is, that the 
seed undergoes change, every moment. If this seed had remained 
the same, even for a moment: how had it passed different stages 
upto the last one of its drying up, as a tree? It gave up its prior 
form—it is its death; and it assumes a new shape—it is its birth. 
Thus it passes, through birth and death, every moment. Similarly, 
this body also undergoes à change, every moment. Sperm gets 
mixed with ovum and the mixture, grows into a baby which is 
born. With its birth, the process of death sets in, which culminates 
in death. Thus, this body undergoes a continuous change i.e., it 
is born, it decays and dies. 

Therefore Lord Krsna says to Arjuna that even if he holds 
the view that the soul undergoes birth and death like a body, 
there is still no ground for grieving. 

rese du REA tm 


are fe gat pee Grm TTE E 
wercukersa q a vifeepréfu use 


jatasya hi dhruvo mrtyurdhruvam janma mrtasya ca 
tasmadapariharye'rthe na tvah — Socitumarhasi 
Death is sure of him who is born, and rebirth is assured 
of him who is dead. You should not, therefore, grieve over the 
inevitable. 27 
Comment:— 
‘Jatasya hi dhruvo mrtyurdhruvam janma mrtasya ca'— 
According to the previous verse, if the soul is regarded as 
constantly taking birth and constantly dying, one should not 
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grieve, because death is sure of him who is born, and rebirth is 
assured of him who is dead. 

"Tasmádaparihürye'rthe na tvarh $ocitumarhasi'—This cycle 
of birth and death has been going on from time immemorial and 
will continue upto eternity. Therefore, you should not lament 
over the inevitable. These Dhrtarastra's sons and Bhisma, Drona 
etc., who are born will surely die, you cannot save them and 
after death, they will certainly take rebirth, you cannot stop it. 
So why should you grieve? 

As the sun has risen, it will certainly set, and if it is set, it 
will definitely arise. This is an inevitable fact, which is known 
to all. Therefore, none grieves over the setting of the sun. It 
implies that one should not grieve over the death of anybody. 

Whatever the Lord has stated in these two verses (26th and 
27th) is not God's real theory. By the expression 'Atha ca' the 
Lord has put forth the argument of the people, who identify, 
themselves with the body. This is not a correct principle. In no 
case Arjuna should grieve. To bring home this point to him, 
Lord Krsna has explained from that angle also. 

In these two verses, Lord Krsna says that all the worldly 
things, including the bodies, undergo change from one form to 
another, Abandoning the first form is called death and change 
to the second form is called birth. One should not grieve over 
this cycle becanse it inevitably goes on. 

Appendix—A man is grieved if a dear one dies or there is 
loss of money. Similarly we are grieved when we think about 
the future—if the wife dies, what will happen? If the son dies, 
what will happen? etc, We are grieved and worried because 
we don't attach importance to discrimination. Changes in the 
world and in circumstances are inevitable. If circumstances don't 
change, how will the cycle of the world continue? How will a 
person pass from boyhood to youth? How will a fool become 
learned? How will a patient become healthy? How will a seed 
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turn into a tree? Without change the world will become like a 
static thing. Ín fact only a mortal dies, an immortal never dics. 
It is everyone’s obvious experience that after death the body 
remains lying, but the self, the owner of the body transmigrates. 
If importance is attached to this experience, there can't be any 
worry or grief. At the death of Bali, Lord Rama draws Tara's 
attention towards this experience— 
Tara bikala dekhi Raghurüyà, dinha jhüna hari linhi maya. 
Chiti jala pavaka gagana samira, parca racita ati adhama $arira. 
pragata so tanu tava agem sova, jiva nitya kehi lagi tumha rova. 
upaja jana carang taba lagi, linhesi parama bhagati bara magi. 
(Manasa, Kiskindha 11/2-3) 
We should think over when no body remained in eighty-four 
lac forms of life, how will this body remain intact? When eighty- 
four lac bodies didn't remain as ‘I’ and ‘mine’, how will this 
body remain as 'l' and ‘mine’? This discrimination is possible 
only in human body, not in other bodies. 
PSEA 


Link:—In the next verse Lord Krsna mentions the simple 
law of nature about birth and death. 


Basa WA STAT AGT | 
See Aa RIO UREA 22 
avyaktadini  bhütani vyaktamadhyani bharata 
avyaktanidhanünyeva tatra ka — paridevana 
O Bharata (Arjuna), all beings were imperceptible before 
they were born and will become so again when they are dead; 
they are perceptible only in the intermediate stage. Why then 
the lamentatian? 28 
Comment:— 
‘Avyaktadini bhitani'—All the beings seen now, were not 
perceived before birth. 
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'Avyaktanidhanünyeva'— These beings will also not be 
perceived after death. 

"Vyaktamadhyanl'—All these beings are manifest in the interim 
(after birth and before death). Their bodies were non-existent! 
before birth and will remain non-existent after death, just like 
in à dream. During life they seem to exist but actually they are 
going into non-éxistence every moment. 

"Tatra kā paridevaná'—lt is the principle that the thing which 
does not exist either before or after has no real existence in its 
midstate also. Therefore, these bodies which were unmanifest in 
their origin and will be unmanifest in their end, are unmanifest 
even now, though they seem visible. But the soul existed in the 
past, exists now and will also exist in future. So there is no 
point in lamenting for both these situation. 

Appendix—A thing, which does not exist at the beginning 
and at the end, has never any existence, while a thing, which 
exists al the beginning and at the end, ever exists,* That which 
never exists, is *asat'— unreal (body) and the entity which ever 
exists, is 'sat'—the reality. We have our eternal disunion with 
thé unreal while with the real we have our eternal union. 

m NER 
* (]) "yastu yasyüdirantasca sa vai madhyari ca fasya san" 
(Srimadbha. 11/24/17) 


"The thing which exists at the beginning and at the end, also exists in the 
midstate and thar Is true." 
(2) ‘adyantayorasya yadeva kevalam kalagca hetusca tadeva madhye' 
(Srimadbhà. 11/28/18) 
"The entity which existed at the beginning of this world and which will 
remain in the end and which is the root cause and illuminator of this world, the 
same Super Soul (God) also exists in the midstate.* 
(3) ‘na yar purastiduta yanna pascanmadhye ca ranna vyapadesamatram’ 
(Srimadbha. 11/28/21) 
"The thing which didn’t exist before origin and will not remain after 
annihilation (end), doesn't exist in the middle also, it is merely an imagination, 
merely a name,’ 
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Link:—Now, the Lord dwells upon the marvellous nature 
of the soul 


Ararat CÓ fees l 


ascaryavalpasyati kascidena- 
mascaryavadvadati tathaiva — canyah 
ascaryavaccainamanyah &rnoti 


Srutvapyenam veda ma caiva kascit 


One perceives the soul 2s a wonder, some speak of it an 
amazement while others hear of it in wonderment; while none 
knows it even after hearing of it. 29 
Comment:— 

‘AScaryavatpasyati kaScidenam'—The knowledge of the 
wondrous self is not achieved through the senses. The self can 
be known by the self itself, it is beyond the realm of senses. 
As 'T am'— this knowledge requires no proof, no instrument, 
it is self-evident, Its consciousness cannot be experienced as 
separate from 'l'. This is intuited by the person himself. This is 
not a subject of senses and intellect. Therefore, the knowledge 
of self is said to be a marvel. 

The term 'pas$yati' has two meanings—to see with eyes and 
to know the self by one's own self. Here it has been used in the 
sense of knowing the self by one's own self (Gita 2/55; 6/20 etc.,). 

When one sees with one's eyes, there are three things 
necessary—the onlooker, the object to be seen and sight ie., 
the power to see. But while knowing the self these three are not 
necessary. ‘I am'— this cannot be perceived by senses, mind and 
intellect, but by one's own self. 

When we want to search for a thing in a dark room, we need 
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eye-sight as well as light. But if there is light-lamp, there is no 
need for another lamp to see the lamp which is lit. Similarly, 
there is no need for other means to perceive the self. The self 
has its own light by which it can be lit and known. 

A body is of three kinds—physical (gross), subtle and 
causal. The body which is nourished by food and water for its 
growth, is physical (gross) body. This gross body is the object 
of senses. The subtle body consists of seventeen elernents—five 
senses, five organs of action, five vital airs, mind and intellect. 
The subtle body can be perceived by intellect and not by senses. 
The latencies (vàsanas) form the causal body. If we reflect, on 
the three kinds of bodies, it is evident that the gross body is 
not the self, as it changes every moment and it is an object 
of knowledge. Similar, is the case with the subtle body. The 
causal body, is an evolute of nature. But the self is beyond 
nature, therefore the causal body, is also not the self. As far 
as, the knowledge of the self, is concerned, it is beyond them 
and this knowledge is marvellous. This is '"a$caryavatpa$yati ' 
When the soul ceases its identification with the body, it knows 
itself and therefore, it has been said that one perceives the soul 
as a wonder. 

Here in this verse, as well as, in the third verse of the seventh 
chapter. Lord Krsna has used the term 'Kaécit' i.c., 'Someone 
knows Me in reality.' It means, that it is very difficult ta know 
the imperishable, but actually it is not so. The fact is, that it 
seems difficult, only because there are a few aspirants, who 
sincerely want to know the soul, 

‘Aécaryavadvadati tathaiva cányab'— Other persons speak 
of it as marvellous, because it is beyond the reach of words, 
Speech is illumined, by the self, then, how can it describe the 
illuminator? The great souls who speak of it, can just give a 
land of hint to draw the attention of the listeners. 


Here, the term 'Anyah' has been used to emphasize the 
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fact, that only a few liberated souls who possess metaphysical 
knowledge, can explain it fully to an aspirant and enable him, to 
attain the imperishable, All do not possess the ability to remove 
his doubts and give satisfactory answers, to his arguments. 

'AScaryavaccainamanyah $rpoti'— Other persons hear of it, as 
marvellous. Listening to scriptures and advice of other worlds, is 
quite different from voice of the soul. It means, that this soul is 
something marvellous and uncommon and is beyond the reach 
of senses, mind and intellect etc. It illuminates these. 

Here, the term 'Anyah' has been used to explain the fact, 
that the person who hears 1s different, from the one who knows, 
and from other who is capable of explaining it to an aspirant in 
such a manner, that its full mature, is revealed to him. 

‘Srutvapyenarh veda na calva kascit'—There are some who do 
not know it, even on hearing. It means that, merely hearing, will 
not help one to know it. On hearing, when one gets established 
in one's own self, one will know one's own self* by oneself. 

Now a question arises, that an aspirant on hearing the words 
of scriptures and à preceptor, gets knowledge, why has it been 
said then, that there are some who do not know it, even on 
hearing of it? The answer is, that it is the aspirant himself, who 
by having faith in the words of scriptures and preceptor, gains 
knowledge. Otherwise there have been several incarnations of God, 
and there also have been liberated souls, who held discourses on 
metaphysics, and by hearing their discourses the people should 
have gained metaphysical knowledge. But, actually it has not 
happened. Their discourses, can be helpful to a striver having 
faith, but he, will also have to get himself established in his own 
self. This expression does not mean to convey, that kriowledge 
of the self is impossible; it rather conveys that it is beyond the 
senses. However hard efforts by a man may make him to know 


* This fact has been pointed out in the GRA several times—4(2/55; 3/17; 
6/20: 15/11). 
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it, ultimately he will have to know himself, by his own self. 

What is knowing of the self. by the self? There is a difference 
between doing, perceiving and knowing. Doing involves organs 
of action, perceiving involves senses, while knowing is done 
by the self Itself. 

The senses actually do not know; rather they only perceive 
which is useful in daily activity. 

This knowledge, of knowing oneself by one's ownself, is of 
two kinds—T am different from the body and the world; and 
secondly, 'I have identity with God.' In other words, it can be 
said, 'I have no affinity with the kaleidoscopic, perishable world, 
while I have constant affinity with unchangeable, imperishable 
God‘ After possessing this kind of knowledge, one can know the 
soul in reality. This knowledge, is beyond the reach of speech 
and intellect. 

Appendix—The self cannot be known merely by hearing viz., 
by practice but can be known by having inquisition, by hearing 
from enlightened and experienced exalted souls—‘yatatamapt 
siddhanarm kascinmarh verti tatrvatah’ (Gita 7/3). 'Ascaryavadvadati 
lathaiva canyah'—it means that out of the enlightened exalted 
souls, only someone can explain its uue nature to others. All 
the enlightened souls can't explain it. 

As in the world a couple doesn't get married merely by 
hearing but the man and the woman accept each other as wife 
and husband and then they are married. Similarly no one can 
know God merely by hearing but after hearing, when he accepts 
Him himself and gets established in Him, then he will know Him 
by his own self. Therefore by hearing a man can learn the facts 
pertaining to knowledge, can narrate them to others, can write 
them, can lecture on them, cam discuss them but can't realize 
the self or God. 


One can't know God merely by hearing but can know Him 
by worshipping Him after hearing from others—*Srutvanyebbya 


Verse 30] SADHAKA-SANIJIVANI 141 


upásate' (Gita 13/25). If the person, who describes the Supreme 
Soul, is a God-realized soul and the listener (striver) has esteemed 
faith and inquisition, there can be immediate Self-realization. 
m AE o e 
Link:—The next, is the concluding verse, about discrimination 
between the body and the soul. 


wér emassa 25 weder umi 

wenregaifur werkt a vi vitferquéfa i 30 I 

dehi nityamavadhyo'yam dehe sarvasya bhárata 

lasmátsarvani bhütani na tvam Socitumarhasi 

O Bhürata, this soul residing in the bodies of all, can never be 
slain. Therefore, you should not grieve, for any being. 30 
Comment-— 

"Dehi nityamavadhyo'yarh dehe sarvasya bhirata'—The soul, 
residing in bodies of men, gods, animals, birds, insects etc., 
cannot be slain Le, it is imperishable. 

The term 'Avadhyah', has two meanings—(i) It should not 
be slain, (ii) It cannot be slain. For example. a cow should not 
be killed, because it is a deadly sin to kill a cow. But in case 
of the soul, it does not mean that it should not be slain, but it 
means that the soul cannot be slain in anyway by anyone. ft 
has also been mentioned in 2/17, that none can bring about the 
destruction of the indestructible substance. 

"fasmátsarvàp] bhitani na tvam Socitumarhasi'— Therefore, 
you should not grieve for all beings because the soul is 
indestructible, while the perishable body cannot remain the 
same even for a moment. 

Here, 'Sarvagi bhütani', plural number has been used to 
emphasize the fact that, one should not grieve, for any living being. 

The body is perishable, because its nature is such. It is 
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perishing every moment, But, the self is imperishable. If this 
reality is realized, then no grief is, possible. 


Related and Noteworthy 


In this section from the eleventh to the thirtieth verses, it 
is explained that the soul, which is imperishable and real, is 
different from a body which is perishable and unreal. Unless, 
one can discriminate between the soul and the body, one cannot 
follow anyone of the disciplines. either of Disinterested Action, 
Knowledge or Devotion. Not only this, but also one who wants 
to go to heaven should know, the distinction between the two. 
After the death of a body, who will gò to heaven? Therefore, all 
the philosophers who are believers, in spite of having different 
opinions about philosophy, agree with the fact, that the soul is 
different from the body. Here the Lord wants to explain this 
distinction clearly. 

This is everyone's own experience also, that à body changes 
from babyhood to youth and then to old age. But, there is an 
unchangeable one that knows this change. That one, is the soul. 
Therefore, the changeable and the unchangeable, can never be 
identified. In this section, Lord Krsna, has not used a philosophical 
terminology, because people think that philosophy is a subject 
(or study only. So he has used such words as, the real and the 
unreal, the perishable and the imperishable etc. One, who can 
discriminate between the two, Is not grieved in the least, while, 
one who merely studies philosophy, is grieved. 

A man may study the six systems of philosophy and may 
possess knowledge about the Absolute, the soul, the Nature and 
the world. But, his knowledge is purely theoritical. On the other 
hand, à striver or a devotee may be concerned who wants to 
realize his identity with God or who wants to surrender himself 
to God, by renouncing his assumed affinity for prakrti, and the 
world, his knowledge is practical. There is a vast difference in 
these two sorts of knowledge. 
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Appendix—The Lord has described the discrimination between 
the ‘deha’ (body) and ‘dehi' (possessor of the body) from the 
eleventh to the thirtieth verses. While describing this topic Lord 
Krsna has not used a philosophical terminology such as brahma- 
jiva, prakrti-purusa, jada-cetana, maya-avidya, atmá-anátimá etc. 
The reason is that the Lord, instead of making it a subject for 
study, wants to make it a subject of everyone's experience and 
wants to prove that every man can discriminate the body from 
the self. It needs no study, no eligibility. 

If a man applies the discrimination between the real and the 
unreal on his body. he is a striver (seeker) and if he applies it on 
the world, he is learned. By keeping himself aloof, if a person 
discriminates between the real and the unreal, he mày become 
learned by possessing bookish knowledge (not learning) but he 
can't attain Self-realization. But he who discriminates between the 
real and the unreal in his own body, can attain Self-realization. 
It means that discrimination between the real and the unreal in 
the world is for pedantry while the Gita is not for pedantry. 
Therefore the Lord, instead of using the philosophical terminology, 
has used simple words such as *deha-dehr', 'Sarira-Sarir viz., 
the body and its possessor. Those who discriminate between 
the real and the unreal in the world, they keeping themselves 
aloof, make themselves the authority on the knowledge of the 
Gita. But any person, who discriminates the body from the self 
in him, is eligible for Self-realization. For Self-realization the 
discussion on discrimination between the body and the self, is 
useful and in order to gain learning, the discussion on ‘tattva’ 
the Divinity is useful. Therefore the striver who wants to realize 
the self, first of all should discriminate his own self from the 
body that the body has no connection with the self and the self 
has no connection with the body viz., 'I am not body’. He, who 
has assumed the existence and greatness (value) of the body 
with as much truth, firmness, belief and doubtlessness, should 
assume (accept) the existence and value of the Self (Soul) with 
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the same truth, firmness, belief and doubtlessness and should 
realize the self. 

The body is the means only for performing an action and an 
action is performed only for the world. As a writer uses a pen 
only for writing and when he stops writing, he puts the pen at 
its proper place, similarly à striver should use the body while 
doing an action and should leave the body in its original position 
when the work is finished—he should be detached from it. The 
reason is that if we do nothing, what is the need of the body? 

An important fact for a striver is to renounce the known 
unreal. If a striver renounces what he knows as unreal, his 
spiritual discipline will become natural and easy and his aim 
will be attained. The lovability of a striver For the end (aim) is 
called his spiritual discipline. That lovability is not acquired by 
anything, person, power etc., or by practice but that is acquired 
by having the sense of ‘mine’ for the end (Lord), The person 
in whom a striver has the sense of ‘mine’, naturally becomes 
lovable (dear) to him. But the real sense of mine is with that 
object (or person) in which (or in whom) there are the following 
four traits— 

l, With whom we have identity (oneness) of the self. 

2. With whom our relationship i& eternal. 

3. From whom we never want anything. 

4. To whom we may surrender all what we have. 


These four conditions are applicable only in God. The reason 
is that our relationship with the body and the world is not eternal 
and the category of the self is quite different from that of the 
world and body. How can there be identity of the kaleidoscopic 
world with the never changing self? The identity of the self with 
the body, which is perceived, is not real but is assumed. This 
assumed identity is only to perform duty. It means that we can 
serve the person with whom we have assumed our identity but 
we can't have the sense of ‘mine’ with him. 
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In order to renounce the known unreal, it is necessary that a 
striver should renounce the relationship which our discrimination 
does not support, Assuming a person, with whom we have neither 
eternal relationship nor identity of the self, our own and for 
us, is anti-discrimination relationship. So long as there is anti- 
discrimination relationship, no spiritual discipline will lead to 
Self-realization. By having affinity with the body, a person may 
undergo austere penance, may have wance, may go round the 
world, his delusion can't be destroyed and the Supreme Truth 
can't be attamed. Having renounced the anti-discrimination 
relationship delusion is destroyed and the Supreme Truth is 
realized. Therefore a striver shouldn't be at ease without renouncing 
the anti-discrimination relationship. [f we don't renounce our 
assumed anti-discrimination relationship with the body, the body 
will leave us certainly. Then what is the difficulty in renouncing 
our kinship with the body? Therefore a seeker may follow any 
discipline, he will have to accept the truth, “T am not body and 
the body is not mine and it is not for me because | am ‘aSariri” 
(self) and the self is unmanifest." 

So long as a striver has the kinship of ‘I’ and *mineness' 
with the body there is no realization of the Supreme Truth and 
he remains bound by virtuous actions, useful reflection and 
attachment to Trance. He may perform virtuous actions such as 
performance of sacrifice, undergoing penances, offering charity, 
may reflect upon the soul or the Supreme Soul or be established 
in trance, he is not totally free from bondage. The reason is 
that assumption of the kinship of the self with the body is the 
root of bondage and also of the flaw which causes all flaws. If 
the assumed affinity of a striver with the body is totally wiped 
out, sinful actions will not at all be performed by him and he 
will not be attached to virtuous actions. There will not be any 
meaningless reflection by him at all, and he will not he attached 
to meaningful reflection. He will not be fickle in the least and 
will neither be attached to trance, constancy or absence of all 
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thoughts. Thus at the destruction of attachment of the gross 
(physical) body to actions, of the subtle body to reflection and 
of causal body to constancy, his aim will be attained viz., his 
delusion will be destroyed and the Supreme Truth will be realized. 
Therefore the Lord at the outset of His gospel has described the 
discrimination between the body and the self in order to wipe 
out a striver's (selfs) relationship with the body. 
ect ere 

Link:—Arjuna was grieved, by apprehending the death of his 
kinsmen and preceptors. Moreover he was afraid that sin would 
accrue to him, by killing them and that sin would lead him to 
hell. Therefore Lord Krsna preached this gospel in the eleventh 
to the thirtieth verses. Now, He starts the worldly standpoint and 


reminds Arjuna of his duty, as a member of the warrior class. 


waranty ramp feenfequéfui 
maig EET Pel T Secret Por T Terent i 32 A 


svadharmamapi cáveksyan na vikampitumarhasi 

dharmyaddhi yuddhacchreyo'nyatksatriyasya na vidyate 

Looking at your own duty as well, you should not falter for 
there is, nothing more meritorious to a person of the warrior 
class (Ksatriya) than a righteous war. 31 
Comment:— 

[In the first two verses, He describes the benefit of war.] 

'Svadharmamapi caveksya na vikampitumzrhasi'—Man (soul) 
is a fragment of God. But by identifying himself with the body, 
noting himself as a Brahmana (of the priest class) or à Ksatriya (of 
the warrior class) etc., he has to discharge his duty as a member of 
that class. Similarly one who acknowledging himself as a teacher 
or à father, has to discharge the duty of a teacher or a father, 

Here, the duty of a Ksatriya has been called ‘Dharma’ 
(righteousness)*, It is the foremost duty of a Ksatriya not to 


* In the eighteenth chapter (18/42— 48) the Lord has described the inmate 
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flee from war front. For a Ksatriya, righteousness is upheld by 
waging war, So, Lord Krsna asks Arjuna to discharge his duty, 
by waging war. He should never shirk that duty, 

‘Dharmyaddhi yuddhücchreyo'nyatksatriyasya na vidyate'— 
There is nothing more welcome to a man of the warrior class 
than à righteous war viz., which is his main duty (Gita 18/43). 
Similar, is the case with, the people of other classes—the priest. 
the business and the labour classes. 

Arjuna, in the seventh verse of the second chapter, requested 
Lord Krsna to tell him what is good for him. in response to his 
request, Lord Krsna tells him, that he would attain salvation by 
performing his duty of waging a righteous war. So, he should 
not retreat from it. 

Appendix—Having described the discrimination between 
'deha' (body) and ‘dehi’ (self) the Lord from this verse to the 
thirty-eighth verse describes the performance of one's duty. 
The reason is that the Supreme Truth which is realized by the 
discrimination between 'deha' and 'dehi', the same Supreme 
Truth can be realized by the proper use of the body, by 
performing one's duty, In discrimination ‘knowing’ is important 
and in performance of one's duty “doing” is important. Though 
discrimination is important for a man, as it is useful for him 
in practical and spiritual life and also in this world as well as 
the other world, yet the Lord mentions performance of one's 
duty for the person, who doesn’t understand the discrimination 
between the body and the self, so that instead of becoming a 
scholar by possessing bookish knowledge or rot leaming, he 
may realize the Truth. 

Tt means that à person who wants to know Godhead 
but without having a keen intellect and a keen self-denial 
(detachment), couldn't! know Him by the Discipline of 


duties of the people of four castes. There the term ‘Dharma’ (14/47) stands for 
one's duty. Thus the terms ‘Karma’ und ‘Dharma’ are synonymous. 
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Knowledge, he can know the Supreme Soul by the Discipline 
of Action (Gita, 5/4-5). 

Arjuna was a Ksatriya (member of the warrior class). 
Therefore the Lord has mentioned the duty of a Ksatriya. 
In fact here ‘the duty of a Ksatriya' is the denotation for 
the duties of the four 'Varnas'. Therefore it means that the 
members of other 'Varnas' (castes) such as Brahmana (member 
of the priest class) ctc., should also discharge their duties 
(Gita, 18/42—44).. ['Svadharma' (one's own duty) has been 
mentioned as 'Svabhavaja karma’, ‘Sahaja karma’ and 'Svakarma' 
etc., (Gita 18/42—48). Discharge of one's duty for the welfare 
of others, by renouncing selfishness, pride and the desire for 
fruit, is performing 'svadharma'. Discharge of 'Svadharma' (one's 
duty) is ‘Karmayoga’ (the Discipline of Action).| 


ee irs 
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yadrcchays copspannam svargadvaramapavrtam 

sukhinah ksatrivàh partha labhante ynddhamidriam 

Fortunate are the Ksatriyas, O Pürtha, who get such an 
unsolicited opportunity far war, which offers an open gateway, 
to heaven. 32 
Comment:— 

"Yadrechaya copapannam svargadvaramapavrtam'— 
Duryodhana imposed a condition on the Pandavas. "If you lose 
while gambling, you will be exiled for twelve years and will reside 
in an unknown place for one year. Then after thirteen years you 
will regain your empire. But, if you are identified during that 
one year period, you will again be exiled for twelve years." The 
Pandavas, accepted the condition and suffered twelve years in 
exile, and one year's incognito existence. After expiration of the 
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period, when the Pandavas demanded their empire, Duryodhana 
refused to give them, even as much land as could be covered 
by the point of a needle, without waging war. The Pandavas 
made several efforts for a compromise, but Duryodhana bluntly 
refused. Therefore, Lord Krsna says to Arjuna, "You have got 
this unsought and unsolicited opportunity, for waging à war. 
Such a righteous war, is an open gateway to heaven." 

'Sukhinah ksatriyáh pàrtha labhante yuddhamidrsam'—Those 
Ksatriyas, who get such an opportunity are really lucky. 
He means to say, that the happiness which is derived by 
discharging one's duty, is far superior to worldly pleasures which 
could be enjoyed, even by animals and birds. 

um EM ey 

Link:—In the next four verses, Lord Krsna explains the evil 
consequences of not waging a war. 

aa arated eet wear 4 enfesafü i 
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tatah svadharmath kirtim ca hitva papamavipsyasi 

If you do not wage such a righteous war, then in abandoning 
your duty and forfeiting your honour, you shall incur sin. 33 
Comment:— 

‘Atha cettvamimam dharmyam sanpgramam na karisyasi 
tatah svadharmam kirtim ca hitva pápamavapsyasi'—Even if 
you do not want to discharge your duty, by waging war, 
bound by your own action born of your nature, you will have 
to engage in it against your will (18/60). If you do not wage 
war, you will neglect your duty and you will not only lose 
your reputation, but incur sin, also. Moreover, by abandoning 
your duty, you will have to accept the duty of others, and 
so you will incur sin and by abandoning war, you will be 
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regarded as an unmanly warrior, and thus you will lose your 
honour and reputation. 


E 
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sere apt- 
Honatana TESSI 
akirtirn capi bhütàni 
kathayisyanti te'vyayam 
sambhavitasya cákirti- 
rmaranadatiricyate 


All beings will ever recount your undying infamy and that is 
surely, worse than death for a man, enjoying popular esteem. 34 
Comment:— 

'Akirtith cápi bhütüni kathayisyanti te'vyayüm'— Men, gods, 
genies, and demons etc., and all, who do not have even the least 
friendship or enmity with you, such simple beings will recount 
your infamy and dishonour and will call you a coward, if you do 
not wage war. They will disparage your chivalry, and will say that 
you proved to be a coward, which could not even be imagined. 

By using the word 'te' (thy) Lord Krsna means to say, that 
Arjuna who is renowned in heaven, in this world, as well as, 
in the infernal world, for his courage, will be called a coward. 
By using the term ‘avyayam’ (everlasting) He means that as he 
is famous for his excellence and bravery, he will be unpopular 
for his weakness and timidity forever. 

‘Sambhavitasya akirtirmaranadatiricyate'—In the first half 
of this verse, the Lord discussed Arjuna's disparagement by 
common people. Now He is talking in general terms. 

In the world, if any man, who is regarded superior to others 
and enjoys popular esteem, loses his honour and fame, his infamy 
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is more painful to him, than even death. Because in natural 
death he does not lose his name and fame while he loses 
these by shunning his duty. In case of natural death, no crime 
or sin is committed, but shirking duty is a sin, which brings 
much discredit 
se A A 
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bhayadranaduparatam mamsyante tvam maharathah 

yesim ca tvah bahumato bhütvà yasyasi laghavam 

The great chariot-warriors, who held you in high esteem, will 


consider you as lowly, thinking that you have desisted from war, 
out of fear. 35 
Comment;— 

‘Bhayadranaduparatam marhsyante tvür maharathah'—If 
you think that you have desisted from war, in order to attain 
salvation by avoiding sin, it is not true. [f you had thought of 
it as a sin to wage the war, you might have spent sometime in 
devotion and meditation in solitude, and would not have invited 
Me to wage this war. Therefore, if you desist from the war, all 
the living beings will think that you have done so out of fear, 
not out of a sense of duty and righteousness, as it is the first 
and foremost duty of a Ksatriya to fight. 

"Yesür ca tvam bahumato bhiitva yásyasi laghavam'—The great 
chariot-warriors such as Bhisma, Drona, Krpa and Salya etc., 
who hold you in high esteem for your mighty valour, (because 
you have defeated several demons, gods and demigods etc.,) you 
will fall in their esteem as one who has fled from the war-front 
out of fear, of death. 


mv ARE a 
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avacyavadimsca bahünvadisyanti tavahitah 

nindantastava samarthyam tato duhkhataram nu kim 

Your enemies, disparaging your strength, will speak in 
unbecoming terms. What could be more distressing than this? 36 
Comment:— 

'Avàcyavüdáméca bahünvadisyanti tavahitah nindantastava 
sámarthyam'— Your swom enemies, such as Duryodhana, 
Duh$üsana and Karna etc., in spite of knowing your deeds of 
valour, will be little your strength and will laugh at you and call 
you à coward and impotent. How will you bear those insolent 
jokes and irrepairable ignominy? 

"Tato duhkhatarar nu kim'—What can be more painful than 
this? It is generally seen that a person of respectable and high 
standing, cannot tolerate insults from persons of low standing and 
he performs deeds of mighty valour, beyond expectation. Similarly, 
you will not be able to tolerate ignominy and slander and so 
there will be no alternative for you, but to wage the war that 
has been declared. So, how could you bear that ignominy? 


Link:—After explaining the adverse consequences of not 
waging the war, in the preceding four verses, in the next two 
verses Lord Krsna, explains the favourable consequences of war. 


Bat at eae vent Farrar ar Urea HAT i 

denas erra Tera nate: un 39 

hato và prüpsyasi svargam jitva và bhoksyase mahim 

tasmaduttistha kaunteya yuddhaya krtanis$cayah 

Slain in battle you will gain heaven, victorious you will 
enjoy the sovereignty of earth; therefore, arise, O son of Kunti, 
determined to fight. 37 


Comment:— 
‘Hato và prüpsyasi svargarh jitvà và bhoksyase mahim'—In 
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the sixth verse of this chapter, Arjuna raised a question that 
they did not know whether they would conquer the sons of 
Dhrtarastra or Dhrtarastra's sons, would conquer them. So Lord 
Krsna answers the question and says, ““If you are killed by Kama 
etc, you will attain heaven and if you pain victory, you will 
gain the kingdom. Thus righteous warfare would result in good, 
both here and hereafter. So you should be prepared to wage war, 
otherwise you risk to lose both." Krsna by addressing Arjuna 
as Kaunteya wants to remind him of the message to wage the 
war, sent by his mother when He went to the Kauravas, with à 
proposal for a treaty. Therefore, he should rise to the occasion 
with full determination. 

Arjuna was determined not to fight and Lord Krsna, in the 
third verse of this chapter, ordered him to rise to the occasion. 
Here, Arjuna is in a dilemma, whether to wage war or not. 
So Lord Krsna exhorts him to be determined to fight, without 
having any doubts. 

Here, Lord Krsna wants to say that everyone should discharge 
his duty very sincerely and enthusiastically, to the best of his 
power and ability, in whatever circumstances, he is placed. 
Humanity demands it. 

Appendix—By discharging one’s duty, one makes advancement 
in this world and other world. It means that by discharging one's 
duty and by abstaining from what ought not to be done, one 
attains perfection here as well as hereafter. 
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sukhaduhkhe same krtvà WHibhülibhau jayàjayau 
tato yuddhàya yujyasva naivam papamavapsyasi 
Treating alike victory and defeat, gain and loss, pleasure 
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and pain and engage yourself im battle. Fighting thus you will 
incur no sin. 38 
Comment:— 

[Arjuna was thinking that by killing his kinsmen he would 
incur sin. So Lord Krsna clarifies that it is not the war but desire, 
which induces a man to incur sin. So by renouncing desire, he 
should be engaged in war.] 

'Sukhaduhbkhe same krtva lábhalabhau jayájayau tato yuddhaya 
yujyasva'—In a war a man either gains victory or suffers defeat. 
Victory results in gain, while defeat results in loss. Worldly 
people, view gain with pleasure and loss with pain. But your 
aim is not to think of victory and defeat, gain and loss, and 
pleasure and pain, but your goal is to discharge your duty by 
treating the agreeable and the disagreeable, alike. By doing so 
you will incur no sin viz, you will be free from bondage. 

Everyone should discharge his duty earnestly and efficiently, 
whether he has a desire or not for its fruit. By refusing to be 
affected by favourable and unfavourable circumstances, the mind 
becomes steady. So treating the two equally, one should discharge 
one's duty. Moreover, one should not perform an action for the 
sake of pleasure, and refrain from another, for fear of its pain. 
Scriptures should be the authority in determining what ought to 
be done and what ought not to be done (Gita 16/24). 

'Naivam pápamavüpsyasi— Here, the word, sin, has been 
used both for sin and virtue. The former, leads to the bondage 
of hell and the latter to the constraints of heaven. Both of these 
deprive a man of salvation and binds him to follow the cycle 
of birth and death. So, Lord Krsna exhorts Arjuna, to discharge 
his duty of waging war, by being even-minded. This will help 
him to escape the bondage of both sin and virtue. 


In this section of eight verses from the thirty-first to the thirty- 


Verse 38] SADHAKA-SANITVANT 155 


eighth Lord Krsna has disclosed several variegated feelings. 

(i) While delivering a discourse or explaining a subject, the 
beginning should deal with positive aspects, the middle with 
negative aspects and the conclusion should again deal with positive 
aspects. In this context also, Lord Krsna in the thirty-first and 
thirty-second verses, explains the favourable consequences of 
discharging one's duty; in the middle from the thirty-third to the 
thirty-sixth verses, He explains the adverse consequences of not 
performing one's duty; and again concludes, in the thirty-seventh 
and thirty-eighth verses, by explaining the favourable consequences 
of discharging the duty and orders Arjuna to act accordingly. 

(ii) In these verses, Lord Krsna has also clarified the doubts 
arising in the mind of Arjuna. For example Arjuna says, "I don't 
foresee any good, ensuing from the slaughter of kinsmen" (1/31). 
Lord Krsna replies in 2/3], "There is nothing more welcome 
to a man of the warrior class, than a righteous war." In 1/37 
Arjuna says,"How can we, by killing our kinsmen, be happy?" 
Lord Krsna replies in 2/32, "Happy are the Ksatriyas who get 
the opportunity of waging such an, unsolicited warfare." In 1/44 
Arjuna says, "The consequence of the war will lead to hell." In 
2/32,37 Lord Krsna says, "The war is an open gateway to heaven.” 
In 1/36 Arjuna says, "Sin alone will accrue to us by waging the 
war and by slaying them." Lord Krsna replies in 2/33, "If you 
do not wage such a righteous war and abandon your duty. you 
will incur sin." In 1/40 Arjuna says, "The result of the war will 
be that impiety will take hold of the entire family." Lord Krsna 
in 2/33 says, "If you do not wage such a righteous war, you 
will abandon your duty viz., righteousness.” 


(iii) In 2/5 Arjuna insists and says, "It js better to live on 
alms, than to wage war," Therefore, Lord Krsna in 2/38, orders 
him to wage war, Uddhava had a desire to live with Lord Krsna. 
So Lord Krsna directed him to go to the northern mountains 
and do penance there (Srimadbhagavata 11/29/41). It means that, 
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desire of any type is an obstacle to salvation. 


(iv) In these verses Lord Krsna has explained in details some 
of the tlungs which were referred to in brief, in the second and 
third verses of this chapter. For example earlier the expression 
'anaryajustam' (it is shunned by noble souls) was used, here the 
expression '"dharmyaddhi yaddhacchreyo'nyat' (any other thing more 
welcome than a righteous war) has been used. There the term 
'asvargyam' (not leading to heaven), was used here the expression 
'svargadvüramzpaüvrtam, (an open gateway to heaven), has been 
used. There the term 'akirtikaram' not bringing fame was used, 
here the expression 'akirtim capi bhütàni kathayisyanti te'vyayam' 
(all creatures will even recount your undying infamy) has been 
used, There, Lord Krsma ordered Arjuna to fight by using the 
expression 'tyaktvottistha parantapa' here, also, He orders him 
the fight by using the expression 'tato yuddhaya yujyasva’. 

Appendix—The Gita teaches the remarkable art of spiritual 
upliftment through one's own dealings so that a person, under 
all circumstances, having all kinds of dealings sanctioned by 
the scriptures, may attain salvation. Generally other scriptures 
mention that if you want to attain salvation, become a recluse by 
renouncing mundane materials and live in solitude because the 
mundane affairs and spiritual upliftment can't go together. But 
the Gita declares that at whatever place you are, whatever sect 
you follow, whatever principle you live up to, whatever religion. 
school of thought, "Varna' (caste), ‘Asrama’ (stage of life) you 
follow. by following them if you act according to the gospel of 
the Gita, it will lead you to salvation. The Supreme Truth, which 
recluses and saints attained in solitude by practising spiritual 
discipline for years together, will be attained in practical worldly 
life by following the teachings of the Gità. By becoming even- 
minded in success and failure, performance of one's duty without 
the desire for fruit, is to act according to the gospel of the Gita. 

What can be more terrible circumstance and activity (action) 
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than a war? When a man can attain salvation under such a terrible 
circumstance and activity as a war, then what other more terribe 
circumstance and activity will be there in which he may not attain 
salvation? According to the Gità sitting on a seat in loneliness 
and meditating on God can lead to salvation (Gita 6/10—13) 
and waging a war can also lead to salvation. 

Arjuna wanted neither heaven nor kingdom (Gita 1/32, 35, 
2/8). He wanted to turn away from the sin which would accrue 
by killing his kith and kin (Gità 1/36, 39, 45), Therefore the Lord 
appears to say, "If you don't covet heaven and kingdom and want 
to turn away from the sin, discharge your duty of fighting in the 
war treating the agreeable and the disagreeable alike, thus you will 
incur no sin—'naivam papamavapsyasi’. The reason is that sin is 
not incurred by waging war; but uneven-mindedness (partiality), 
desire, selfishness and ego are the causes of sin. It is your duty 
(dharma) to wage war. Sin is incurred by not performing one's 
duty and by doing which should not be done." 

In the preceding verse the Lord seemed to say to Arjuna, “If 
you want to gain kingdom and heaven, it is proper for you to 
perform your duty," while in this verse He seems to say, “If you 
don't want to gain kingdom and heaven, it is proper for you to 
discharge your duty by being even-minded." It means that it is 
improper not to discharge one's duty under any circumstances. 

mv AERA ere 


Línk:— The Lord, ín the next two verses, authorizes Arjuna 
to be guided by even-mindedness, already mentioned in the 
preceding verse and he describes its glory. 
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esa te'bhihità sankhye 
buddhiryoge tvimam $rnu 


buddhya yukto yaya partha 
i bandhari hásyati 

O Partha (Arjuna), this attitude of mind has been presented to 
you from the point of view of Jrinayoga (Discipline of Knowledge); 
now hear of the same, from the point of view of Karmayoga 
(the Discipline of Selfless-Action). Equipped with this state 
of mind, you will be able to completely shake off the shackles 
of Karma (Action). 39 


Comment:-— 

‘Esa te'bhihità sankhye buddhiryoge tvimárh órpu'—Here the 
word "Tu' (indeed) has been used to show that the description 
of the. Discipline of Action, is different from the Discipline of 
Knowledge. 

The term ‘Esa’ has been used for equanimity, which has 
been described in the preceding verse and which has already been 
explained in the Discipline of Knowledge, (from the eleventh to 
the thirtieth verses). When a man discriminates between the body 
and the soul, he gets established in equanimity automatically 
because it is attachment to the body which is an obstacle in the 
way of equanimiry. So this ideal of equanimity has already been 
presented from the point of view of ‘Sankhyayoga’ (Discipline 
of Knowledge); now listen to a discourse on equanimity tu the 
context of 'Karmayoga' (Discipline of Action), 

‘Imam’ (this) term has been used to explain how this 
equanimity is attained by the Discipline of Action and what its 
importance is? 

'Buddhya yukto yaya pürtha karmabandham prahasyasi'— 
Arjuna was afraid of the sin that would accrue by waging the 
war (1/36, 45). But Lord Krsna says that sin does not accrue 
by waging the war as it is your duty, but it accrues by having 
attachment and aversion. So if you attain equanimity. no sin 
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will accrue and your duty of waging the war, will not lead you 
to bondage. 

In the seventh verse of this chapter Arjuna asked Lord Krsna to 
advise him what was good for him. Hence, Lord Krsna answers his 
query. First, He mentioned the means of Sankhyayoga (Discipline 
of Knowledge), and then laid great stress on performance of 
duty, and told him that there was nothing more welcome to a 
Ksatriya, than a righteous war (2/31). Then, He told him that 
no sin would accrue, if he had equanimity ( 2/33). Now, He 
explains the same equanimity, in the context of 'Karmayoga' 
(Discipline of Action), 

A Karmayogi performs action to set an example, to the 
masses (Gità 3/20) without any selfish motive. By doing so, 
he attains equanimity, easily. Having attained equanimity, he is 
easily liberated, from the bondage of actions. 

This (Thirty-ninth) verse, should have been placed after the 
thirtieth verse, as it rightly belonged there, because from the 
eleventh verse to the thirtieth verse, the Lord explained even- 
mindedness, from the view-point of the Discipline of Knowledge, 
and now. He describes it from the view of Discipline of Action. 
So it seems improper, to insert these eight verses, from the thirty- 
first to the thirty-eighth, here. But really it is not so. The reason 
is, that before describing equanimity in the Discipline of Action, 
it is necessary to describe, what one ought to do and what one 
ought not to do. It was Arjuna's duty, to wage a righteous war. It 
was not his duty to abandon war, because by doing so, he would 
incur sin. So Lord Krsna, in these eight verses, described what 
Arjuna ought to do and what he ought not to do (2/31—38). Then. 
he explained equanimity. It means, that first from the eleventh 
verse to the thirtieth verse, he explained equanimity, through as 
elucidation of the real and the unreal, by mentioning that the 
real is real and the unreal is unreal and mone can change these. 
Then, from the thirty-first verse to the thirty-eighth verse, having 
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explained what one ought to do, and what one ought not, from 
the thirty-ninth verse, He exhorts Arjuna never to desist from 
his duty, but to always perform duty with even-mindedness, in 
success and failure. 

Appendix— Karmayoga' (Discipline of Action) is divided into 
two parts—'kartavya vijüana' (the science of duty) and “Yoga 
vijtiana' (the science of equanimity). The Lord from the thirty-first 
verse to the thirty-seventh verse mentioned the science of duty in 
which He described the favourable consequences of discharging 
the duty and adverse consequences of not discharging the duty, 
Now from this verse to the fifty-third verse He mentions the 
science of equanimity. 

The equanimity which the Lord mentioned in the preceding 
verse, can be attained both by ‘the Discipline of Knowledge’ 
and “the Discipline of Action’. By knowing the discrimination 
between the body-division and the self-division and renouncing 
affinity with the body-division, is ‘The Discipline of Knowledge’ 
while by knowing the dury-division and the non-duty-division and 
by renouncing what ought not to be done and discharging one's 
duty, is *the Discipline of Action’. A man by following one of 
the two disciplines should attain equanimity. The reason is by 
attaining equanimity a man is freed from the bondage of action. 

One is ‘Dharma Sastra" (Pūrva mimárnsa) [The scripture for 
duty | and one is ‘moksa Sastra* (Uttara mimarhsá) [The scripture 
for salvation). Here from the thirty-first verse to the thirty-seventh 
verse, there is description of ‘Dharma Sastra', while from the 
thirty-ninth verse to the fifty-third verse there is description of 
*Moksa astra’. By ‘Dharma Sastra’ (discharging one's duty) there 
is both kinds of progress*—mundane and spiritual. In ‘Dharma 
$astra' the discharge of one's duty is important.. Either call it 
‘Dharma’ or duty—it is one and the same. 

Not to do what ought to be done is *non-discharge of duty' 


*'yato'bhyudayanibsreyasasiddhib ss dharmah’ (Vaisesika 1/3, 2/39). 
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and to do what ought not to be done is also 'non-discharge of 
duty’, Duty is that in which a person having renounced his desire 
for pleasure, pleases others and which involves his own welfare as 
well as the welfare of others. By discharging one's duty, 'Yoga' 
(equanimity) is naturally attained. Without discharging one's 
duty a man can't attain equanimity (Gita 6/3). Having attained 
equanimity, knowledge of Truth is naturally attained—which is 
the result of both—'Karmayoga' (the Discipline of Action) and 
'Jnànayoga' (the Discipline of Knowledge). 


m ea o 


Aer shear wan a Perera | 
TAPS ether cud edi Wa! Ko tl 
nehabhikrumana$o'sti pratyavayo na  vidyate 
svalpamapyasya dharmasya trayate mahato bhayat 

In this path (of selfless action), there Js neither loss of effort, nor 
any adverse result. Even a little practice of this discipline (dharma) 
protects one from great danger (of birth and death). 40 
Comment:— 

[Lord Krsna has explained the importance of disinterested 
action in the latter part of the thirty-ninth and this fortieth verse 
m four ways:—{i) By it, one becomes free from shackles of 
actions. (ii) There is no loss in effort. (iii) There is no adverse 
result. (iv) Even a little practice of it (dharma) protects, one 
from great fear.] 

‘Nehabhikramanaso'sti'—In this path of disinterested action, 
there is no loss of attempt viz., the partial practice of this Yoga 
(Discipline of Disinterested Action) has its corresponding benefit. 
The desire to attain equanimity is the beginning of equanimity. 
Such a beginning never gets wasted because desire for attaining 
the real is also real. 

‘Tha’ (in this) means that in this world human beings are 
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authorized to attain equanimity, All other bodies (births) are to 
enjoy worldly pains and pleasures, there is no opportunity for 
them to do away with attachment and aversion because pleasures 
can be enjoyed only by having attachment and aversion. If there 
are no attachment and aversion, no pleasure can be enjoyed and 
such actions will lead to spiritual discipline. 

'"Pratyavüyo na vidyate'—Actions which are performed with 
a desire for fruits, can give adverse result, if there is any error 
in the pronunciation of incantations, or in performing sacrifice, 
etc, Suppose, a man performs sacrifice, for the birth of a son, 
but if it is not performed according to scriptures, it might result 
in the death, of a member of the family, instead of blessing him 
with à son. Sometime, if the result is not quite contrary, it may 
be less harmful, as the son may be bom crippled, But, one who 
performs actions, without having any desire for fruits, becomes 
equanimous and so there is no adverse result from his effort. 

What is adverse result? Unevenness of mind, is an adverse 
result. Attachment and aversion, is unevenmindedness, This 
uneven-mindedness leads to a cycle of birth and death. But, 
when a man becomes equanimous, attachment and aversion, are 
rooted out and on annihilation of attachment and aversion, there 
is no unevenness of mind, and therefore amy adverse result, is 
out of the question. 

'Svalpamapyasya dharmasya tráyate mahato bhayat'—Even 
a little practice, of this discipline of disinterested action, which 
brings about equanimity, protects one from the great fear of 
birth and death. So unlike action for fruits, which ends after its 
fruits, it does not perish viz., its fruit ts not wealth or property, 
which are penshable. Equanimity, which a striver attains, by 
facing favourable and unfavourable circumstances, gets fixed 
in him and becomes permanent. A devotee (striver), deviating 
from the path of Yoga, having enjoyed heavenly pleasures for 
many years and having taken birth in the houses of righteous 
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persons, does not lose knowledge or even-mindedness gained, 
in his previous birth (Gita 6/40—45) because this knowledge or 
everi-mindedness, is real. 

‘Dharma’ (Duty) is used in two senses—(i) Charity viz., 
kindness, in giving help (money, food, clothes etc.,) to the poor, 
and suffering people (ii) Discharging one's duty, according to 
the ordinance of scriptures. By performing one's duty, without 
desiring its fruit, one develops equanimity automatically, because 
it is axiomatic. Therefore, here, equanimity has been called 
‘Dharma’ (duty). 


Something Noteworthy about Equanimity 


Some people opine constant remembrance of God is not useful 
unless there is concentration of mind. But the gospel of the Gita, 
does not attach much importance to this opinion, it attaches more 
importance to equanimity. According to the Gita, a striver who 
has attained equanimity, is an exalted soul. Even when, a man 
is imbued with all qualities, if he does not gain equanimity, 
according to the Gita, he cannot be called, à perfect soul. 

This equanimity, is of rwo kinds—of the mind and of the self, 
The Lord, pervades everywhere equally, One who gets oneself 
established, in Him, gains victory over the world, and is liberated. 

But this equanimity of self, can be known by equanimity 
of the mind (Gita 5/19). Equanimity of the mind, consists in 
remaining even-minded, in success and failure (Gità 2/48). 
Such a person, remains even-minded in praise and reproach, 
success and failure, profit and loss, pleasure and pain etc., 
(Gita 5/20). This sort of equanimity, never perishes and it 
results in nothing, but salvation, 

Whatever, virtuous actions, such as penance, charity and 
pilgrimage etc., are performed by a man, these perish after 
giving fruit, but equanimity, does not perish and it leads man 
to salvation or God-realization (Gita 5/3), while concentration 
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of mind. may lead him to accomplishments (siddhis) but not 
to salvation. 

Appendix—The Lord has mentioned the glory of equanimity 
in four ways in the thirty-ninth and fortieth verses— 

(i) *karmabandharh prahüsyasi'—B y equanimity a man shakes 
off the shackles of Karma (action). 

(li) ‘neh@bhikramanaéo’sti’—There is no loss of effort. 

(ili) *pratyavayo na vidyate’—There is no adverse result of 
this effort. 

(ly) *svalpamapyasya dharmasya triyate mahato bhayat'—Even 
a little practice of this discipline (dharma) protects one from the 
great danger of birth and death. 

Though in the first point the three remaining points are 
included, yet there is a little difference in them; as— 

(i) The Lord first in the normal way declares that by 
equanimity a man shakes off the shackles of Karma (action). 
The reason of bondage is the attachment to the modes viz., it is 
his assumed affinity with Prakrti (Matter) and its evolutes (Gita 
13/21). In equanimity there is no affinity with Prakrti and its 
evolutes; therefore the man is freed from the shackles (bondage) 
of action. As in the world many virtuous and sinful actions 
are done, but those actions don't bind us because we have no 
relationship with them, similarly the even-minded person has no 
relationship with the actions done by his body. 

(ii) If equanimity merely begins viz., there is an aim of 
attaining equanimity, there is inquisitiveness to attain it, then this 
beginning is not destroyed. The reason is that the aim to attain 
the imperishable is also imperishable while the aim to gam the 
perishable, is also perishable, The aim to gain the perishable leads 
to destruction (fall) while the aim to attain equanimity leads to 
salvation— jijiasurapi yogasya Sabdabrahmativartate' (Gita 6/44). 

(iii) There is no adverse result of this equanimity. If there 
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ís any error in pronouncing the sacred text in the performance 
of actions which are done with a desire for fruits, the result of 
those actions can be adverse.* But if there is equanimity in life, 
and an error is committed, and if there is slip in carefulness, the 
action does not give adverse result (bondage). For example if 
a paid servant while lighting a lantem in the dark drops it and 
breaks it, we are angry with him. But if our friend who never 
wants anything from us, drops the lantern and it is broken, we 
don't get angry but ask him not to mind it as it matters little. 
Therefore he who performs actions with the desire for fruit, may 
have adverse result of his actions but how can the result of the 
actions of the person, who doesn't covet any fruit, he adverse? 
It can't be. 

(iv) Even a little equanimity protects one from the great 
danger of birth and death viz., it results in salvation. As actions 
done with an interested motive perish after bearing fruit, in that 
way even a little equanimity does not perish after bearing fruit 
but it only leads to salvation. If virtuous actions such as religious 
sacrifice, charity and penance etc., are performed with a desire for 
fruit. their result is perishable (gain of money, wealth and heaven 
"d pau eel uoc oe lu cuu M eL ECL DIT Eee: 

* There is a mythological story that Tvastá performed a religious sacrifice 
in order to get a soù who would kill Indra. In that sacrifice the sages performed 
the sacrifice with the sacred text "indrasatrum vivardhasva', In the word 
*indraéatru' if there is "sasthitatpurusa' compound-word, it means 'Indra's enemy’ 
and if there is *bahuvrili compound-word, it means ‘he whose enemy is Indra.’ 
By the difference of "samása' (compound-word), there is difference in sound. 
"Therefore in ‘sasthitatpurusa” compound word, the word *indrasatru's' last letter 
*m' will be pronounced with "udátta' sound while in ‘bahuvrihi compound-word, 
the word *mdraatru's' first letter ‘i’ will be pronounced with "udaita' sound, The 
aim of the sages was ro do the 'anryodarta' pronunciation of the word ‘indrasarru' 
bui they did 'üdyodára' pronunciation. So because of the difference in sound 
in the pronunciation of the sacred text there was adverse result and thus Indra 
becume the killer of Vrtrásura, Tvasta's son, Therefore it ts said: 

mantro Hinaly svarsto varnato vi mithyaprayukto na tamarthamaha 
sa vagvajro yajamanam hinasti yathendrasatrul svarato' paradhat 
(Paniniya Siksa) 
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etc.,) and if they are performed without the desire for fruit, their 
result is imperishable (salvation). Thus virtuous actions such as 
sacrifice, charity and penance etc., can bear two types of fruit 
but the fruit of equanimity is only salvation. As a traveller, while 
travelling stops on the way or sleeps, he has not to go back to 
the place from where he started his journey but he has covered 
the distance upto the place where he stops or sleeps. Similarly 
as much equanimity is attained in life, that never perishes. 

*svalpamapyasya dharmasya tràyate mahato bhayat'—Even a 
little feeling of disinterest is true while fear even being great is 
untrue, As for a bundle of cotton, a lot of fire is not required, 
the cotton may be one bundle or à hundred bundles, a match 
stick is enough to burn it. When one match stick 1s applied to 
the cotton, the cotton itself becomes fire and helps in burning 
the remaining cotton. In the same way detachment is fire and 
the world is cotton. Being detached from the world, the world 
itself perishes because the world in fact has no existence at the 
root, so one can't be attached to it. 


The least renunciation is real and the biggest action is unreal. 
An action ends while renunciation is endless. Therefore actions such 
as sacrifice, charity and penance etc., perish after giving fruit (Gita 
8/28) but renunciation (renunciation of the fruit of action) never 
perishes—'tyagàcchantiranantaram' (Gita 12/12). By renouncing 
the egoistic notion only, infinite universes are renounced because 
this sense of ego has sustained the entire universe (Gita 7/5). 

There may be a big heap of grass, can it face fire? It may be 
very dark, can it face light? If there is a fight between darkness 
and light, will darkness win? Similarly if there is à fight between 
ignorance and knowledge, will ignorance win? Can the greatest 
fear face fearlessness? Equanimity even if it is a little is complete 
and fear even if great is incomplete. A little equanimity 1s great 
because it is true and the great fear is little (without existence) 
because it 1s untrue, 
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What is the import of calling equanimity or the feeling of 
disinterestedness ‘a little.’ The feeling of disinterestedness is 
great, but we understand and experience it a little, so it has been 
called a little. In fact our understanding is a little, equanimity is 
not a little, Our view has not grasped it fully, so there is defect 
in our yiew, not in equanimity, Similarly we have valued the 
unreal more, it does not mean that the unreal is great but value 
accorded by us is great. Therefore if we value the real more, 
the real wil) become great viz., its value will be realized and 
if we don't value the unreal, the unreal will become a little. 
In fact the unreal may be great or a little; it has no existence 
*nasato vidyate bhavah’ and the real may be great or a little, its 
existence is ever present—‘na bhavo vidyate satah'. Therefore 
in Upanisads the Supreme Soul has been called smaller than à 
molecule and the biggest of all—'anorantyán mahato mahiyün' 
(Katha. 1/2/20, Svetàsvatara 3/20). 


EA m 


Link:—lIn the next verse Lord Krsna explains to Arjuna, 
how to attain equanimity. 


Saari greg pue 

SIEPTRIT EFAS FASTA frm] E N 

vyavasüyütmlika — buddhirekeha — kurunandana 

bahusakha  hyanantüsca buddhayo'vyavasayinam 

O Joy of the Kurus, in this blessed path, the intellect is 
determinate and concentrated, whereas the intellect of the 
undecided (infirm), is scattered in many directions, and is 
endlessly diverse. 41 
Comment:— 

'"Vyavasüyütmika buddhirekeha kurunandana'—To a seeker 
of God-realization, the intellect is determinate and single-pointed 
viz. he has only one decision and that is to attain equanimity, 
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in the form of God-realization. Attachment to the world, is the 
main obstacle to this attainment of equanimity, and that can be 
removed, through determinate intellect, 

Why is determinate intellect one? The reason is, that in 
it there is renunciation of desire, for worldly objects etc. This 
renunciation of desire is singular, whether it pertains to wealth 
and riches or honour and praise. But, there are objects of different 
types and a person wants to acquire these. Just as, there are 
different kinds of objects, such as different kinds of sweets, in 
the same way, there are endless desires for acquiring numerous 
objects of various types in various ways. Therefore, a desirous 
person cannot have one intellect. 

In the Discipline of Action (in this verse), and in the 
Discipline of Devotion (in 9/30), there ts mention of intellect, 
which is determinate and single-pointed, but it is not so, in the 
Discipline of Knowledge. The reason is. that in the Discipline 
of Knowledge, one comes to know the self first, and then his 
intellect becomes determinate and pointed, while in the Discipline 
of Action, as well as Devotion, it is the determinate intellect 
which comes first and then it is followed by self-realization. 
Therefore, in the Discipline of Knowledge there is importance 
of knowledge, while in the Disciplines of Devotion and Action, 
there is importance of a single-minded pursuit. 

"Bahusakha hyanantasca buddhayo'vyayasayinim—The infirm 
in mind being desire-ridden, clings to pleasure and prosperity, 
and so the intellect of such persons, grow endlessly, For example, 
they may have a desire to get a son, the means adopted for 
the fulfilment of other desire, such as medicine, incantation, 
oblation and blessings of a saint etc., are branches of the same 
desire. Similarly, a man wants to get money of this is one desire 
(intellect) and to get it through business, service, theft, robbery, 
chealing etc., are many branches, of that intellect. Such a man, 
with endless desires, having many branches cannot even take 
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decision about God-realization. 


Appendix—The real aim is only one. Unless a man has 
a singular aim, he has endless aims and there are numerous 
branches of each aim. He has endless desires and the means for 
the fulfilment of each desire are also many. 


Link: —The ways of the infirm-in-mind (worldly people) have 
been described in the next three verses. 


ferat yaar eret vagaia yaa: | 
reser: ureb rergedi afer: uw 
STA: FATT 


Waar | 
fRafayaaeet ativadnts ufa 


yamimam puspitam vacam pravadantyavipascitah 

vedavàdaratüh partha ^ nànyadastiti vidinah 

kam4tmanah svargapara janmakarmaphalapradam 
kriyavisesabahulàm § bhogaisvaryagatith prati 

Arjuna, those who are obsessed by desires, who look upon 
heaven as the supreme goal and argue that there is nothing 
beyond heaven and pleasures and who are devoted to the letter of 
the Vedas, are unwise. They make this type of flowery speeches 
recommending many acts of various kinds, for the attainment of 
pleasure and prosperity, and with rebirth as their fruit. 4243 
Comment:— 

'Küámátmáünab'—Desire-ridden are those, whose sole aim in 
life is to hunt after enjoyment. They think that it is nothing but 
desire, which inspires a man to action and without it, a man is 
stone-dead. Moreover, they identify themselves with desires. 

But the fact is, that a man himself is a fragment of God 
and thus, is eternal while desires are fleeting and these increase 
and decrease. The self and desire, are totally distinct. But desire- 
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ridden people, never realize this distinction and it is only out of 
delusion that they identify themselves with desire. 

'Svargapará'—They look upon heaven and its pleasure, as 
their supreme goal and all their efforts are directed towards that 
base end. Here the term 'Svargapara’, refers to such men, who 
have faith and belief in heaven etc, as described, in the Vedas 
and scriptures. 

'Vedavadaratah partha ninyadastiti vàdinab'— They are 
interested in the Vedas, only for the sake of the ritualistic 
contents, which deal with earthly and heavenly pleasure. The 
aim of their life, is to enjoy celestial pleasure here, and hereafter. 
rather than to attain God-realization, or emancipation. 

'"Yümimàm puspitim vacarh pravadantyavipascitah—They 
cannot discriminate between, the real and the unreal, the perishable 
and the imperishable. Such unwise persons utter flowery words 
of the Vedas, which describe and recommend various acts, for 
the attamment of pleasure and prosperity. 

Here, the word 'puspitàm' has been used to show that such 
speech is just flowery with an attractive appearance, without 
bearing any permanent fruit. Satisfaction, comes out of fruit 
only, not from flowers and leaves. 

‘Janmakarmaphalapradim’—That flowery way instead of 
giving any permanent and eternal fruit, gives fruit which 
prolongs the wheel of birth. In language flowery importance 
is attached to pleasure, and attachment to pleasure is the 
cause of birth (Gita 13/21). 

'Kriyavisesabahulim bhogzuisvaryagatim prati'—That, flowery 
utterance deals with a number of rituals for the attainment of 
pleasure and prosperity. In these rituals there is abundance of 
different kinds of rites, involving various methods, actions, 
objects and much strenuous physical labour (Grtà 13/21). 


ext BR 
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dyagu Wem i 

saaa Aes: TATE a ferefrerer t ve ti 
bhogaiSvaryaprasaktanam tayapahrtacetasam 
vyavasayütmikà buddhih samadhau na vidhiyate 

Those, whose minds are carried away by such flowery words 
(who are attracted towards pleasures and who are deeply attached 
to pleasure and prosperity), cannot attain the determinate intellect, 
concentrated in God. 44 
Comment;— 

'Tayüpahrtacetasám'—Their minds are carried away by such 
flowery language, that there is great pleasure in heaven—there 
are celestial damsels, a blissful garden and there is nectar etc. 

'Bhogaisvaryaprasaktünüm'—Pleasures of five senses— sound, 
touch, colour, taste, smell, comfort to the body, and desire 
for respect and praise are 'bhoga', (the worldly enjoyments). 
Accumulation of money and material to enjoy those worldly 
pleasure, is called 'ai$varya' (prosperity), Those who cling to 
pleasure and prosperity, are called 'Bhogaisvaryaprasaktànàm.' 
Such people are called demoniacal* (asura). In sarnskrta 'asu' stands 
for life-breath and he who wants to maintain life-breath is an 'asura'. 

'Vyavasüyütmiká buddhih sumádhau na vidhiyate'—Such 
people, who instinctively cling to pleasure and prosperity 
cannot attain the determinate intellect to realize God, because 
their intellect has become impure. Similarly, the people who 
have pride for their being learned, by acquiring the worldly 
arts or science or knowledge etc., cannot attain the determinate 
intellect, (decision), to realize God. 


Something Noteworthy 


All-gracious God, by His grace has bestowed discrimination 


* The people possessing the mode of passion who are being described here 
have been called people possessing demoniacal traits in the sixteenth chapter by 
the Lord (16/11. 16/16). 
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upon human beings, so that they may attain God or salvation. But 
human beings giving a cold shoulder to this discrimination cling 
to pleasure like birds and animals. They forget that enjoyment 
of pleasure is not the goal of human life, but its supreme object 
is the attainment of perfection, and all the circumstances, whether 
favourable or unfavourable, they are placed in, are means to 
attain perfection (God-realization). So they cannot have the sole 
desire for God-realization. 

The fact is that worldly pleasures and objects are not a real 
obstacles to God-realization, but attachment to these, is the main 
hindrance. So long as, this attachment continues, not to talk of 
God-realization the people cannot even make up their minds to 
attam God, because their minds are drawn away, by worldly 
pleasure and prosperity etc. 

Appendix—if there is any obstacle to the attainment of 
salvation, it is the desire for pleasures and prosperity (accumulation 
of wealth). As an ensnared fish can't move ahead, similarly a 
man, entangled in pleasures and prosperity, can't move ahead 
towards God. Not only this but the man attached to pleasures 
and prosperity, can't even have the determinate intellect to 
realize God. 

He who regards the world as true, to him Karmayoga will 
quickly lead to Self-realization. A Karmayogi serves the world 
by discharging his duty viz., he does every action for the welfare 
of others in a disinterested manner, He feels happy with the 
happiness of others and is sad (moved) with the sadness of others. 
By feeling happy seeing others happy, his desire for pleasure is 
wiped out and by being moved at the sufferings of others, his 
desire for prosperity (accumulation) is wiped out.* 

* [n fact the real service is rendered by the person who has totally renounced 


the desire for pleasure and prosperity otherwise the service is fake. But if the 
aim is real (for the welfare of others) the fake service also turns into real service, 
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Link:—To confirm something, it is necessary that one 
should view the pros and cons of a matter. In the previous three 
verses, there is the description of the infirm-in-mind who are 
obsessed by desires. Now, Lord Krsna inspires Arjuna, to attain 
the ideal by being established in the Eternal Existence (God), 
transcending the three gunas (attributes), and being free from 
all desires. 


Aafa war Peat semp 

frr rere Prater 2 Tr] t xu i 

traigunyavisaya veda  nistraigunyo  bhavarjuna 

nirdvandvo nityasattvastho niryogaksema atmavan 

O Arjuna, the Vedas deal with the three Gunas (attributes) 
and their evolutes. Be free from those attributes, rise above the 
polarity of opposites, remain balanced, be unconcerned about the 
meeting of wants and preservation, of what has been already 
attained and get established in the self, 45 
Comment;— 

"Traigunyavisayá veda—Here, the reference, is to the ritualistic 
portions of the Vedas, which deal with the three gunas (attributes) 
and their evolutes, in the form of worldly and heavenly enjoyment. 
The purpose is not to censure the Vedas, but to glorify the selfless 
spirit, In reference to a diamond a piece of glass is compared 
the aim is to culogize the diamond, rather than to censure glass. 
The Vedas do not only deal with means to satisfy desires of 
the worldly minded people, but they also contain sublime and 
elevating ideas on God and the means to realize Him. 

'"Nistraigunyo bhavarjuna’—O Arjuna, be free from the 
evolutes of these attributes viz., be free from worldly enjoyment, 
as well as, means of attaining such enjoyment. 

‘Nirdvandvah'—For a striver to transcend the worldly 
enjoyment, it is inevitable to be free from the pairs of 
opposites such as attachment and aversion etc., because these 
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are his real enemies and are the stumbling block, in his 
spiritual progress (Gita 3/34).* 

Here, Lord Krsna orders Arjuna to rise above the pairs of 
opposites, because through their deluding nature, human beings are 
enveloped in utter ignorance (Gita 7/27). When a striver gets rid of 
this delusion, be can worship Him with a firm resolve (Gita 7/28). 
By transcending these pairs of opposites, he is easily freed from 
bondage (5/3), one becomes undeluded (15/5) and he is not bound 
(4/22), So the Lond, wants him to be free from the pairs of opposites. 

Another aspect is that if a person develops attachment for 
one person or a thing, he is sure to develop aversion to other 
persons or things. By having such attachment to the world, an 
aspirant turns indifferent to God. This indifference is a sort of 
aversion to God. But if one develops true devotion to God, 
without having any attachment or aversion to the world, he 
develops total disinclination for it. 

This total disinclination has three stages. In the first stage, 
the aspirant bas no hatred for unfavourable circumstances but 
there is 'Upeksà (neglect), in the second stage, there is "Udasinata' 
(unconcemedness), while in the third stage. there is total 
disinclination. In the last stage, (total disinclination), attachment 
and aversion, are totally wiped out. If this process is considered 
minutely, we find that in 'Upeksa’ there remain impressions of 
attachment and aversion, in ‘Udasinata’ the feelings of attachment 
and aversion remain, while in total disinclination there are neither 
impressions nor feelings of attachment and aversion. In this state, 
attachment and aversion are totally wiped out. 

'Nityasattvasthab'—The advice is to rise above the pairs 
of opposites and to get established in the omnipresent and 
everlasting God. 

* "Dvandva' means having opposite feelings far something as the feelings 


of attachment and aversion, pleasure and pain etc., for the world. This misleads 
an aspirant to boudage. 
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'Niryogaksema* —Do not have the desire even for the provision 
of the means required (Yoga) and the preservation of what has 
already been attained, because |] provide for and preserve all 
for those who have exclusive devotion for met (Gita 9/22). 

‘Atmavin'—Having the aim of God-tealization, get 
established in the self (Eternal existence or God). 

Appendix—‘Nirdvandyah’—In fact the discrimination between 
the insentient-sentient, real-unreal, eternal-transitory, perishable- 
imperishable etc., is also a pair of opposites, The desire for gain 
and security is also a dualiry, Because of duality ' All is God'— this 
reality is not realized. The reason is when all is God, then how 
can duality between the sentient (self) and the insentient (Matter) 
subsist? Therefore the Lord has declared Himself both immortality 
as well as death, and 'Sat' as well as ‘Asat’ (unreal)—'amrtarh 
caiva mrtyusca sadasaccahamarjuna' (Gita 9/19). 

TTR 

Link:—In the next verse, Lord Krsna explains what one 

achieves by transcending the three gunas (attributes). 


arama Sear ada: weed | 
mammig Sew meore festa: d N 


yüvünartha udapine  sarvatah samplutodake 

tavansarvesu — vedesu brahmanasya  vijanatah 

As on obtaining a reservoir of water flooded on all sides there 
is no use for a small reservoir of water. So A Brainnana, who 


obtains enlightenment, has the same use for all the Vedas, or say 
no use at all. 46 


* 'Yoga means providing unacquired things and 'Ksema' means 
preservation of the things procured. 

t Though here itis the context of the Discipline of Disinterested Action, yet 
it seems proper to take ít as the Discipline of Devotion because Lord Krsna, time 
and again, orders Arjuna to be His devotee and He also accepts him us His devotee 
m 4/3. He also takes the responsibility of provision and protection (9/22). 
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Comment;— 

'Yávànartha udapane sarvatah samplutodake'—A small 
reservoir of water is useful, in a place where there is no other 
source of water. But nobody ever, pays any attention to such a 
reservoir of water where there is a big reservoir of pure water. 
Moreover that such a small reservoir of water becomes dirty and 
impure and cannot be used for drinking purpose, after washing 
and bathing in it. But water from a large stream remains clean 
and pure. even after washing and bathing in it. 

'Tàvànsarvesu  vedesu brahmanasya  vijánatah'—Likewise 
oblations, charities, penances and pilgrimages etc., mentioned in 
the Vedas, are of use to those who are ignorant. But these become 
meaningless to the illumined souls who have realized God, The 
same kind of comparison has been made, in the seventieth verse, 
that the emancipated souls are like sea, as several rivers fall into 
it but its magnitude remains the same, similarly the illumined 
souls remain undisturbed though several kinds of pleasure and 
enjoyment merge into them. 

A great soul who possesses knowledge of the Lord, the Vedas 
and the scriptures is called 'Brühmanasya vijanatah.' 

By using the term ‘tavan', Lord Krsna means to say that 
the great soul after realizing God transcends the three attributes 
(modes), rises above the pairs of opposites viz., becomes free 
from attachment and aversion, gets established in the self and 
remains unconcerned about provision and preservation. He always 
remains devoted to God. 

Appendix— There is no end of worldly pleasures. There are 
endless universes and there are endless pleasures in them. But if 
they are renounced and one becomes detached from them, they 
come to an end. Similarly there are endless desires. But if they are 
renounced, they came to an end and the man becomes desireless. 


eve EIE e 
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Link:—in the thirty-ninth verse, Lord Krsna asks Arjuna to 
listen to the discourse on an even mind, In the next verse He 
orders him to perform his duty in order to attain that equanimity 
(evenness of mind). 


advair WI wey Herat | 
"WT Hameed ya d wgrseerendfur t wo i 


karmanyevadhikaraste mā phalesu — kadacana 

mà karmaphalaheturbhirma te saigo'stvakarmani 

Your right is only to perform your duty, but never to claim 
lts fruit, Do not be the cause of the fruit of action nor let your 
attachment be for inaction. 47 
Comment:— 

'Karmapyevádhiküraste— Your right is to perform your 
duty, you are free in it, because no other bodies as those of 
animals and birds etc., are free to perform new actions. Only 
human beings are eligible to perform new áctions. The gods can 
perform new actions and can bestow money and material upon 
human beings, according to the ordinance of the Lord but they 
are so steeped in enjoyment, that it is not possible for them to 
perform new actions. They are destined only to reap the fruit 
of their meritorious deeds. The creatures in hell also camnot 
perform new actions as they suffer the fruits of their actions. 
God has bestowed this human birth, the very last of all births 
so that by performing new actions in the form of selfless service 
to others, a person may achieve salvation and be freed from the 
bondage of the cycle of birth and death. If he remains engaged 
in selfish actions, these wil] result in bondage. In case he is 
given to indolence and heedlessness, he will follow a cycle of 
birth and death. Therefore, the Lord advises human beings, to 
render selfless services for common good. 

The term 'Karmani' has been used in singular number, to 
emphasize the fact that though man has to perform several 
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duties in his life, he can perform only one at a particular time. 
Arjuna, belonging to the warrior class, has several duties, such 
as fighting, generosity and bravery etc., but presently he could 
perform only one of these—to wage the war. 


A Vital Fact 


In the births of others i.e.. those of birds, animals, insects 
and even gods, the creatures can reap the fruits of their actions 
but cannot perform new actions. However there are two things 
about human life viz., reaping the fruits of deeds of earlier 
lives, and secondly performing new ones. God has bestowed 
upon man this human body, so that by performing new virtuous 
actions without having a desire for their fruits, he may attain 
God-realization or salvation. As far as the fruit of his previous 
actions is concemed, it may come in the form of favourable 
and unfavourable circumstances. He cannot change those 
circumstances, but can make proper use of these and these can 
lead him to salvation, if he uses these properly. 

An important fact, which needs attention, is that favourable 
or unfavourable circumstances cannot make a man happy or sad. 
It is merely his ignorance, which makes him happy or sad as 
he identifies himself with those circumstances and becomes the 
experiencer of happiness or sadness. If he gives a serious thought, 
he will come to know that the external circumstances cannot make 
his internal self, either happy or sad. He should make proper 
use of the favourable circumstances by serving others and of the 
undesirable ones, by renouncing the desire to enjoy pleasure. 

In unfavourable circumstances, a man should not be perturbed 
but should think that the sins committed to get pleasure, are 
perishing in the form of unfavourable circumstances and this thought 
is a kind of repentance for the sins committed. Secondly, it is a 
fore-warning to us that we shall have to face adverse consequences 
if we commit sins again. So, we should perform actions for 
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the welfare of all creatures, rather than for our own pleasure. 

For insects, birds and animals etc., the fruit of past actions 
and also the present actions are only to work out their destinies. 
But in case of human beings the fruit of past actions as also the 
present activities, are the means for their salvation. 

"Ma phalesu kadácana'— You cannot claim the fruit of action. 
because you are not free in getting it, which is dispensed by the 
Lord. If you perform actions with a desire for fruits, you will 
get into bondage (Gita 5/12). It is the desire for fruit which 
makes a person an agent for actions. With the passing away of 
desire, a sense of doership is gone. Obliteration of the sense of 
doership, does not lead a man to bondage. I1 means that a man 
is much more entangled in desires.* 

Secondly, all actions are performed with the help of worldly 
objects and persons. So it is dishonest, to desire the fruit of those 
actions. for only one's own self. 


The desire for fruit of actions is not beneficial for human 
beings. 'Never lay claim to its fruit—this expression proves that 
it is upto a man whether he lays claim to the fruit of an action 
or not. He is free in this respect. The term 'Phalesu' has been 
used in the plural, because a man by performing an action desires 
several fruits such as riches, respect and reputation etc, 

The means to be free, from the desire for fruits of actions are 
as follows—(i) Desire causes a feeling of lacking something. Its 
fulfilment makes one a slave. Its non-fulfilment causes suffering. 
The pleasure derived out of fulfilment of desire, gives birth to 
new desires and a man goes on petting interested in performing 
new actions, in order to reap their fruit. By understanding this 
fact in the right perspective, a man becomes free from the desire 
for the fruit of action. 

* Actually God-realization does not depend on actions but on feelings and 


knowledge because He is ever attained. |t is the desire for fruits which is am 
obstacie to God-realization. 
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(ii) Actions have a beginning and an end, these are not 
etemal. So, how can their fruits be eternal? But the self is eternal. 
How can the eternal get any benefit from the perishable? By 
understanding this fact, one becomes detached from the world 
and attains God-realization. 

In order to be free from the desire for fruits of actions, an 
aspirant should have discrimination as well as feelings to serve 
others, Discrimination will be helpful to an aspirant in renouncing 
his comforts, while the feelings of service to others, will enable 
him to do good to others, By doing so a striver can follow the 
Discipline of Disinterested Action, in the right sense. 

‘Ma karmaphalaheturbhih'—Let you not be responsible for 
the fruits of action. It means, tha! you should not have the least 
attachment for the body, senses, mind and intellect etc., because 
attachment for these will make you responsible for the fruit of 
action. In the eleventh verse of the fifth chapter also, Lord Krsna 
by using the term 'Kevalaib' (only) wants to say that the follower 
of the Discipline of Disinterested Action, should abandon feeling 
of mineness for the body, mind, intellect and senses. 

If a striver becomes the agent (doer) of a virtuous action, 
even without having a desire for its fruit, he is held responsible 
for the fruit of the action, because by doing so he has accepted 
his affinity for the mind, intellect and senses etc., which are 
unreal. Actually, we have no affinity with them, they have their 
affinity with the world. When anybody else performs action for 
the good of others, we do not accept our affinity for the action 
and its fruit and so are not held responsible. We should adopt 
the same attitude in the case of our own actions also, so that we 
may not be held responsible for the fruit of actions. 

"Ma te sango'stvakarmani'—Let your attachment not be to 
inaction, because by leaning towards inaction, you will become 
lazy and idle, and like the desire for fruit it will also mislead you 
to bondage. The reason is that, indolence and prolonged sleep 
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etc. also give pleasure viz., Tamasika joy, (Gita18/39) which 
misleads either to the lower births of insects, birds and beasts 
etċ., or to infernal regions (Gita 14/18). It means that, attachment 
misleads to bondage and is the cause of birth in good and evil 
wombs (Gità 13/21). 

You should not be attached to inaction by thinking that it 
will lead you to progress, here and hereafter, because the real 
essence is beyond action or inaction. 

In this verse, the Lord means to say that a striver should 
and physical, subtle, causal bodies etc., without having the least 
affinity for them. 

In this verse there are four points which need attention—{i) 
Your right is to perform your duty (action) only. (ii) Never lay 
claim to its fruit. (iii) Do not be the cause of the fruit of action. 
(iv) Let your attachment be not to inaction. Out of these four 
points, the first and the fourth, have the same theme as both 
of these lay emphasis on the performance of duty or action. 
Similarly, the second and the third points have the same theme. 
as in both of these it is mentioned, that you should not desire 
or be the cause of the fruit of action. 

It means that, by leaning towards inaction you will have 
affinity to masika temperament, such as idleness and laziness. 
By having attachment for action and its fruit you will have affinity 
for rajasika temperament. But when a striver is free from laziness, 
idleness, actions, fruit of actions, etc., he gets the joy born of 
knowledge and light and having attachment for it, he has affinity 
to sattvika temperament. Affinity with these is the cause of buth 
and death. Therefore, a striver should not have attachment for 
either of them. Doing one's duty without having any attachment 
to them, is called the Discipline of Disinterested Action. 

Appendix—One is the division of actions and one is the 
division of fruit (result). A man's right is in the division of 
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actions (performance of duty), not in the division of fruit. The 
reason is that performance of duty is under the control of a 
man while awarding the result of past actions is ordained by 
destiny viz.. 'Prárabdha'. If we perceive from the view-point 
of Karmayoga whatever material (thing, ability and power) we 
have obtained, that is "Prárabdha' and their proper use viza by 
assuming them not as ours or for us, but by assuming them as 
others' and for them, and rendering service with them to others 
is ‘Purusartha’. 

The important fact about Karmayoga is—protection of the 
rights of others by performing one's duty and renouncing the 
fruit of action viz., renouncing one’s nght. By protecting the 
right of others, old attachment is wiped out and by renouncing 
one's own right, new attachment is not born. Thus when old 
auachment is wiped out and new attachment is not born, a man. 
becomes ‘vitaraga’ (free from attachment). By becoming 'vitaraga' 
one realizes the self. The reason is in attaining Self-realization, 
attachment to the unreal things is the only obstacle— 

rago lingamabodhasya cittavyayama bhiimisu 
kutah $advalatà tasya yasyagnih kotare tarah 

It means that attachment (attraction) of the mind to objects, 
persons and actions is the main sign (mark) of ignorance. As 
when the hollow of a tree catches fire, it does not remain green 
any more but it is dried up, similarly he who has caught fire in 
the form of attachment, can’t aftain peace. 


Link:—After asking Arjuna to perform his duty, in the 
preceding verse, the Lord describes how he should remain 
even-minded, while performing actions. 

TA: pe walt ag waar esas 

finga: Gar spear eres zn SETA xe I 
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yogasthah kuru karmàni sangam tyaktva dhanafijaya 

siddhyasiddhyoh samo bhütva samatvar yoga ucyate 

O Dhanafijaya (the conqueror of wealth), perform actions 
(duties) being steadfast in the path of Yoga, renouncing attachment, 
having become even-minded in success and failure; and that 
equanimity (equilibrium) is called Yoga. 48 


Commeni:— 


'Saügarh tyaktva’—You can become indifferent, only if you 
have no attachment for actions, their fruits; place, time, incidents, 
circumstances, bodies and minds etc., which belong to matter, 
because without being indifferent to actions, these cannot lead 
you to salvation, 

'Siddhyasiddhyoh samo bhütva'—Renunciation of attachment 
will result in evenness of mind. A man should be even-minded, 
in favourable and unfavourable circumstances, in honour and 
dishonour, and in praise and reproach.* 

A follower of the Discipline of Disinterested Action, should be 
so even-minded while performing actions, that he should not bother 
about their accomplishment or non-accomplishment, for getting 
the fruit or not, for getting salvation or not.. He should remain 
devoted to his duty. If an aspirant has not realized detachment 
and equanimity, he should aim at evenness of mind. By having 
this approach, a striver will attain equanimity finally, which will 
lead to God-realization or Self-realization (2/53). 

"Yogasthaly kuru karmani'—Lord Krsna says, that the essence 
of true Yoga lies in even-mindedness, in success, as well as, 
failure. The person who keeps the mind ever in the poised state 

* While explaining this verse Sti Satikarcárya writes—O Dhanaiijaya, 
being established in Yoga perform actions.only for God without even having the 
desire to please Him. Knowledge gamed by purification of mind às a result of 
the desireless (without the desire for fruits) actions is called Siddhi’ (Success) 
and whatever is contrary to it (lack of knowledge) is 'Asiddhi' (Failure). Perform 
actions being even-minded amidst success or failure. This evenness of mind or 
equanimity is called Yoga’, 
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is called steadfast in Yoga. The sameness of mind should remain 
intact from the beginning of an action, to its end. It should not 
be à temporary phase, otherwise the propensities of attraction 
and repulsion, will go on coming up. We should never allow 
such propensities to develop. 

'Samatvam yoga ucyate'— Yoga is, nothing but equanimity 
ie. equanimity is the embodiment of Lord Himself. Further, 
in the nineteenth. verse of the fifth chapter, Lord Krsna says, 
*"Those whose mind is established in equanimity, have conquered 
the mortal plane, because Brahma (the Absolute) is flawless and 
equanimous, hence they are established in the Eternal," 

Here, Yoga has been defined as equanimity, while in the 
twenty-third verse of the sixth chapter, it will be defined as, 
the state which is free from the contact of pain. Actually, both 
the definitions are the same. When a man suffers from ring- 
worm or itching eczema, he gets satisfaction by scratching it. 
The pleasure of itching, is followed by the painful sensation of 
burning, Being the result of a disease both these sensations are 
really painful. Similarly, the pleasure and pain received from 
attachment to the world, are equally painlul. Therefore, Yoga 
can either be defined as the state, free from the contact of pain 
viz., free from pleasure and pain or equanimity in pleasure and 
pain; both are the same. 

It means that through all actions performed by physical, subtle 
and causal bodies should render service to the world, without 
having any selfish motive. This alone will lead to equanimity. 


Something Noteworthy about Intellect and Equanimity 


Intellect is of two kinds—indeterminate and determinate. 
The intellect of those whose aim is to enjoy worldly pleasure 
and prosperity, is indeterminate (Gita 2/44) while the intellect 
of those whose aim is equanimity and salvation 1s determinate. 
Indeterminate intellects are endlessly diverse, while the determinate 
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one, is single. Those whose intellects are endlessly diverse, are 
themselves undecided (Giti 2/41) and are worldly. But those 
whose intellect is single, have rightly resolved (Gita 9/30) and 
they are strivers. 

Equanimity is of two kinds—of the mind and of the self. 
To remain even, in favourable or unfavourable circumstances, 
without having any attachment or aversion, is equanimity of the 
mind, while equanimity of the self is union with God (2/53). 

There is a distinction berween the worlily people and 
strivers, The goal of the worldly people, is to enjoy pleasure 
and prosperity and their intellects are not determinate but are 
scattered in many directions and are endlessly diverse. On the 
other hand, the striver's intellects are determinate and the strivers 
in their practical life maintain equanimity in success and failure, 
profit and loss, and favourahle and unfavourable circumstances, 
without having attachment and aversion. Such strivers conquer 
the mortal plane and are established in the Eternal (Gita 5/19). 


Appendix—In Patafijala Yogadarsana the control of the 
mind has been called *yoga'—'yogascittavriti nirodhah' (1/2). 
As a result of this yoga the seer rests in the self—‘tada drastuh 
svarüpe'vasthánam' (1/3). Thus in P&tafijala Yogadar$ana 
what has been called the result of yoga, the Gita declares 
the same as 'yoga'—'samatvarh yoga ucyate’; ‘tah vidyad 
duhkhasarhyogaviyogam yogasamjnitam' (Gita 6/23). IL means 
that the Gità declares that when a man (self) is totally detached 
from the mind and naturally rests in the self, that state is called 
‘yoga’. By getting established in this yoga (equanimity), there 
is no deviation from it; therefore it is also called ‘Nityayoga’ 
(eternal union). When the mind is controlled "Nirvikalpa avastha’ 
(state of cessation of thoughts) ensues. But when by equanimity 
a man rests in the Self that is "Nirvikalpa bodha' (knowledge of 
Truth) or "sahajávastha' (Self-realization). “Nirvikalpa bodha’ is 
not a state but it transcends all states, it is their illuminator and is 
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the result of all yoga-disciplines. The states are both ‘nirvikalpa’ 
(without distraction) and 'savikalpa' (with distraction) but ‘bodha’ 
is only 'nirvikalpa'. Thus the yoga of the Gita is more remarkable 
than that of Patanjala yogadar$ana. 

The person who is not of 'müdha' (deluded) and 'ksipta' 
(volatile) inclination but is of 'viksipta' (sometimes constant, 
sometimes volatile) inclination is eligible (qualified) for yoga of 
Patanjala Yogadarsana. But all the persons who want to attain 
God are eligible for the yoga of the Gita (God-realization). Not 
only this but the person who, instead of attaching importance to 
pleasure and prosperity, attaches importance to this yoga—such 
a seeker of the yoga (equanimity) also transcends the fruit of 
Vedic rituals performed with some motive—-'jijnasurapi yogasya 
Sabdabrahmativartate' (Gita 6/44). 

Link:— In the next verse, Lord Krsna explains the superiority 
of equanimity (which has been described from the thirty-ninth 
verse to the forty-eighth verse) ro a motivated action viz., action 
with a selfish motive. 


wur gat ad afar 

rar moma Gaon: PARAT: dx I 

dürena hyavaram karma buddhiyogaddhanafijaya 

buddhau Saranamanyiccha krpanih phalahetavah 

O Dhanaüjaya, action with a selfish motive is far 
inferior to that performed with equanimity of mind. 


Seek refuge in this evenness of mind, for low are those, 
who crave for fruit of action. 49 


Comment;— 

'Dürepa hyavarari karma buddhiyogát— Action with a selfish 
motive is, far inferior to that performed with equanimity of 
mind. Actions have a beginning and an end and connection with 
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their fruits, is also temporary. We get associated and dissociated 
with them. But Yoga (equanimity) is eternal, it never deserts us, 
it suffers no change. Therefore, selfish action is much inferior 
to equanimity. 

Action without equanimity, mislead to pain, as well as to the 
cycle of birth and death, because they have no power to lead one 
to salvation. Equanimity is the ability to neutralize actions. If there 
is no equanimity, one will develop one's egoism and attachment, 
to the body. This egoism and attachment are beastly. In the 
Bhagavata sage Sukadeva says to king Pariksit, 'O king, renounce 
this beastly nature which is causing fear of death in you' (12/5/2). 

"Diirena'—As light is the contrary of darkness, an action 
performed with equanimity of mind, is contrary to the action 
performed with a selfish motive. An action performed with 
equanimity leads to God-realization, while motivated actions 
mislead to the wheel of birth and death. 

‘Buddhan Saranamanviccha'— Seek refuge in this evenness 
of mind viz., remain established in this evenness of mind, which 
will enable you to realize yourself. 

'Krpanáh phalahetavah'—lt is very lowly to crave for fruit 
of action. To accept one's affinity for actions, fruits of actions 
and bodies etc., means, to crave for fruit of action. Therefore, 
Lord Krsna, in the forty-seventh verse, exhorts Arjuna not to 
have the fruit of action, as his object. 

The eternal truth is different from perishable action and the 
fruit of action. What can be more ignoble than this, that the 
eternal should be subservient to the perishable fruit of action? 

Appendix—An action with a selfish motive is far inferior 
to yoga (equanimity) viz., it does not lead to salvation. As a 
molecule is far smaller than a mountain viz., a molecule can't 
be compared with a mountain, similarly an action with a selfish 
motive is far inferior to yoga viz., an action can't be compared 
with yoga. Yoga (equanimity) is skill in action—' yogah karmasu 
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kausalam' (Gita 2/50). Therefore without yoga, an action is of 
a very low order, is worthless and is an obstacle—‘karmana 
badhyate jantuh’. 

In Karmayoga ‘Karma’ is Karana Sapeksa (dependent on 
external and internal organs) but ‘yoga’ is Karana Nirapeksa 
(independent of extemal and internal organs), Yoga is not 
attained by actions but is attained by service and renunciation. 
Therefore Karmayoga is not Karma (action). Karmayoga is 
Karana Nirapeksa viz., discrimination predominating discipline. 
If there is no predominance of service and renunciation, it will 
be Karma, not Karmayoga (Discipline of Action) at all. 

Equanimity leads to God-realization, but actions done with an 
interested motive lead to the cycle of birth and death. Therefore 
a striver should depend on equanimity, should remain established 
in equanimity, By being established in equanimity, he will not 
remain destitute and nothing will remain to be done, to be known 
and to be attained by him. But he, who works with an interested 
motive (for him), ever remains destitute and bound. 

In the Gita three terms have been used for Karmayoga—Buddhi, 
yoga and Buddhiyoga. In Karmayoga, there is no predominance 
of action (Karma) but there is predominance of ‘yoga’. Yoga, 
Buddhi and Buddhiyoga—the three are synonyms. In Karmayoga 
because of the predominance of determinate intellect, it is called 
‘Buddhi’ and because of the predominance óf renunciation by 
discrimination, it is called ‘yoga’ or ‘buddhiyoga’. 

In 'Dhyànayoga' (Discipline of Meditation) there is 
predominance of concentration of ‘mind’, while in Karmayoga 
there is predominance of ‘intellect’, While tryng to control the 
mind, serenity and fickleness linger for a long time because in it 
a striver wants to withdraw the mind from the world and wants 
to concentrate it on God. While withdrawing the mind from 
the world, in its conception the existence of the world persists. 
This is a rule that so long as there is assumption of amy other 
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entity except God, the mind can’t be fully controlled. Therefore 
upto the stage of trance also there are two states—trance and 
deviation from trance (relapse). But in Karmayoga because of the 
predominance of intellect, there is prominence of discrimination. 
While applying discrimination both the real and the unreal remain. 
A karmayogi applies the unreal things for the service of others 
by regarding those things as the material for the service. By 
such conception the attachment for the unreal is quickly and 
easily renounced, 

The mind is not continuously concentrated but it is concentrated 
at times and in loneliness. But determinate intellect viz., a single 
pointed determination of the intellect always remains steadfast. 

Link:— In the next verse, Lord Krsna explains the result of 
equanimity of mind. 


ansaa serie IÀ pru | 
TEHTEI ICT SRR GMT: HH AIST Hi 4o I 


buddhiyukto — jaháatiha ^ ubhe sukrtaduskrte 

tasmadyogaya yujyasva yogah karmasu kausalam 

Endowed with equanimity, one frees the self in this life from 
good (virtue) and evil (vice) alike; therefore, devote yoursel! to 
this Yoga of equanimity; skill in action lies in (the practice of 
this) Yoga. 50 
Comment:— 

'Buddhiyukto jahütiha ubhe sukrtaduskrte'-A person. 
endowed with equanimity, becomes free from virtue and vice 
like omnipresent God (Gita 2/38). 

In the state of equanimity. a man while living in the world 
detaches himself from the world, and remains untouched by 
virtues and sins, as a lorus leaf by water. 


Man himself is sentient and is free from virtue and sin, 
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but by identifying himself with the unreal body etc.. sins and 
virtues accrue. If he does not identify himself with the unreal, 
he will remain untouched by virtues and sins, and unconnected 
with them like the sky. 

"Tasmadyogaya yujyasva'—Therefore, devote yourself to the 
Yoga of equanimity, viz., remain established continuously in 
equanimity. You cannot attain that equanimity, so long as you 
have attachment and aversion. You are the knower of pleasure and 
pain, It means, that you are different from them and you are as 
a onlooker, who remains equanimous. So realize that equanimity, 

'Yogah karmasu kau$alam'—Skill in action lies in the 
practice of this Yoga. Equanimity, in success and failure, is 
skill in action. 

In this verse, Lord Krsna has pot defined Yoga, but He has 
explained the importance of Yoga (equanimity). If we interpret 
it as, ‘skill in action is Yoga’, it means, that the action of a thief 
carried out skilfully, will also be called Yoga. Therefore, this 
interpretation does not seem proper. Some people may define 
Yoga ‘skill in action approved by the scriptures! But, by doing 
so the people will be bound by the fruits of action and will not 
be able to attain equanimity. Therefore, it is proper to interpret, 
equanimity 1n action as skill or wisdom. The reason ts, that he 
who remains even-minded while performing actions, is not bound 
by such actions and their fruit. 

Secondly, in the first part of this verse, as well as in the 
previous two verses there is the reference of Yoga (Equanimity) 
rather than skill, So this interpretation seems to be reasonable. 

Appendix—If we reflect upon the expression *yogah karmasu 
kausalam', it may have two meanings— 

(i) 'karmasu kausalam yogah'—skill in actions is yoga. 

(ii) 'karmasu yogah kausalam'—1n action yoga is skill. 

If we interpret it in the first way that skill in actions is 


Verse 50] SÁDHAKA-SANJIVANI 191 


yoga, then the acuons of à thief or a swindler carried out very 
skilfully, will be called *Yoga'. This interpretation is not proper 
and moreover here is not the topic of forbidden actions. If we 
regard only virtuous actions to be carried out skilfully as ‘Yoga’, 
then the man will be bound being attached to the fruit of those 
virtuous actions—'phale sakto nibadhyate' (Gita 5/12). Therefore 
he will not attain equanimity and his sufferings will not perish. 

In the scriptures it is mentioned—'karmana badhyate jantuh’ 
viz. a man is bound by actions. Therefore the actions which 
naturally lead him to bondage, may lead him to salvation—this 
is indeed skill in actions. Salvation is attained by ‘yoga’ 
(equanimity), rather than by skill in actions. Yoga (equanimity) 
has neither its beginning nor end. But even the most virtuous 
actions begin and end and there is union and disunion of their 
fruit also. How will à person attain salvation by what begins 
and ends and of which there is union and disunion? How will 
the imperishable be attained by the perishable? Equanimity is 
the form of God—'nirdosaih hi samari brahma’ (Gita 5/19). 
Therefore 'yoga' is important, not actions. 

If the first interpretation is regarded as correct, even then 
within ‘skili’, equanimity or feeling of disinterest will have 
to be accepted. If skill in actions is yoga, then what is skill? 
While answering this question we'll have to say that only ‘Yoga’ 
(equanimity) is skill. In such a situation why should we not 
accept the direct meaning that yoga (equanimity) in actions is 
skill. When in the expression 'yogah karmasu kauéalam' the 
term 'yoga' has certainly been used. then there is no need of 
interpreting the word ‘KuSalata’ (skill) as yoga. 

If we reflect upon this topic, there is the reference of 'Yoga' 
(equanimity) rather than ‘skill in actions’, The Lord by declaring 
‘samatvam yoga ucyate’ has also defined ‘yoga’, Therefore in 
this reference ‘yoga’ is 'vidheya' (predicate), ‘skill in actions’ is 
not predicate. "Yoga’ (equanimity) is skill in action viz., while 
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doing actions there should be even-mindedness, there should not 
be any attachment or aversion—this is skill in actions. Therefore 
*yogah karmasu kausalam'—this is not the definition of Yoga, 
but it is the glory of ‘Yoga’. 

In the first half of this verse (fiftieth) the Lord has declared 
that a person endowed with equanimity becomes free from virtue 
and vice (sin). If he is freed from virtue and sin, then which 
action will be done with skill? Therefore freedom from virtue 
and sin does not mean that he does not do amy action because 
no one under amy circumstances can remain even for a moment 
without undertaking action (Gita 3/5). So here freedom from 
virtue and sin means—freedom from their fruit. In the fifty-first 
verse also the Lord has mentioned the renunciation of the fruit 
of action by the expression ‘phalarh tyaktva’. 

In the Gita the term *Kusala' has also been used in the tenth 
verse of the eighteenth chapter. There within ‘akusala karma’ 
all the actions performed with an interested motive and actions 
forbidden by the scriptures, have been included while within 
*kusala karma’ all the actions done with disinterested motive and 
actions sanctioned by the scriptures, have been included. There 
is a beginning and there is an end of 'Akusala' and *KuSala’ 
actions but there is no beginning or end of ‘Yoga’, Attachment 
and aversion bind a man; agreeable and disagreeable actions 
don't bind him. Therefore the actions, which are performed 
by being attached to them, may be very virtuous, will lead to 
bondage because by those actions even if the abode of Brahmi 
is atfained, one has to return (Gita 8/16). Therefore the man, 
who does not shun the disagreeable actions with aversion and 
does not perform the virtuous actions with attachment, is indeed 
a man of true renunciation, is intelligent, is free from doubts and 
is established in the self (Gità 18/10). 

The above description proves that the expression ‘yogah 
karmasu kau$alam' means ‘Yoga (equanimity) in actions 
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is skill'7this should be accepted. The Lord also orders to 
perform actions being steadfast in Yoga—'yogasthah kuru 
karmani’ (Gita 2/48). It means that actions are not significant 
but “Yoga” (equanimity) is significant. Therefore only ‘Yoga’ 
(equanimity) in actions is skill. 

RISA 

Link:—The Lord now gives examples to substantiate what 
has been said in the preceding verse, 

at aga fü wet eer weiter: | 

qaaa: Us Wea N 

karmajam buddhiyukta hi phalarn tyaktva manisinah 

janmabandhavinirmuktah padam gacchantyanamayam 

As wise men endowed with equanimity, renounce the fruits of 
actions, they also freed from the shackles of births and attain the 
blissful supreme state. 51 
Comment:— 

'Karmajarn buddhiyukti hi phalath tyaktva manisigab'— 
Those endowed with equanimity, are really wise. In the tenth 
verse of the eighteenth chapter also, it is explained that, the 
man who does not hate disagreeable action nor Is attached to 
an agreeable one, is wise. 

An action even without the desire for its fruit will bring 
about fruit. No one can dispense with its fruit. Suppose a farmer 
sows seed without a selfish motive, will he not get corn? He 
will definitely get corn, In the same way if a person works in 
a detached spirit, he will get its fruit. Therefore, renunciation 
of fruit means, renunciation of manifest and latent desires for 
fruit and attachment for fruit. All people are free and capable 
of renouncing such desires. 

‘Janmabandhavinirmuktah'—The wise aspirants, endowed 
with equanimity of mind are freed from the wheel of birth and 
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death. As in the state of equanimity, they do not in the least, 
possess evils, such as attachment and aversion etc., which are the 
root cause of rebirth. Thus they become free from the shackles 
of birth and death, forever. 

'Padarn gacchantyanümayam'— Amaya' means ailment. An 
ailment is a blemish. A thing which is free from all sorts of 
blemishes is called 'Anamaya (spotless). Wise people endowed 
with equanimity attain the state, which is free from any kind 
of blemish. This state has been called eternal state, in the fifth 
verse of the fifteenth chapter and 'everlasting imperishable state’, 
in the fifty-sixth verse of the eighteenth chapter. 

Though in the Gita (in 14/6) sattva quality (the mode of 
goodness) has also been called flawless, yet in fact, the self or 
God is flawless because by attaining Him one has not to follow the 
wheel of birth and death. Lord Krsna has called Sattva quality also 
flawless, because that also helps a man in attaining God-rcalization. 

Self (soul) is immutable while the evolutes of matter 
(nature)—body and the world are mutable. When this self 
(soul) identifies itself with the mutable body, it itself assumes 
taint with mutable nature, But, when it renounces this assumed 
identification, it realizes its pure self. This is a blissful supreme 
state, free from evil. 

In this verse the terms 'buddhiyuktaà' and 'manisinah' have 
been used in the plural, to express the idea that all those who get 
established in equanimity undoubtedly attain the blissful supreme 
state, without any exception. It proves that when a striver has 
no affinity to the perishable body and the world, he attains that 
state automatically. No effort is required for such a state to be 
created, as it always is there. 

Appendix—Why Yoga (equanimity) in actions is skill—the 
Lord explains its reason in this verse by the term ‘hi’ (reason). 

The fruit of 'Sáttvika' (good) actions is pure, the fruit 
of 'Rajasa' action is pain and the fruit of “Tamasa’ action is 
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ignorance (Gita 14/16)—a man with equanimity transcends these 
three kinds of fruit. The renunciation of the fruit of actions has 
two meanings—renouncing the desire for fruit; and not to feel 
happy and sad in favourable and unfavourable circumstances 
which are the fruits of actions. 

In fact the entire world which is born and perishes is nothing 
but the fruit of actions, If the fruit of actions is renounced, no 
bondage remains. 

The term *manisi' means wise men. According to the preceding 
verse performance of actions with equanimity is wisdom—‘sa 
buddhimanmanusyesu' (Gita 4/18). 

*Padarh gacchantyanimayam’—The term 'gacchanti' has 
three meanings—(1) To have knowledge, (2) to go, (3) to attain. 
Here attainment of the blissful supreme state means—to have 
knowledge of being free from the shackles of bisth and death 
and of the attainment of the natural state, free from all sorts of 
blemishes: The reason is that only that is renounced which is 
in fact ever renounced and only that is attained who is in fact 
ever attained. 

This verse proves that ‘Karmayoga’ (Discipline of Action) 
is an independent means for salvation or benediction, By 
'Karmayoga' the renunciation of the world and attainment of 
God—both ensue. 


TEE AA a] 


Link:— In the next two verses, Lord Krma explains the steps 
to atain the blissful supreme state, which is free from blemish. 


aa à demei afinea | 
aa maa rda aena A ST 2 di 
yada te — mobakalilam buddhirvyatitarişyati 
tada gantāsi nirvedam Srotavyasya Srutasya ca 
When your intellect crosses the mire of delusion, you will then 
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acquire indifference, to what has been heard and what is yet to be 
heard, (about enjoyments of this world and the next), 52 
Comment:— 

"Yada te mohakalilam buddhirvyatitarisyati(—The state 
which favours, egoism in this body and attachment for the 
body, family, kinsmen and objects, is called delusion. Actually, 
there is no egoism and attachment, for the body etc. They are 
merely assumed, Pleasure and displeasure, in favourable and 
unfavourable circumstances and evils, such as partiality, hatred, 
envy and jealousy etc., are a quagmire. When the intellect of a 
man gets entangled in this mire of delusion, he is perplexed and 
cannot think properly. 

He, himself is sentient, but by accepting his affinity for the 
insentient body and things etc., he identifies himself with them. 
Thus by closing his eyes to the real goal, he gets engrossed in 
worldly pleasure and prosperity. This is called, entanglement 
in the mire of delusion. But the intellect which takes the firm 
decision to be free from the worldly pleasures and prosperity 
and to attain salvation, is called the ‘Intellect’ transcending the 
mire of delusion. 


There are two means to cross the swamp of delusion— 
discrimination (2/11—30) and selfless service. Acute discrimination 
between the real and the unreal, makes one indifferent to the unreal 
world, and a keen desire for selfless service for the welfare of 
others, enables one to renounce the desire for one's own pleasures. 
In the same way as when a disciple for his preceptor, a son for 
parents, a servant for his master develop a wish for providing 
all sorts of comforts to them, then their desire for comfort goes 
away automatically. 

The Discipline of Knowledge, is somewhat difficult to 
practise, because the desire for pleasure may linger on in it. When 
a striver comes across pleasures, he deviates from his spiritual 
path and inclines towards them, But a striver who has the feeling 


Verse 53] SADHAKA-SANJIVANI 197 


for service to others, utilizes the material for the service of others, 
and thus his desire for pleasures perishes easily. Therefore, Lord 
Krsna has mentioned the Discipline of Disinterested Action, as 
supenor to and easier than the Discipline of Knowledge (5/2-3) 
and by it a striver quickly reaches Brahma—the Absolute (5/6). 

"Tada gantasi nirvedarn Srotavyasya $rutasya ca'—The pleasure 
which men have enjoyed and heard* of and also the pleasures of 
heaven etc., which are yet to be heard of, are transient. So, how 
can they give peace and joy to the man's self which is permanent? 
Thus men become dispassionate. When intellect gets out of the 
mire of delusion, then acute discrimination is developed that the 
world is ephemeral while he (the self) is eternal and therefore, 
how could the kaleidoscopic world provide peace to him? With 
this altitude of mind, he automatically develops detachment, 
from the whole woga. 

Lord Krsna has used the term ‘hear’ instead of ‘enjoy’ because 
there is attraction for pleasure after hearing about it. Thus ‘hearing’ 
is an important factor for the attraction of pleasures, Hearing 
as a means occupies an important place in the Disciplines of 
Knowledge and Devotion for spiritual progress also. 

The terms 'yadà (when) and ‘tada’ (then) have been used 
to emphasize the fact, that there is no rule that it will take so 
many years or months or days, to develop this acute dispassion. 
As soon as, your intellect crosses the mire of delusion, you will 
become dispassionate. It involves no much delay. 


ee A A 


sqferferuferaar A aa verreafer AFAA | 
amaaa giana BATTS 11543. 0 


Srutivipratipanna te yadā  sthásyati —ni$calà 
samüdhüvacalà ^ buddhistadà ^ yogamavüpsyasi 


* Herethe term 'Hear' denotes the sense of sound, touch, colour, taste and smell, 
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After your intellect, confused by hearing conflicting doctrines, 
hus become stable and firm (steady) on God, you will then attain 
Self-realization or union, with God. 53 
Comment:— 


[After crossing the mire of delusion also, there may be 
confusion of mind by hearing conflicting spirimal doctrines. So 
Lord Krsna induces Arjuna to get rid of that confusion.] 

‘Srutivipratipanna te yada sthásyati nióécalà samadhavacala 
buddhistadà yogamavápsyasi'—Arjuna was in a fix, whether he 
should perform his duty as a Ksatriya or he should avoid the 
slaughter of his kith and kin. If he protected his family, he would 
shirk his duty. If he performed his duty of fighting, then the 
family would not be protected. So he was bewildered.* Therefore 
Lord Krsna persuades Arjuna to keep the intellect firm in case 
of scriptural opinions and steady in regarding God-realization. 

First of all, a striver is unable to make up his mind whether 
to have honest and sincere dealings with the worldly people, or 
to aitain God. Then he decides that he has to render selfless 
service to the world. Having taken this decision, he starts showing 
indifference and dispassion to the worldly pleasures, Then in the 
spiritual path he comes across different opinions of the scriptures. 
So it becomes difficult for him to decide, which opinion be 
should follow. In that case by good company or faith etc., he is 
either able to take the decision or he surrenders himself to God. 
Then by God's grace his intellect becomes firm. Secondly, in all 
the scriptures and religions, God, soul and the world, have been 
described in different forms and ways. But all of them agree, "I 
am soul, not body," "The world is to be ignored", "God is to 


* A person may be in a dilemma in two ways—in worldly affairs and im 
scriptural ordinances or sects such as dualism and noón-dualism etc. 1t is more 
difficultto be free from the dilemma of the scriptural ordinances than from that of 
the worldly affairs. So Lord Krsna explains thar a striver should have a determinate 
intellect that he has to realize only God whatsoever may happen. 
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be realized." By taking this decision the intellect of the striver 
becomes steady. Then he realized God easily. So the only obstacle 
to God-realization is lack of firmness of intellect. 

The greater the deficiency in reaching at à decision regarding 
the contrary spiritual doctrines and in his own emancipation, 
the greater the delay there is. But in both cases as soon as the 
intellect becomes steady and determinate, eternal union witli 
God is realized. 

The intellect should be unshakable in order to renounce 
affinity for the world, as mentioned by the expression 'state of 
severance from union with pain,’ in the twenty-third verse of the 
sixth chapter; while it should be steady in order to have affinity 
for God as expressed by the expression ‘evenness of mind is 
called Yoga’, in the forty-eighth verse of the second chapter. 

Here in ‘tada yogamavapsyasi Yoga, means to become 
established in union with God, from whom there is no disunion. 
Only the striver has to abandon his affinity with the unreal, This 
union can be realized either by selfless service viz., Discipline 
of Disinterested Action, or discrimination viz, Discipline of 
Knowledge, or love for God viz, Discipline of Devotion, 
or meditation or annihilation of the world viz., Discipline of 
Annihilation (Layayoga) or by the process of restraining breath 
viz., Discipline of Austerity (Hathayoga) etc. 

Appendix—There are two divisions of delusion—'mohakalila' 
viz. the worldly delusion and 'érutivipratipatti' —scriptural 
(philosophical) delusion. Attachment to the body, wife, sons, 
wealth, property etc. is ‘worldly delusion’ and ‘Dvaita’ 
(dualism ), ‘Advaita’ (non-dualism), 'Viáistàádvaita' (qualified 
dualism) and 'dvaitàdvaita' (dualism-non-dualism)—1(o get 
entangled in these ‘isms’ is “scriptural delusion’. By renouncing 
these two types of delusion, a man gets detached from pleasures 
and his mtellect becomes stable. When the intellect becomes 
stable, ‘Yoga’ is attained viz., the distance from God comes 
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to an end and you come near to God. By 'Karmayoga' you 
come near God, by 'Jnanayoga' difference is wiped out and 
there is *Abheda' and by “Bhaktiyoga’ there is 'abhinnatà' viz., 
the devotee becomes God's own self. By attaming perfection 
in either Karmayoga or Jnàánayoga, a striver gets the fruit 
of both (Gità 5/4-5). 

If a person has the only aim of salvation and has no selfish 
motive by having affinity for wealth-property and famil y-relatives 
etc., then he crosses the worldly delusion. If he does not want to 
gain bookish knowledge (rot-learning) by studying the scriptures 
but has the only aim to realize the self, he crosses the scriptural 
delusion. It means that a striver, should neither be enamoured 
by the worldly delusion nor by the scriptural (philosophical) 
differences of opinions viz., he should not insist on any sect 
or religion. Thus he becomes eligible for "Yoga', salvation or 
devotion, Besides this there is no need of any special eligibility 
(qualification). 

^ 
Link:—Arjuna then puts the question about the illumined 


one whose intellect has crossed the mire of delusion and who 
has become steadfast and firm on God. 


YT ara 
Ramaga enr arm afer pyra i 
Reat: fa ware faaata fae t ev i 
arjuna uvaca 
sthitaprajiiasya ka bhágà samádhisthasya ke$ava 
sthitadhih kir» prabhaseta kimásita vrajeta kim 
Arjuna said: 


O Kesava, what is the mark of a person of steadfnst wisdom, 
who realises (sthitaprajüia) God? How does such a man of firm 
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wisdom, speak, sit and how does he walk? 54 
Comment:— 


[Here Arjuna asks about the marks of a man of steadfast 
wisdom. Before he puts this question he had some doubt about 
the superiority of intellect or actions (2/47—50). Lord Krsna, in 
fifty-second and fifty-third verses said, "After crossing the mire 
of delusion when your intellect has become steadfast and firm 
on God, you will attain Self-realization or union with God." 
Hearing this, Arjuna wants to know the mark of one who attains 
Self-realization viz., who becomes a man of steadfast wisdom. 
He had doubt about action and knowledge, which he will ask 
further (in 3/1-2). Had Arjuna put a question regarding his doubts 
about action and knowledge, in the fifty-fourth verse here, then 
his question regarding the mark of the man of steadfast wisdom, 
would have been much delayed.] 

'Samádhisthasya'*— Here, this term has been used for the 
person who has attained God-realization. 

‘Sthitaprajfiasya'—This term has been used both for the 
enlightened (God-realized) soul, as well as the striver. The 
striver who is of a firm resolve and who never budges from 
his spiritual path, is also called a man of steadfast wisdom. The 
realized soul whose intellect is already steadfast, is also à man 
of steadfast wisdom, 

Now, the question arises, while Arjuna put the question about 
the enlightened soul only, why Lord Krsna included the striver 
too. The answer is that, in the Discipline of Knowledge aspirants 
generally develop disinclination for activities. The perfect soul 
gets total disinclination. An aspirant of the Discipline of Devotion, 
has an inclination to the recitation of Divine name, meditation, 
association with holy men and study of the scriptures etc. These 
activities pervade in abundance, in him. In the perfect state, only 

* Here the word Samadhi’ has been used for God as it was also used in the 
forty-fourth verse of this chapter. 
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activities pertaining to God are performed. Thus there is a clear 
difference in the degree of activities, of aspirants and realized 
souls in both the Disciplines of Knowledge and Devotion. But 
in the Discipline of Action, the flow of activities goes on as 
usual, without any change, in both the stages—as a striver and 
a perfected soul. So, there is a description of strivers, from the 
forty-first verse to the forty-fifih verse, and also from the forty- 
seventh verse to the fifty-third verse, Thus, in the context, the 
means by which strivers, can be perfect souls” have been enunciated 
and the marks of the perfect soul, have also been described. 

"Ka bhasa'—What is the description or mark of an enlightened 
soul? (Lord Krsna answers this question in the next verse). 

'Sthitadhil kim prabháseta'—How does the enlightened soul 
speak? (Lord Krsna will answer this question in fifty-sixth and 
fifty-seventh verses.) 

‘Kimasita'—How does he sit viz, how does he become 
dispassionate? (Lord Krsna has answered these in verses from 
fifty-eighth to sixty-third.) 

"Vrajeta kim'—How does he walk viz, how does he behave? 
(Lord Krsna has answered this question in the verses sixty-fourth 
to seventy-first.) 


Link:—Lord Krsna, in the next verse, answers Arjuna's first 
question. 
MUTA TAT 
Wella Ger arrears Taras | 
Sera TE: Peerage rare n ut II 
Sribhagavanuvaca 

prajahati yada kamansarvanpartha manogatan 
ütmanyevülmanàa tostah — sthitaprajnastadocyate 
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The Blessed Lord said: 
O Partha (Arjuna), when a man discards all his desires visiting 
the mind, and is self-satisfied in own self, he is said to be stable, 
in wisdom, 55 


Comment:— 


[According to the gospel of the Gita, a striver, can 
attain perfection, (God-realization), by any discipline (that of 
Disinterested Action or Devotion etc.,) which he follows according 
to his interest and liking and his perfection is described by that 
means only. Example—A striver following the Discipline of 
Devotion worships God constantly, meditating on Him with 
exclusive devotion (12/6). Therefore, in the enlightened state, 
he becomes free from malice towards all beings (12/13). In 
the Discipline of Knowledge the striver perceives himself 
detached from these gunas (attributes) (modes) and is above 
them (14/19) and in the enlightened state, he sits like a witness 
firmly established in God, beyond all the gunas, having risen above 
them (14/22—25). Similarly, in Karmayoga it js the abandoning 
of all desires that is important. Hence the enlightened soul 
abandons all desires. In this verse Lord Krsna dwells upon this point. ] 

‘Prajahati yada kamàánsarvanpürtha manogatàn'—1t means that 
desire does not exist in the self, because the self is everlasting 
while desire is transient. Moreover it does not stay permanently 
in the mind but comes into it—manogatan’. But the man by 
identifying himself with body, senses, mind and intellect, accepts 
the desire visiting the mind as resting in his own self. 

'Jahati'—Use of the prefix ‘Pra’ before the verb 'jahāti', 
indicates that there is no trace of any desire left in him. A man 
can neither renounce his own self nor the things which are not 
his own, but he can renounce only the things which actually are 
not his own, but he has mistaken them as his own. Similarly, 
desires do not exist in one's own self, but one accepts them as 
existing in one's own self, so he has to cast them off. 
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The term 'kamün' (desires) also includes thé term 'sarvàn' 
(all), yet 'sarvàn' has been added to emphasize the fact that, 
every fragment of all the desires should be cast off. 

‘Atmanyevatmana tustah'—After abandoning all the desire 
completely, a man is satisfied in himself and with himself i.e.. 
he is spontaneously contented in his own self. 

Contentment is of two kinds—one is said to be a virtue as 
it relates to inner sense. It is there as a result of no desire in 
the inner sense. But the other kind is the self itself. As the self 
never has amy trace of discontentment so it is called contentment 
incarnate the Self itself). The latter contentment is eternal. It 
knows no change. It is spontaneous. It is not the result of any 
practice or thought. The intellect of such a contented men always 
remains steadfast automatically. 

'Sthitaprajfiastadocyate'—Actually a man is always steady in 
wisdom, but when he accepts his desires, because of unsteady 
mind, he does not realize his stableness in wisdom. When he 
abandons his desires viz., accepts the non-existence of desires, 
he realizes his stability in wisdom. 

A striver has to make effort to concentrate his mund, but by 
renouncing desires he does not have to do so, instead he attains 
this stage, in a spontaneous manner. 

In the discipline of action, the striver is concerned with 
actions more than anything else. Action without selfish motive, 
is said to be the means for a sage to attain Yoga (Gita 6/3). 
Therefore such a striver is concerned with actions relating 
to the stage when he is a striver, as well as when he is an 
enlightened soul. Whatever standard an enlightened soul sets, 
people in general, follow the same (Gità 3/21). The Lord has 
explained, in the fourth chapter also, that the striver following the 
Discipline of Disinterested Action while performing actions remains 
detached and while remaining detached he performs actions (4/18). 

In the fifty-third verse Lord Krsna had advised two things 
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to Arjuna, to keep his intellect immovable regarding scriptural 
doctrine and steady in God. So He has used the term ‘yada’ 
(when) and 'tada' (then) which explain, that a striver is called 
stable in wisdom when he is completely free from desires, and 
is satisfied in the self. It also means that he is called a striver so 
long as he has even a fragment of desire left and an enlightened 
soul when desires are totally renounced. Therefore, two important 
factors have been explained in the verse—to renounce the desire 
and to get established in God, 

The same two factors have been explained, in verses fifty- 
six; fifty-seven; fifty-eight; fifty-nine; sixty and sixty-one; sixty- 
two to sixty-five; sixty-six to sixty-eight; sixty-nine; seventy and 
seventy-one and seventy-two. 

Appendix—One division is of those who are of unsteady 
intellect while the other division is of those of steady intellect, 
The Lord has described the men of unsteady intellect from the 
forty-first verse to the forty-fourth verse; now He describes the 
men of steady wisdom from the fifty-fifth verse to the seventy-first 
verse. When a striver having renounced the worldly inclination 
is established in the self, he is said to be stable in wisdom. 

He, who has the aim of God-realization, has a determinate 
and single pointed intellect because God is also only one. But 
he who has the worldly aim, his intellect is full of numberless 
desires because worldly objects are numberless (Gita 2/41), 

In order to attain equanimity, steadiness of intellect is very 
necessary. In Patanjala Yogadarsana importance has been attached 
to stability of mind (concentration of the mind). But the Gia 
attaches importance to the stability of intellect (steadfastness of 
aim), The reason is that in God-realization the steadiness of the 
mind is not so important as is the steadiness of intellect. By the 
steadiness of mind worldly 'siddhis' (accomplishments or occult 
powers) are gained but by the steadiness of intellect, spiritual 
perfection (salvation) is attained. In Karmayoga steadiness of 
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intellect is important. Lf the mind becomes concentrated, how 
will a Karmayogt discharge his duty? The reason is that when 
the mind becomes steady, the ourward activities stop. The Lord 
also orders Arjuna to discharge his duties being steadfast in Yoga 
(equanimity)—'yogastha kuru karmani’ (Gita 2/48). 

The Lord by using the terms 'prajaháti' and 'kamansarvan' 
means that there shouldn't be even a trace of desire, but it should 
be renounced totally. The reason is that this desire is the main 
stumbling block to God-realization. 

e AE s 


Link:—The next two verses deal with the manner in which 


a realised soul speaks. 
g: : ww ANGE: | 
dammam: eiee Us Il 
dubhkhesvanudvignamanah  sukhesu vigatasprhah 
vitaragabhayakrodhah sthitadhirmunirucyate 
He, whose mind remains unperturbed in sorrow, who does not 


crave for pleasure, and who is free from passion, fear and anger 
is called a sage with stable wisdom. 56 


Comment:— 

[Arjuna puts à question, attaching importance to action, while 
Lord Krsna answers, attaching importance to feelings, because 
à change in feeling brings about a corresponding change in 
action.* The Lord is discussing here, the feeling or the motive 
which change the character of action throughout outwardly, it 
may seem quite different. | 


* Whenever in the Gità Arjuna puts à question attaching importance to 
action, Lord Krsna amswers it attaching importance to feelings and understanding 
because an action is performed according to the feelings and understanding: For 
example Arjuna in the fourteenth chapter asked, "What are the marks of him who 
has transcended the three modes?" Lord Krsna attaching importance to feelings 
replies, "He remains even-minded," 
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*Dubkhesvanudvignamanál —There is no end to sorrow, 
calumny, dishonour and unfavourable circumstances, in this 
world, But a man of wisdom, remains unperturbed, because the 
aim of his life is to discharge his duty to the best of his ability 
and capacity, for the welfare to others, without having any desire 
for its fruit. So, he always remains happy and unperturbed even 
in the most unfavourable circumstances. 


'Sukhegu vigatasprhah'—He does not crave for any kind of 
pleasure such as praise, honour and favourable circumstances etc., 
nor does he have a desire to prolong, such a state. He remains 
unruffled in the midst of favourable or hostile circumstances. 

‘Vitaragabhayakrodhah'—Our entanglement with worldly 
things, is known as attachment (raga). If a stronger person 
tries to deprive us of worldly possessions, it arouses fear in us, 
whereas if a weaker person does so, it arouses anger in us. But 
a person who is keen to do good to others, automatically gets 
rid of attachment, This freedom from attachment, leads him to 
fearlessness and calmness, Thus he becomes free from attachment, 
fear and anger. 


So long as there are perturbations, cravings, attachment, 
fear and anger, even in a small measure, a man is called à 
striver. But when he is totally free from them, he becomes an 
enlightened soul. 

[Lust, desire, craving and greed etc. are forms of 
attachment. In attachment there is an attraction, for the perishable 
worldly objects.] 

'Sthitadhirmunirucyate'— The mind of such a follower of the 
Discipline of Selfless Action, becomes stable. Here, the term 
'muni' has not been used, for a person who keeps silent. The 
Lord has also not used the term ‘manna’ for penance of speech, 
but He has used it for mental penance (Gita 17/16). So here, 
‘muni’ has been used for a contemplative person, free from desire 
and attachment. He contemplates to remain unattached, like an 
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enlightened soul. Throughout his practice he is very cautious to 
remain unattached, Such cautiousness automatically persists in 
an enlightened soul. That awareness leads him to attainment of 
beatitude (Gità 3/19). It is because of this virtue of awareness, 
that he has been described by the term ‘muni’ 


a: MAARTEN VISITED | 
"Turre a afe wem war ufafEsm uuo iu 
yah sarvatrünabhisnehastattatprápya Subhasubham 
nübhinandati na dvesti tasya prajüa pratisthita 
He, who remains unattached under all conditions, he who 


is neither delighted at good, nor dejected with evil, is stable in 
wisdom. 57 


Comment:— 


[In the previous verse, Lord Krsna explained that a man 
of stable wisdom remains unperturbed, while discharging his 
duty, In this verse, he explains, that such a man remains stable 
in favourable and unfavourable circumstances, which he comes 
across as a result of the deeds he performs.] 

"Yah sarvatrünabhisnehah'—He remains unattached everywhere 
viz., he is not attached to his body, senses, mind, intellect, family 
and possessions, He never identifies himself with them, but always 
remains untainted by them. Despite his physical association with 
senses, objects, circumstances and individuals etc., he remains 
quite unattached with them, through the self. 

"Tattatprápya $ubhà$ubhari nábhinandati na dvesti—He 
remains untainted and unaffected by good and bad, favourable 
and unfavourable circumstances. Experiencing good or pleasant, 
he is not delighted. This delight means mental joy and expression 
of joy through words. By encountering evil or unpleasant. he is 
not dejected. This dejection means mental suffering and despair, 
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and the thought why and how this situation has occurred, and 
how to get rid of the unpleasant situation. He remains untainted 
in favourable and unfavourable circumstances, which we got as 
a result of destiny. 

The expression, ‘tat, tat’, signifies that meeting with all 
agreeable and disagreeable persons, incidents, objects and 
circumstances that can possibly cause mental perturbations; he 
neither rejoices in them nor hates them whenever, wherever, and 
however, he may meet with them. 

"Tasya prajüa pratisfhita'——His determinate intellect, now 
becomes stable in God. He understands that he is entirely 
unconcemed with the good and evil of the world, because these 
always change, while he (soul) always remains the same. There 
is no modification in the self, while in the evolutes of matter, 
there is always modification. Man identifies himself with the 
body and regards the modification of the body as modification 
in his own self. But when he realizes the two as separate, his 
intellect becomes stable. 

The second interpretation is, that limitless and endless God 
cannot be perceived by the intellect, which is limited. So the 
intellect merges in God and then there remains nothing besides God. 
This is fixation of intellect in God or stability in wisdom, 

A Karmayogi is ever active. Therefore, the Lord, in the fifty- 
sixth verse, mentions that he neither craves for success (pleasure) 
nor is he perturbed in failure (sorrow), while in this verse He 
declares that he neither delighted at receiving the agreeable nor 
dejected at the disagreeable. 

eons 

Link:—Now, Lord Krsna answers the third question, "How 

does an equanimous person sit?" 


wer ded cmd pispa way: | 
gamin rere war ufafiar i «we u 
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yada samharate cayam kürmo'üganiva sarvasah 
indriyünindriyarthebhyastasya  prajüa pratisthita 
When, like a tortoise, withdrawing its limbs from all sides, 


he detaches completely his senses from sense-objects, his wisdom 
is stable. 58 


Comment:— 

"Yadn samharate cayam kürmo'nganiva sarvasah indriyünind- 
riyarthebhyastasya prajfà pratisthita'—Here, the purpose of the 
illustration of the tortoise is, that as a tortoise withdraws its six 
limbs—four legs, a tail and à head—into the shell to protect 
itself against possible dangers, so does an enlightened one also 
withdraw his five senses and one mind from sense-objects. If 
he has the least affinity with senses, he cannot be a man of 
stable wisdom. 

Here the verb 'samharate', has been used, to emphasize the 
fact, that he does not even think of worldly pleasures. 

In this verse the term ‘yada’ has been used but ‘tada’ is not used. 
The reason is, that when the senses are withdrawn from their 
sense-objects, the self which is axiomatic, is realized, because 
that is beyond the limit of time. So the word 'tadà' which denotes 
time, has not been applied. Self-realization or God-realization is 
axiomatic, and is beyond the reach of senses, but we are veiled 
by the curtain of pleasures and thus cannot realize Him. He still 
exists. Bul as soon as that veil is removed viz., we renounce 
our affinity to the worldly pleasures, and He is revealed. 


Link:—Lord Krsna explains in the next verse, that mere 
withdrawal of the senses from sense-objects, is not the mark of 
a man of steadfast wisdom. 


fara faf faena ufu: 
wad varum wt ger fred 
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visaya vinivartante nirahürasya dehinah 

rasavarjam raso'pyasya param drstva nivartate 

Sense-objects cease to exist for him, who does not enjoy them 
with his senses, but the taste for them may persist. This relish, 
also disappears from a man of stable mind, when he, realises 
the Supreme, 59 
Comment:— 

'Visayà vinivartante niráharasya dehinah rasavarjam'— A man 
becomes an abstainer m two ways (i) Fasting by one's own will 
or owing to sickness. (ii) Abstaining from sense enjoyments. Here, 
the term has been used, to refer to a striver, who withdraws his 
senses from sense-objects. 

The senses of a sick man become unfit for indulgence, 
but craving in them, for sense enjoyment persists. He hopes to 
enjoy these after recovery. Similarly, sense-objects cease for the 
abstinent striver, but the taste persists. It means that his body 
and senses come under restraint, but his mind wanders. 

The dispassionate strivers who have instinctively no attachment 
for pleasure, become free from this taste. The striver who wants 
to follow the spiritual path but is not dispassionate, can restrain 
his body and senses by thinking of the adverse consequences 
of sense enjoyments, though his taste persists. 

'Raso'pyasya param drstvi nivartate'—The relish of the man 
of steadfast wisdom, who realises the Supreme, disappears. It is 
a rule. But the contrary that with the disappearance (cessation) 
of relish, a striver attains steadfast wisdom, is mot true. 

‘Raso'pyasya’ means that à striver has feeling in his egoism 
viz., "I ness’, This taste changes itself into attachment. Therefore, 
a striver should have determination that he as a striver has no 
attachment, no desire. This sort of determination (aim) frees him 
from relish, and after realizing God this relish disappears altogether. 

Appendix—By accepting the existence and attaching yalue to 
pleasures, in the mind there ensues a subtle attraction, lovability 
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and sweetness for pleasures, it is named ‘Rasa’ (relish). As a 
greedy man rejoices at heart by receiving money and a voluptuary 
is rejoiced at heart by coming in contact with a woman, it is 
called *Rasa'. After enjoying pleasure a man declares, "Oh! how 
much I relished''' This is recollection of that *Rasa' (relish), 
This relish abides in the assumed ego (I"ness) (cijjadagranthi). 
The gross form of this relish is attachment to pleasures. 

So long as a man has relish for sense enjoyments, he has 
to depend on Prakrti (Matter) and its evolutes (actions, objects 
and persons). When he is free from this relish, his dependence 
totally perishes, his dependence on sense enjoyments stops and 
he is no longer à slave to them. 

So long as a person accepts the existence of pleasures, attaches 
importance to them and has relish for them, the spiritual (unworldly) 
relish for God is not revealed. Not to speak of unworldly relish, 
he can't have the determinate intellect to attain Him (Gita 2/44), 
After merely withdrawing outwardly the senses from sense objects, 
the relish (taste) persists. By attaining Self-realization this taste 
disappears, this relish disappears—'param drstva nivartate’. It 
means that when a striver realizes that he is different from the 
world and realizes his identity with God, then the perishable taste 
disappears, With the disappearance (cessation) of the perishable 
taste, imperishable (non-stop) relish is aroused. 

After Self-realization this relish for pleasures certainly 
disappears but even before Self-realization by being indifferent 
to it, by reflection, by good company and by the grace of saints, a 
striver can be free from this relish. The company of the enlightened 
exalted souls can also free a striver from this taste (relish). 

The three disciplines—Karmayoga, Jüanayoga and Bhaktiyoga 
can free a striver from the perishable relish. When a striver 
starts relishing the taste of service in Karmayoga, the taste of 
Self-realization in Jnamayoga and the taste of devotion (love) 
in Bhaktiyoga, his relish for the perishable pleasures starts 
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disappearing. As a child in childhood relishes toys but when 
he grows up, he starts relishing wealth, then his relish for toys 
naturally disappears. Similarly when a striver relishes the spiritual 
discipline, the relish for mundane pleasures naturally disappears. 

When relish persists and pleasures are enjoyed, then a man’s 
heart melts and he is overpowered by pleasures. But when he 
is freed from relish, he may come across worldly pleasures but 
they don't cause the least agitation in his mind (Gita 2/70). 
He has no such inclination that pleasure may attract him. As 
you put a bag of money before an animal, it does not covet 
for it and after seeing a beautiful woman it is not lustful, An 
animal doesn't know the value of money and a woman but 
an enlightened exalted soul knows money as well the 
woman (Gita 2/69), yet he is free from greed and lust. When we 
have an itching sensation in any organ of the body, we scratch 
it with our fingers, and when this sensation ends, it does not 
make any difference in fingers, there is no alteration in them. 
Similarly an enlightened soul uses the sense-objects but his mind 
remains the same unperturbed and free from agitation. The reason 
is that being free from relish, he has no inclination for enjoying 
pleasures. Whatever he does, he does it for the welfare of others 
and to comfort them. Contemplation on the sense-objects for 
one's own pleasure leads one to ruin or fall (Gita 2/62-63). But 
even the use of the sense-objects not for one's own pleasure, 
does not lead to bondage (Gita 2/64-65). 

The perishable relish (taste) 1s instantaneous, it does not 
last long. The relish which we have for à woman or money at 
the beginning does not persist m the same degree afterwards. 
We relish the food at the beginning but after each morsel the 
relish decreases and finally ends and then we have a dislike for 
that food. But the imperishable relish never lessens but always 
remains the same. Enjoyment of the perishable relish results in 
inertness, shortage, grief, diseases, fear, commotion and other evils. 
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A voluptuous person can't escape these evils because pleasures 
certainly lead to these evils. Therefore the Lord has mentioned the 
perception of misery and evil in them—duhkhadosanudarsanam 
(Gita 13/8). The man freed from evils such as desire etc., pursues 
his salvation (Gita. 16/21-22). 


ses AREE mrs 


Link:—Whar is the harm if this relish does not cease, is 
explained in the next verse. 


"eet ufu eere quur faafaa: | 
gaai wareüfe wxfer weet AA: 1 G0 I 


yatato hyapi kaunfeya purusasya  vipa$citah 
indriyani pramathini haranti prasabharh manah 
The turbulent senses, O son of Kunti, forcibly sway the mind 
of even a wise man, who practises self-control. 60 
Comment:— 


"Yatató hyapi kannteya purusasya vipaScitab indriyáni 
pramáthini haranti prasabham manah'*—The term, ‘wise man’ has 
been used, for the man who practises self-control, who performs 
his duty without attachment and desire for its fruit, one who 
discriminates between the real and the unreal and who thinks of 
the welfare of all creatures. The turbulent senses of even such 
à wise man carry away his mind towards pleasures. The reason 
is, that so long as mind is not permanently established in God, 
the past influences of enjoyment of pleasures, attract the senses 
and mind towards pleasures, forcibly, Even, some sages could 


* Here Lord Krsna has called the senses rurbulent and in the thorty-fourth 
verse of the sixth chapter Arjuna has called the mind turbulent. It means that both 
the senses and the mind are turbulent. Similarly here it is explamed that senses 
carry away the mind, while in the sixty-seventh verse of this chapter jt i5 explained 
that the mind carries away discrimination, It means that both senses and mind are 
impetuous. So a striver should conmol both af them 
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not contro] this temptation. Therefore, a striver should never 
trust his senses and should be always on his guard.* Moreover, 
he should never feel proud of sense-control. 


Link:— In the next verse, Lord Krsna explains, how to control 
the turbulent senses, which forcibly carry away the mind of even 
à wise man, in whom the taste for sense-objects still persists. 


aA waiter cert aaa ameta Wen | 
«gr fe aAa eer vat uei u 8 9 I 


tani sarvàni samyamya yukta àüsita matparah 

vase hi yasyendriyani tasya prajfia pratisthità 

Having controlled all the senses, a striver should engage in 
meditation, devoting himself heart and soul to Me. His wisdom 
(mind) is stable, (constant) whose senses are under control. 61 
Comment;— 

‘Tani sarvani sarhyamya yukta asita matparah'—By controlling 
the senses, a striver should devote himself, heart and soul to 
Me. Moreover, he should not feel proud of his sense-control, 
because pride goes before a fall. He should, rather, feel that it 
was only God's grace, which enabled him to control his senses. 
Generally, in a striver following the Discipline of Action, there is 
predominance of action. Therefore, he develops egoism. Due to 
this egoistic feeling, he pays little attention to the divine grace, 
though the endowment of human body, inclination, practice and 
success of this discipline, are all the result of divine grace. By 
His special divine grace, the Lord is exhorting the striver to be 
devoted to Him. Thus, he should devote himself heart and soul 
to Hím, thinking that he is God's and God is his, while he is 


* A man should not live im loneliness with a woman even though she is his 
mother, sister or daughter because the impetuous senses enslave even a wise man 
(Manu. 2/215). 
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neither of the world nor is the world his. He should infuse a 
sense of T in only God, not in the world, at all. 

Thus section deals with the Discipline of Disinterested 
Action. So, Lord Krsna should have told Arjuns some method 
of that discipline. But Lord Krsna time and again has laid great 
emphasis on devotion to Him, and has glorified it very much. 
So He declares— "Among all Yogis, he who worships Me with 
faith, his innermost self merged in Me, is considered by Me, to 
be the best Yogi—most devout (Gita 6/47)." 

"Vase hi yasyendriyün! tasya prajnà pratisthità'—In the 
fifty-ninth verse, Lord Krsna said, that even with the cessation 
of sense-objects, a striver does not become a man of steadfast 
wisdom. But, here he says that the wisdom of the striver who 
has controlled his senses, is stable. Why? The clarification is 
that, in 2/59 even at the cessation of the sense-objects the taste 
(relish) for sense enjoyments persists. But here in this verse, 
the senses of the striver are controlled and his taste has also 
disappeared. Thus the striver becomes stable in wisdom, (mind) 
at the cessation of taste. 

Appendix—The Lord exhorts the striver following Karmayoga 
to devote himself heart and soul to Him by using the term 
*matparah’—this is à special feature of devotion because without 
being devoted to Him, total control over senses is difficult. 

In Karmayoga there is renunciation and renunciation leads 
to peace and happiness. This happiness follows cessation of 
miseries, This is with a result of attaining something. A Bhaktiyogi 
attains eternal bliss. Therefore without the bliss attained by 
devotion (love), senses are not totally controlled. Secondly in 
Karmayoga only by inteuse dispassion (detachment), senses 
are controlled but in devotion (being devoted to God) even 
by a little dispassion, senses are easily controlled. Therefore 
the Lord has used the term 'matparah'. 

ess EAT aa 
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Link:—When a striver devotes himself heart and soul to God, 
his senses are controlled and his relish (taste) for sense enjoyments 
disappears. But what about those who do not devote themselves 
to God? The answer is provided in the next two verses. 


arn fava: ETSI | 
APIS HA: SATAN SATA 11 G2 I 
Weald Mae: werrerearferterem: | 
Sprays See afgana tt 3 I 


dhyayato — visayanpumsah —— sangastesüpajayate 
sahgatsafijayate kamah kamatkrodho'bhijayate 


Contemplating constantly on the objects of senses, a man 
develops attachment for them; from attachment springs desire 
and from desire (unfulfilled) originates anger. From anger arises 
delusion; from delusion, confusion of memory; from which grows 
joss of reason; and with loss of reason (discrimination), he goes to 
complete ruin, 62-63 


Commeni:— 

‘Dhyayato visayanpumsah  sahngastesüpajaynte"— When à 
man does not devote himself to God viz., he does not meditate 
on God, he broods on objects of senses, because in that 
case there is nothing else to contemplate on, except the world. 
Thus, by brooding over them, he develops attachment for 
them. Due to this attachment he enjoys sense-objects. This 
enjoyment may be mental or physical. The pleasure resulting 
from enjoyment, enhances attachment. Due to this enhanced 
attachment, he repeatedly dwells on sense-objects. It is a rule 
that the enhanced attachment persists, whether he enjoys the 
sense-objects or not. 


‘Sangiitsaiijayate kümah'—By developing attachment for 
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sense enjoyments, one has a desire to acquire and enjoy those 
sense-objects. 

'Kümátkrodho'bhijayste'— Gratification of desire misleads to 
greed and one who creates an obstacle in the possibility of its 
gratification, becomes a victim of anger. The desire for respect 
and honour on the ground of caste. stage of life and virtues etc., 
also causes anger, if some obstacles are put in its gratification. 

Desire is a rajasika trait; delusion a tamasika one, and anger 
lies between the two. If you are angry with either, it means that 
you have attachment for something or the other. If you are angry 
with a man who defames you, it means that you are attached 
to fame. If you are enraged with a person who censures you, it 
proves your pride of innocence and so on. 

'Krodhüdbhavati sammohah'—From anger, ensues delusion. In 
fact, delusion ensues not only from anger, but also from desire, 
greed and attachment. 


(i) Delusion born of desire, veils discrimination and so a 
man goaded by desire performs undesirable actions, 

(ii) Out of anger, a deluded person utters harsh and pinching 
words, to even friends and adorable ones, and performs wrong 
and cruel deeds. 


(iii) Delusion born of greed makes a man blind and he cannot 
distinguish between the real and the unreal, the right and the 
wrong and he cheats others by using fraudulent methods. 

(iv) Delusion born of attachment, creates partiality. 

Now the question arises, why Lord Krsna has said that 
delusion ensues from anger while it ensues from desire, greed 
and attachment, as well. If we give a serious thought, we come 
to know that goaded by desire, greed and attachment, a man 
thinks of his own selfish motive and pleasure, while in anger 
he thinks of doing evil to others. Thus, delusion born of anger 
is more disastrous, than that born of the other three, Therefore 
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Lord Krsna has said that delusion ensues from anger. 

'Sammohátsmrtivibhramahb'—From delusion arises confusion of 
memory. It means that a man forgets his aim to attain salvation, 
or to follow the spiritual path, in accordance with the ordinance 
of the scriptures etc. 

'Smrtibhramsád buddhinasab'—From confusion of memory 
arises loss of reason viz, a man cannot discriminate between 
right and wrong. 

'Buddhinàasatpranasyati'7Loss of discrimination paves the 
way to self-destruction. 

Therefore, it 1s obligatory for all strivers to devote themselves 
heart and soul to God, in order to escape self-destruction, 

Brooding on the objects of senses, leads to altachment; 
attachment leads to desire; desire to anger; anger to delusion; 
delusion to loss of memory, loss of memory to loss of reason 
and finally, loss of reason leads to utter ruin. Though, it takes 
time to describe this order yet the rise of these propensities 
leading to the destruction of man is, as fast as death caused 
by an electric shock. 


Link:—Lord Krsna, in the next verse, answers the fourth 
question—How does a man of steadfast wisdom walk? 


meaa o fewenfute wu 
amayin 9 warenferresta 0 5x 1 
Ware ees ETDTCGIWSITU | 
Wasa wey fu: viag su 1 


rágadvesaviyuktaistu visayanindriyaiscaran 
ütmava$yairvidheyatmá prasadamadhigacchati 
prasade sarvaduhkhanam  hanirasyopajayate 
prasannacetaso hyasu  buddhih  paryavatisthate 
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Bul a self-controlled Yogi in practice or a striver, while 
using objects with the senses, which are controlled and freed 
from attraction and aversion he attains placidity of mind, With 
the attainment of such placidity, all his sorrows come to an 
end; and the intellect of such a person of tranquil mind, soon 
becomes, firmly established in God. 64-65 


Commert:— 


"Fu'—In the previous verse, Lord Krsna said, that by 
contemplating on the objects of senses a man goes to complete 
ruin, while here He says that the striver, free from attachment 
while using the sense-objects with the senses, becomes firmly 
established in God. So the Lord has used the term 'tu' (but), to 
differentiate between the two. 

"Vidheyatma'—To achieve his aim it is very necessary for a 
striver, specially for a Karmayogi, to control his mind, otherwise 
he may have attachment for pleasure and thus may go to ruin. 

'Átmavasyalh rágadvesaviyuktaih indriyalh'—As the term 
‘vidheyatma’ has been used for controlling the mind, so the 
word 'átmava$yaih' is used, for sense-control. In worldly dealings. 
senses should be kept under control, and for sense-control 
they should be free from attachment and aversion. Therefore, 
Lord Krsna, in the thirty-fourth verse of the third chapter, has 
warned strivers and said, “attachment and aversion are rooted, 
in all sense-objects. A striver should not come under their sway, 
because they are verily his enemies," Similarly He has said in 
the third verse of the fifth chapter, "The striver who is [ree from 
the pairs of opposites, such as attachment and aversion etc., is 
easily set free from bondage.” 

"Visayan caran'—A striver, who has controlled his mind 
and whose senses are controlled and free from attachment and 
aversion, uses the sense-objects, but docs not enjoy them viz., 
he does not derive pleasure from them. And it is enjoyment, 
rather than use, which leads him to min. 
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*Prasidamadhigacchati'—A striver who utilizes the sense- 
objects being free from attachment and aversion attains placidity 
(purity) of mind. This placidity (serenity) of mind, is called 
mental austerity (Gita 17/16) which is superior to the austerity 
of body and austerity of speech. So a striver should neither 
enjoy the sense-objects with attachment, nor should renounce 
them with aversion, because both attachment and aversion lead 
him to affinity for the world. Such a striver attains placidity of 
mind and if that placidity of mind, is not enjoyed, that leads to 
God-realization. 

'Prasáde sarvaduhkhanam hanirasyopajiyate'—With the 
attainment of such placidity of mind, all his sorrows come to 
an end, because it is attachment only, which causes sorrows. 
These sorrows give birth to desire which again causes sorrow. 
When attachment goes away, the mind becomes serene and that 
serenity destroys all sorrows. Actually all the sorrows are born 
because of affinity for matter and its evolutes—the world and 
the body. A striver has affinity for the world, with the desire to 
enjoy pleasures, This desire is born of despair or the feeling of 
something lacking in himself, When there is placidity of mind, 
despair disappears. When despair is lost, there is no desire for 
pleasures, and when there is no desire for pleasures, affinity for 
the world automatically breaks off, and then sorrows disappear. It 
means that placidity of the mind, results in breaking off affinity 
for the world and establishment of the self in God. 

Here 'Sarvaduhkhanam hanih' does not mean that a striver 
will not come across unfavourable and sorrowful circumstances; 
but it means that those circumstances cannot create commotion 
and agitation in his mind. 

"Prasantiacetaso hyásu buddhih paryavatisthate'—The intellect 
of such a person of tranquil mind, soon becomes firmly established 
in God viz., the striver himself becomes established in God and 
his intellect has no doubts, in the least. 
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Enhancement of either placidity or uneasiness for God, 
enables a striver to realize God. The Gopis were locked up by 
their husbands, brothers and parents and prevented from meeting 
Lord Krsna. The uneasiness to meet the Lord, destroyed their 
sins and the placidity of mind by meditation on God, destroyed 
their virtues. Thus, being free from sins and virtues, and Jeaving 
their bodies, they were the first to meet God. But in the worldly 
affairs, placidity and uneasiness of mind, lead à man to bondage 
and strengthen the bondage, because his aim is to enjoy the 
worldly pleasures. The living examples are common worldly 
people who are entangled in the wor)dly snare, because of 
placidity and uneasiness, in mundane affairs. 

The inner self, is overwhelmed in placidity and uneasiness. Just 
as the colour which is added to liquid wax becomes a permanent 
part of it, in the same way, whatever thoughts are put into the 
overwhelmed inner self these become a permanent part of it and 
lead the striver to salvation or to damnation, Therefore a striver 
should neither be pleased nor displeased, while gaining or losing 
the most charming objects of the world. 

Appendix—There are two divisions—one of "'Bhoga' 
(pleasures) and one of "Yoga'. If a ‘Bhogi’ (voluptuary) having 
attachment and aversion dwells upon the objects of senses, he 
goes to ruin (fall) (Gita 2/62-63). But if a ‘Yog freed from 
attachment and aversion utilizes sense-objects, he does not go 
to ruin, rather he attains God. 

A person freed from likes and dislikes does not enjoy and 
relish pleasures because it is not his aim. He utilizes the sense- 
objects without coming under the sway of attachment, having the 
sense of detachment (Gita 3/34), Therefore he attains placidity 
(purity) of mind. The use of sense-objects with the sense of 
renunciation, is indeed not “Bhoga’. From the view-point of 
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people it appears that he is using sense-objects; therefore here 
the expression 'visayan caran' has been used. 

By being free from attachment and aversion, placidity of 
mind is attained. There should be cheerfulness every time, there 
should not be any distress, there should not be monotony—this 
is ‘Prasada’ (placidity of mind). If a striver is not satiated with 
this placidity and he does not enjoy it, it will very quickly lead 
him to God-realization. 

re ER aes 

Link:—Lord Krsna clarifies the point of view expressed in 

the previous two verses by negative inference. 


"Tft SET A STS UTE | 

FATT: VIP Sheet: GTA HH 88. I 

nasti buddhirayuktasya na cayuktasya bhavana 

na cábhavayatab SantiraSintasya kutab sukham 

He, who has not controlled his mind and senses, can have 
no determinate intellect; nor can such an undisciplined man 
have a sense of duty, A man without having a sense of duty, 


can have no peace; and how can there be happiness, for 
one lacking peace? 66 
Comment; — 

[In the Discipline of Disinterested Action, control over the 
mind and senses is important, because without control, desire 
persists and with the persistence of desire, the mind does not 
get fixed. Therefore, it is obligatory for a striver following 
the Discipline of Action to control his mind and senses. What 
happens to the man who has not controlled his mind and senses, 
is explained in this verse.] 

'Nàsti buddhirayuktasya'-He who has not controlled his 
mind and senses cannot have determinate intellect* that he has 


* Without change of the sense of 1 (egotism), senses are not controlled 
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only to realize God, because he indulges in worldly pleasures 
and seeks prosperity. He develops desire for riches, honour and 
bodily comforts etc. These numerous desires, keep his mtellect 
obsessed and do not allow him to have a stable intellect. 

‘Na ciyuktasya bhüvana'—He whose intellect is not 
determinate, cannot have the feeling, that he has to discharge 
his duty by renouncing attachment and desire etc., because he 
has not fixed the aim of his life. 

'Na cabhavayatah Süntib'—The man, who does not discharge 
his duty efficiently and sincerely, can have no peace, whosoever 
he may be. 

'ASüntasya kutah sukham'—How can he who lacks peace 
be happy? He cannot be happy, because his heart is filled with 
agitation and commotion. Despite acquiring all agreeable sense- 
objects, his mental perturbation cannot be wiped out. In other 
words he cannot be happy. 


Link:—In the next verse, Lord Krsna explains why the intellect 
of a person who had not controlled his mind and senses, cannot 
be determinate. 


farei fe aca werd fete 

we wife wat arantaftaraa so n 
indriyanàm hi caratàm  yanmano'nu vidhiyate 
tadasya harati prajüüm  vüyurnávamivambhasi 
Just as the wind sails a ship on water, the mind that yields 


to one of the wandering senses, takes away the discrimination of 
man. 67 


and without sense-control there cannot be determinate intellect. But if a striver 
changes his egotism and accepts that he is a striver whose aim is nothing but 
God-realization, his mind and senses are instinctively controlled. 


Verse 67] SADHAKA-SARNJIVANI 225 


Comment:— 


[God has bestowed upon man a human body to attain Him. 
So a man should firmly resolve to attain God-realization. This 
résolve, removes his attachment for pleasures and makes his 
intellect determinate. But what happens if the intellect does not 
become determinate, has been described here.] 

"Indriyünim hi caratim yanmano'nu vidhiyate'—Senses are 
involuntarily drawn to the sense-objects. Mind that follows anyone 
of the senses, is naturally led astray by it. For example, while 
relishing a tasteful dish, the sense of taste gets attached to it, 
and then it attracts the mind, and thus the misdirected mind gets 
entangled in this taste. 

"Tadasyz harati prajiam'—When the mind gets entangled in 
pleasures, man immediately loses his determinate intellect that 
he has to realize God only. 

'Vayurnavamivambhasi'—A ship without a rudder is at 
the mercy of a strong wind. As a rudderless ship does not 
reach its destination, a misdirected mind takes away man's 
discrimination. 

A strong wind either pushes away the ship in the wrong 
direction or sinks it. But a skilful sailor, manages the ship in 
such a way, that the wind instead of pushing it away from 
its course, helps it in sailing and reaching its destination. 
Similarly, the misdirected mind misguides discrimination, in 
two ways—It leads it astray from the path of God-realization 
and engages it in sense-pleasures or it ruins him by entangling 
it, in prohibited pleasures. But a controlled mind and senses 
do not take the intellect away ward, they rather help one in 
realizing God (2/64-65), 

Appendix—Here a doubt may arise, why have the meanings 
of the terms 'yat' and ‘tat’ been taken ‘mind’ rather than 
‘senses’ viz., why has it been said that the mind rather than 
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senses takes away reason? The clarification is that in the 
sixtieth verse of this chapter it has been said that senses 
sway the mind and in the forty-second verse of the third 
chapter it is mentioned that mind is superior to the senses 
and intellect is greater (subtle, higher and more powerful) 
than the mind. It proves that senses sway the mind and 
the mind sways the intellect. Secondly in swaying the 
intellect; the mind is important, senses are not important. 
The reason is that unless the mind accompanies senses, 
senses don't know sense-objects—‘adhisthiya mana$cáyam 
visayanupasevate’ (Gita 15/9). In Srimadbhagavata Dattatreyaji 
Maharaja declares— 
ladaivamátmanyavaruddhacitto na veda kificid bahirantaram và 
yathesuküro nrpatim vrajantamisau satütmá na dadar$a pársve 
(Srimadbhà, | 1/9/13) 

“He, whose mind is tied up in the soul, has ao knowledge 
of anything outward or inward. | saw that an arrow-maker was 
so much engrossed in arrow-making that he did not notice the 
king's cavalcade in procession passing by him." 

The arrow-maker had the sense of hearing and its sense- 
object was sound also, but he could not hear because his mind 
was not diverted towards the procession, When without the mind, 
the senses can’t even know their sense-objects, then how can 
they sway the intellect? They can’t: 

er ws 

Link:— In the next verse, Lord Krsna describes the condition 

of the striver, who has controlled his senses. 


Wares erem: Pin ues: 

sfr xar eren war ufi t a2 n 
tasmadyasya mahabaho onigrhitani — sarvasah 
indriyünindriyárthebhyastasya  prajfià pratisthità 
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Therefore, O mighty-armed, his intellect is stable, whose senses 
are completely controlled against sense-objects. 68 
Comment:— 

"Tasmadyasya mahabaho nigrhitini sarvaéaly indriyánindriyürthe- 
bhyastasya prajiia pratisthita'—Lord Krsna concludes the topic of 
the mind and the senses, by using the word 'tasmad' (therefore) 
and says, that the intellect of a person whose mind and senses 
are completely free from the worldly attractions, is stable. 

By giving the term 'sarvas$ah' (completely), He means to 
explain that his senses are not inclined towards pleasures, 
whether he lives in the world or in seclusion and even if his 
mind and senses are directed to the sense-objects, they do not 
lead his intellect, astray. 

‘Nigrhitani' (restrained) means that the senses have no 
attachment for the sense-objects. As a snake, without teeth has 
no poison, senses without attachment and aversion, have no 
poison to degrade a man from a spiritual path; these become 
sublimated and lead a striver, to divinity. 

This verse means, that if a striver has determination that his 
aim is to realize God, rather than to enjoy worldly pleasures and 
prosperity, his intellect will become stable. 

AE à 

Link:—What is the difference between a striver whose senses 
are completely restrained from their objects, and an ordinary 
man? Here is the answer. 


"qr Pon Bayar eret SN Aaa i 

eat Sate serrer ar Pry wgerar p: GS N 

ya ni$à sarvabhütanam tasyam jagarti samyami 
yasyam jagrati bhütüni sā nisa pa$yato munech 
That, which is night to all beings, in that state (of Divine 
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Knowledge and Supreme Bliss) an emancipated person keeps 
awake. And that (the everchanging worldly happiness), in which 
all beings keep awake, is night, to the enlightened seer. 69 


Comment:— 

"Yā nis sarvabhütánam'—Those worldly people whose senses 
and mind are uncontrolled and who are immersed in pleasure 
are, asleep in the dark, because they never think that the aim 
of human life, is emancipation or salvation. Further, they never 
think "What is God?" 'What is Self-realization" "Why are we 
suffering?' "Why are there all these buming sensations?" Where 
will our misdeeds take us?' Turning away from these thoughts, 
is complete darkness, for the worldly people. 

Here the term, 'bhütánam', has been used to explain the fact 
that human beings who hanker after pleasures and prosperity, 
and are immersed in them, are like other beings, such as 
birds and beasts etc. because both have no inclination for 
God-realization. If there is any difference between the two, it 
is that discrimination, human beings is much more developed 
than beasts' and birds, and therefore, by using discrimination, 
they can serve others and attain salvation or God-realization, 
while birds and beasts cannot, On the other hand, if they 
misuse this discrimination in hankering after pleasures and 
prosperity, they can be more harmful to the society, than 
even wild beasts. Animals and birds eat food, only to sustain 
their life, they never hoard, But human beings are given to 
hoarding, whatever they get. Therefore, they create obstacles 
to the utilization of those things by others. 

"Tasyàm jagarti saryami'— When the worldly people remain 
asleep in the dark, having no inclination for God-realization, the 
seer who has controlled his senses and mind and who has no 
attachment for pleasures and prosperity and whose aim of life 
is only God-realization, remains wakeful because his intuition, 
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his concepts and precepts, are all filled with Divinity. 

"Yasyüm jagrati bhütani—The worldly people who want 
to accummiate wealth, by means fair or foul, and who hanker 
after transient sensual pleasures, honour and praise etc., are 
wakeful of mundane affairs. 


‘Sa nišā pasyato muneb'—The worldly people, feel very 
happy and deem themselves very wise, in enjoying and 
hoarding worldly pleasures. These, a seer, in the state of 
Divine Knowledge and Supreme Bliss, perceives as dark. 

As children, while playing marbles attach great importance 
to small balls, of glass or clay, so people attach importance 
to worldly prosperity and pleasure and for gaining these they 
employ all sorts of means, fair or foul. But a self-controlled 
seer, knows that all mundane pleasures, prosperity and praise 
etc. are transient, illusory and changing, while God and his 
own self, are eternal, real and permanent. He also knows, how 
the best use of mundane objects can be made, and how far 
they can be utilized, for the welfare of others. He uses them 
in the service of others. 

In spite of the manifest appearance of the world to the 
mind and senses, he has a firm conviction that the world is a 
mere illusion, and has no real existence at all. So wakefulness 
of the worldly people, is just like a dark night for him. 

Appendix—The worldly people remain busy in hoarding 
wealth and enjoying pleasures and value them. They are very 
clever and expert in worldly affairs. They learn different types 
of arts and crafts, make several inventions, regard the worldly 
achievements as their progress, glorify worldly things, perform 
austere penance in order to enjoy pleasures by living forever, 
worship gods, and recite (sacred text) incantation etc. But an 
enlightened liberated exalted sou] and strivers perceive all 
this as dark, they don’t attach the least importance to such a 
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progress, because from their view-point the entire world upto 
the abode of Brahma has no existence at all—'nàsato vidyate 
bhavah’ (Gita 2/16), *abrahma bhuvanallokah punarayartino’ rjuna' 
(Gita 8/16). 

The worldly people remain engrossed in worldly affairs and 
think that there is nothing besides these pleasures—nanyadastiti 
vadinah’ (Gita 2/42), "kamopabhogaparama etavaditi niscitah’ 
(Gita 16/11). Spirituality is beyond the access of their intellect. 
But a striver following the spiritual path besides knowing 
spirituality also knows the world. Therefore the term ‘pasyatah’ 
has been used for them. The worldly people perceive only the 
night (they remain asleep in the dark), they don't perceive 
the day (Divinity), but a ‘Yogi’ perceives the day as well as 
the night (the worldly pleasures and prosperity as dark)—this 
is the difference between the two. For example à child has 
perceived only childhood, not youth, but an old man besides 
perceiving the old age has also perceived childhood and 
youth. A hoarder of wealth doesn't know remunciation while 
a renunciate who has renounced the mundane wealth knows 
the value of collection of wealth and also its renunciation, This 
is a rule that a man engrossed in worldly affairs cannot know 
the reality about the world. By keeping himself aloof from 
the world, he can know the reality about the world because 
in fact he is separate from the world. Similarly a person can 
realize God by identifying himself with God because he (the 
self) has his identity with God. 

He who is established in 'Is' knows both ‘Is’ and ‘not’; but 
he who is established in ‘not’ does not know (perceive) even 
'not' in its reality as ever non-existent, then how will he know 
']s' (the real)? He can't know. He has no capacity to know 
them. He who knows ‘Is’ does not bear iil will with the 
person who assumes the existence of ‘not’, but the person who 
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assumes the existence of ‘not’ bears ill will with the person 
who knows ‘Is’. 
wrt 


Link:—The world ts just like a dark night to the seer. Then 
how does he live in the world? The answer to these queries is 
provided in the verse that follows. 

usur: uwana agai 
Tear i ufa wd 
a mamce A nmn uo n 
üpüryamánamacalapratisthar 
samudramaüpab praviéanti — yadvat 
tadvatküma yar —pravisanti sarve 
sa Santimapnoti na kàmakàámi 

Just as waters of different rivers enter the ocean, which 
though full, remains undisturbed; likewise the man in whom 
all enjoyments are merged and attains tranquillity, but not he, 
who hankers after such enjoyments. 70 
Comment:— 

'Ápüryamágamacalapratisthar samudramapah  pravisanti 
yadvat'—In the rainy season rivers expand and are flooded by 
heavy rain storms. All the rivers contimue to pour themselves 
into an ocean, but its magnitude remains the same. In summer, 
when heat evaporates the water of rivers and these become 
narrow with shallow water, even then the expanse of an ocean 
remains the same. It is ever full and never seeks water from 
streams and rivers. It means, that it ever remains satiated, and 
always within limits. 

"Tadvatkümá* yam praviSant] sarve sa $üntimáüpnoti'7—- A 


* Here the term ‘Kama’ has not been used for desires but for the objects of 
pleasures which ure desired. 
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self-controlled seer, is like an ocean. He also comes across 
worldly enjoyments, but these all merge in him without causing 
any perturbation or agitation in his body and mind. Thus, 
he attains supreme peace. This peace is not due to mundane 
objects, but it emanated from God-realization (GRA 2/46). 

In this illustration, the realized soul is compared to an 
ocean and the water of the river, is compared to mundane 
objects. Both the water of the ocean and that of the river, are 
of the same category, But the realized soul is quite different 
in nature. There is a world of difference between the two. The 
perfect soul is sentient eternal, real, limitless and endless, while 
the enjoyments are insentient, perishable, unreal, limited and 
have an end. Secondly, the waters of rivers enter the ocean 
and merge in it, but the mundane objects flowing towards the 
enlightened soul, do not reach the self, these merely reach his 
body and inner sense. Thus the illustration of a river and the 
ocean, though is not fully applicable here. It only describes the 
state of one's body and inner sense. This does not explain the 
state of his real self. 

‘Na kümakami'—Worldly enjoyments and pleasures cannot 
satisfy a man, who hankers after them. He can never be satisfied. 
He can never be free from desires, anxieties and burning sensation, 
So how can he attain peace? The reason is, that the insentient 
cannot satisfy the sentient; the sentient can be satisfied only 
by sentient. 

Appendix—tIt is because of one's desire that this world 
appears to be insentient (Matter) but actually it is none other 
than the Supreme Soul (Divinity) (God)—‘Vasudevah sarvam' 
(Gita 7/19), ‘sadasaccahamarjuna’ (Gita 9/19). When a person 
is freed from desires, all objects get pleased with him. How to 
know it? We know it because necessities automatically come 
to such a person without any effort. The things are eager to 
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approach him for being fruitful through utilization by him. 
But availability or non-availability of objects does not arouse 
any morbid feelings in him, because he has no desire, From 
his view-point objects have no value (importance). On the 
other hand a person having desires, always remains perturbed 
(disquiet) whether he receives things or not. 
wT ies 

Link:— Now, Lord Krsna concludes the answer to the last 
question. "How does the man of steadfast wisdom, walk viz.. 
what is his mode of conduct?” 


Rea Sara: gaira Frege: | 
FiA Presi: a mierea oe N 


vibaya kamanyah sarvānpumāmścarati nihsprhah 

nimamo  nirahankarah sa śāntimadhigacchati 

He, who gives up all desires, and moves about without the 
sense of mine and egoism and shuns the thirst for necessities of 
life, attains tranquillity. 71 
Comment:— 

'Vihaya k4minyah sarvanpumamécaratl nibsprhah'—An 
eamest wish for something is, ‘kamand’ (desire) while an 
eamest wish for acquiring or preserving necessities of life 
is, 'sprhà' (thirst). A man of steadfast wisdom lives devoid 
of longings and desires and has no thirst, for acquiring or 
preserving even the necessities of life, as he has attained the 
supreme bliss, for which the human body was bestowed upon 
him. So, he becomes free from all cares and does not mind 
even if his body lives or dies, 

In this verse, as well as in the fifty-fifth verse of this 
chapter emphasis has been laid on renunciation of desires, 
because in the Discipline of Disinterested Action, without 
abandoning these uo striver can possess steadfast wisdom. A 
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striver has affinity for the world, only because of desires. If 
desires are given up, no affinity for the world remains. 


'Nirmamahl'—A man of stable wisdom, has not the least- 
sense of mine, with men, things and even his body and senses, 
because he has received them from the world. Therefore, they 
belong to the world, not to him. It is a blunder to have a sense of 
possession over things acquired. On rectification of this blunder 
the sense of possession over persons, objects, body and sense- 
organs is totally wiped out. 

'Nirahaükarab'—'] am this body—to have this notion is 
egoism., The realized soul is, free from the egoism. The body, 
sense-organs, mind and intellect are visible in some light. This 
ego is, also perceived in this light. From the view-point of 
this light, all these are objects of perception. An onlooker 
(seer) is, quite different from the seen—this is the rule, With 
this realization, a man of steady wisdom, becomes quite free 
from égoism. 

‘Sa éantimadhigacchati'—4A man of steadfast wisdom attains 
peace. It does not mean that he attains peace after being free 
from desire, thirst for enjoyment, attachment and egoism. The 
fact is that peace is inherent and spontaneous. But a man by 
having desires to enjoy worldly pleasures cannot realize that 
peace. But, as soon as he becomes free from desire, thirst 
for necessities, a sense of mine and egoism, he can realize 
that peace, 

In the verse, out of the four—{desires, thirst for necessities, 
the sense of mine and egoism), egoism is more important than the 
other three, because a striver after becoming free from egoism, 
becomes free from the other three also. If there is no egoism, 
how will the sense of mine persist, who will desire and for 
whom will he desire? 


Now the question arises, when the renunciation of desire 
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etc., is also included in the renunciation of egoism, why has 
Lord Krsna described the renunciation of desire separately? 
The answer is, that out of these four, desire is gross while 
thirst for necessities is subtle; the sense of mine, subtler, and 
egoism the subtlest. So, by abandoning desire, it becomes easy 
to abandon the other three. 

Nothing can be gained merely by desire, what is destined, 
we will get. Having such a faith, we should discard desires. 
'sprhà' is a subtle form of desire. In the absence of desire 
even it persists. It (sprha) is the desire to have bare necessities 
of life, In its fulfilment also we are not free. Whatever is 
to happen, will happen. Then why should we have 'sprhá'? 
When we cease to be dependent on food, water and clothing, 
‘sprha’ is destroyed, After renouncing desires and 'sprhà' the 
sense of mind in the body remains. It is not a rule that 
this possessive spirit, preserves articles and these are ruined 
without this spirit. Therefore, the possessive spirit serves no 
purpose. With renunciation of all the three—desire, 'sprha’ (subtle 
desire) and possessive spirit, renunciation of ego, becomes very 
easy, otherwise it is very difficult. 


How to get rid of Egoism & a Sense of Mine 


From the standpoint of the Discipline of Disinterested 
Action: (Karmayoga)— Nothing is mine; because | have no 
independent claim on things, persons, circumstances, incidents 
and situations etc. When nothing is mine, it means that I need 
nothing as I need food, water and clothes for the body, only 
if it is mine; but if it is not mine, | need nothing for it. 
When there is clear understanding that nothing 1s mine and I 
need nothing, there is no question of egoism (feeling of 'T), 
because egoism persists by accepting affinity for the body, 
things and circumstances etc. The fact is that the so-called 
body of mine has an affinity for the world, so it should be 
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used to render service to the world, because I for myself need 
nothmg. By having this sort of feeling, egoism perishes and 
a striver becomes free from egoism and a sense of mine. 

From the standpoint of Discipline of Knowledge:—every 
man has the knowledge that 'T am', In ‘I am’, I, is a fragment 
of nature and 'am' denotes 'reality' (Eternal Existence). This 'am' 
is used with '—In the absence of T, 'am' will not stand, only 
‘Is’ will remain.’ 

T am’, ‘you are’, ‘this is’ and ‘that is'—all these four, 
are in respect of individuals, space and time. This is limited 
conception. If this limited conception is not maintained, then 
universal 'Is' remains. When a striver is established in this 
universal 'Is, he becomes completely free from the sense of 
T and ‘mine’. 

From the standpoint of Discipline of Devotion (Bhaktiyoga)— 
What is called T or ‘mine’ actually belongs to God, because 
had the persons, things, body been mine, I might have protected 
them from decay and possessed them forever. But it is not 
so. It means that the so-called body of mine, senses, mind, 
intellect etc., are His and | am also His. By having this sort 
of feeling, a striver becomes free from the sense of mine and 
from egoism. 

Appendix—The Lord by the expression ‘so’ mrtatvaya kalpate* 
(Gita 2/15) explained attainment of perfection by Jiianayoga. 
Now by the expression ‘sa Santimadhigacchati' he mentions the 
perfection by Karmayoga. It means that by being established 
in Pure-consciousness (Self) immortality is attained and by 
renouncing Matter (ego), tranquillity (peace) is attained. 

'Egoism' really does not exist, it is merely assumed in 
the self. If it had really existed, we could not have been free 
from egoism and the Lord would have also not told us to 
be free from egoism. But the Lord mentions ‘nirahafkarah’, 
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so it means that we can be free from egoism. This is also 
our experience that the self is free from egoism. In sound 
sleep egoism disappears while the self exists—this is clearlv 
perceived when we arise from sleep. In sound sleep egoism 
merges in 'avidyà' (ignorance), but the self remains. Therefore 
after arising from sleep (remembering that) we say "I slept so 
comfortably that I knew notbing." This memory proves that 
he (the self), who slept comfortably and who knew nothing, 
was there. Otherwise who experienced comfort and who knew 
nothing? In ‘I knew nothing’ there is no egoism and he who 
had this knowledge is the self, free from egoism. 

A woman's nose-ring fell into à well, A man got down 
into the well in order to search the nose-ring out. He searched 
it out and was very pleased. But at that time he could not 
utter any word because voice (an evolute of fire) and water 
are opposites. Therefore after coming out of water he could 
speak that he had found out the nose-ring. Similarly in 
sound sleep at the merger of egoism in ignorance, a man 
feels that he enjoyed a carefree sleep but he can't express it 
at that time because there is no means to utter words. After 
arising from the sound sleep he has the memory of that joy 
(comfort). Memory is born of experience— amubhavajanyar 
jnanam smrtih'. 

Thus in sound sleep everyone feels that egoism does not 
persist but no one feels that the self does not exist. Egoism 
can't persist without us but we (self) can live without egoism 
and do live. Our self is consciousness solidified. This eternal 
entity is not dependent on anyone bul everyone is dependent 
upon it. If we had not been different from egoism, we would 
have been only in the form of egoism, then in sound sleep 
at the merger of egoism we would have also no existence, 
But we exist, it proves that we have our existence without 
egoism. In wakefulness and dream, egoism appears and in 
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sound sleep egoism merges but we (the self) ever exist. What 
neither appears nor merges is our identity. 

Having given up all the desires, for the maintenance of 
the body some requirement of things, persons is felt that ts 
called *sprhà' (necessity), Not to talk of the necessities for the 
maintenance of the body, the man of steadfast wisdom does 
not even need the body because the necessity of the body 
makes a man dependent. Necessity is born only when a man 
accepts a thing as his own which is not his. A Karmayogi 
does not accept anythiag as his own and for him, but he 
regards it as the world's and for the world only. So he has 
no necessity. 

'Kàmaná' (desire) and 'sprhà' (necessity)—renunciation of 
both means that there should not be any desire for things and 
there should not be any necessity for the maintenance of the 
body. The reason is that the desire for the maintenance of the 
body is also enjoyment of pleasure. Not only this but even 
the win for peace, salvation and self-realization is 'Kàmaná' 
(desire), Therefore real disinterestedness consists in not having 
desire even for salvation. 

In this verse there is prohibition (negation) of ‘Apara 
prakrü' (lower or insentient nature), The ‘Jiva’ (the embodied 
soul) because of egoism has sustained "'Apara prakrti' 
(universe}—‘yayedarh dharyate jagat" (Gità 7/5). Therefore by 
being free from egoism, the.lower nature is negated (affinity 
is renounced) and the self (soul) becomes free from the 
bondage of birth and death. If everything is renounced, even 
then egoism remains (persists) bur if egoism is renounced, 
everything is renounced. 


Link:—in the next verse, there is description of a person 
and his condition, as a result of being free from desire, thirst 
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for necessities of life, the sense of mine and egoism, and closes 
the subject. 


Wer smit Rafa: ured ar ures agafa i 
Rreareammearenretsfu saif-Tatorgesfe 1:93 t 


esa brahmi sthitih partha nainam prapya vimuhyati 

sthitvasyamantakale' pi brahmanirvanamrcchati 

O Partha, such is the state of a God-realized soul. Having 
attained this state, he overcomes delusion. Being established in 
this state, even at the hour of death, he attains brahmic bliss 
(identification with the absolute state), 72 
Comment:— 

‘Esa brihmi sthitih partha'—This is the Brahmi state viz., 
the state of a God-realized soul. On being free from egoism, 
individuality is completely wiped out and then a striver is 
automatically established in God. Individuality persisted only 
due to affinity with the world. With renunciation of affinity 
individuality is completely gone. The term ‘Esa’ refers to ‘very 
near’. It denotes the expressions 'vihaya kàman' (giving up desires), 
'nibsprhah' (free from thirst for necessities), 'nirmamah' (free from 
the sense of mine) and 'nirahankàrah' (free from egoism), used 
in the preceding verse. 

Having heard the Lord's declaration—"When your intellect 
transcends the mire of delusion and confusion, by hearing 
conflicting doctrines, you will realize union with God", 
Arjuna was inquisitive to know about that state of union 
with God. So Arjuna, raised four questions, in order to know 
the marks of a man of steadfast wisdom. Having answered 
those four questions, the Lord declares here that this is a 
state of Godhood (union with God), In this state of eternal 
union with God, no individuality remains, only the Divinity 
pervades, In order to point out this important fact the Lord 
addresses Arjuna as ‘Partha’ here. 
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‘Naina prüpya vimuhyati'— So long as, a man has 
egoism (the feeling of 'T) in the body, he is deluded. Lack 
of discrimination between the real and the unreal, is delusion. 
The man's self being real, if he identifies himself with the 
unreal; this identification is delusion. When a striver knows 
the unreal as unreal, his affinity to it ceases* and he realizes 
that he is already established in the real. With this realization 
he is never deluded (Gita 4/35). 

‘Sthitvasyamantakale' pi brahmanirvánamrechati'— The human 
body has been bestowed upon man, only for God-realization. So 
the Lord gives an opportunity, even to vilest sinner, to attain 
Him by establishing himself in Him, even at the time of death 
viz., by breaking off his affinity with matter. Lord Krsna has 
also anounced it, in the thirtieth verse of the seventh chapter, 
“One who knows My integral being, comprising Adhibhita 
(the field of matter), Adbidaiva (Brahma) and Adhiyajna (the 
unmanifest Divinity) even at the time of death, attains Me." 
Similarly, He has also announced in the fifth verse of the 
eighth chapter, "He who departs from this body, thinking of 
Me alone, even at the time of death, attams Me; there is no 
doubt about it." 

By the above expression, the Lord declares the glory of 
this Brahmi state (Godhood). By being established in this 
state, even at the time of death, one attains Brahma. As the 
Lord declared about equanimity that even a little practice of 
it protects one from great fear (of birth and death) (2/40), so 
He declares here that if one gets established in this Brahmi 
state, even at the time of death by breaking off his affinity 
with matter, he attains Brahma. Attachment to matter (non- 

* By knowing the unreal as unreal, a man becomes free from it, because in 
fact the unreal has no existence. The unreal seems to exist in the light of the real, 


If a person does not become free from the unreal even after knowing it as unreal, 
it proves that he has nor actually known it. 
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self), is the only obstacle to the attainment of this state. If a 
person renounces the attachment, even at the time of death, 
he realizes his real axiomatic state of Godhood. 


Now, à question arises, how a man who could not attain 
God throughout his life, attains Him at the time of death, when 
his body and intellect both grow weak. The answer is that man's 
union with Him is natural, only he has to realize this fact* and 
this can be realized, either by God's or saints” grace or by good 
influences of past actions, 

The word 'api' (even) means, that during life if he attains 
à state of Godhood (Brahmi state) he becomes a liberated soul. 
But, even at the time of death if he becomes free from a sense 
of mine and egoism, he attains Him immediately without any 
sort of practice, meditation and trance etc. 

By using the terms "Brahmanirvanam' (Oneness with Brahma), 
Lord Krsna means to say, that the striver of the Discipline 
of Disinterested Action (Karmayoga), attains the same 
Brahma as striver of the Discipline of Knowledge (Jnanayoga) 
(Gita 5/24— 26). The same fact has been pointed out, in the 
fifth verse of the fifth chapter when he declares, "The supreme 
state which is attained by a Sánkhyayogi (the follower of the 
Discipline of Knowledge), is attained also by the Karmayogi (the 
follower of the Discipline of Disinterested Action). 


Something Noteworthy 


Man himself is sentient but he accepts his affinity for 
the insentient. Therefore, instead of attaining salvation or 
God-realization, he goes to ruin. By using his discrimination 
he aims to attain God, while out of delusion he wants to have 
affinity to the Matter. 

Delusion is bom of egoism, and a sense of mine or 
desire. To accept the body as 'T or ‘Mine’ is, delusion bom 
of egoism, a sense of mine, while the wish to acquire or 
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preserve something, is the delusion bom of desire. Arjuna 
like. other worldly people, had delusion born of egoism and 
a sense of mine, as well as desire. In the sentence used in 
the first chapter—'We who are righteous persons clearly see 
the sin, is an example of delusion. bom of egoism; ‘These 
kinsmen will be destroyed", is that of delusion born of the 
sense of mine and "We should not fight otherwise, we shall 
incur sin and go to hell’, is that born of desire. 

To remove this delusion, Lord Krsna has talked about two 
kinds of discrimmntion—4discrimination between the real and the 
unreal (2/11—30) and discrimination between discharging one's 
duty and abandoning it (2/31—53). 

While discriminating between the body and the soul, Lord 
Krsna explained, that there was never à time when he or those 
kings were non-existent nor they would cease to exist in future. 
It is a fact that these bodies did not exist before, nor will they 
exist in future and in the interim also, they are changing every 
moment, as every born one passes through babyhood, youth and 
old age. He also explained, that as a man discarding worn-out 
clothes, takes new ones, likewise, the embodied soul, casting 
off wom-out bodies, enters into others, which are new. So he 
should not grieve. 

While «explaining discrimination between discharging 
one's duty and abandoning it, He said, "There is nothing more 
welcome for a man of the warrior class, than a righteous war, 
which is an open gateway to heaven; if you do not wage it, 
you will incur sin. But if you fight treating pleasure and pain, 
gain and loss, victory and defeat. alike, you will not incur sin. 
Your right is to perform your duty, but never to its fruit. Let 
not thé fruit of action, be your object, nor let your attachment 
be, to inaction. Therefore. perform your duty being fixed in 
Yoga, because equanimity consists in remaining even-minded, 
in success and failure. A man who, endowed with equanimity 


Verse 72] SADHAKA-SANJIVANI 243 


performs his duty, becomes free from virtues and vices in his 
lifetime. When your intellect transcends the mire of delusion, 
and the confusion by hearing conflicting statements, it becomes 
poised and firmly fixed, in meditation (on God), you will attain 
union with God." 

Appendix—The striver devoid of the sense of mine and 
egoism gets dissociated from the material world called as 'Asat 
division’ and realizes his natural owner abidance in Brahma 
ie, Sat division. This abidance is known as ‘Brahmi sthiti’. 
Having attained this state no owner of this body remains, in 
other words there is none who assumes this body as 'l' or 
‘mine’ and individuality is wiped out. It means that our reality 
is not dependent on egoismu Even rid of egoism ever Reality 
stands which is called “Brahmi sthiti' or 'abidance in Brahma’, 
Once this "Brahmi sthiti' (eternal union) is realized, then a man 
never gets deluded (Gita 4/35). If even at the time of death, 
being free from the sense of mine and egoism, he realizes this 
‘Brahmi sthiti’ (state of Godhood), he attains brahmic bliss 
(identification with the absolute state) immediately, 


By being free from the sense of mine and egoism, Brahma 
(the Absolute) or enlightenment is attained. Then a man becomes 
free from the sense of mine, from desire and from doership. 
The reason is that the embodied soul has sustained the universe 
because of egoism—‘ahankarayimiidhatma kartahamiti manyate* 
(Gita 3/27), 'Jivabhutàm mahabaho yayedarm dharyate jagat 
(Gità 7/5). If he renounces egoism, the universe will not 
exist any more. Having attained the Absolute (if he has the 
latencies or impressions of devotion), he will know God in 
entirety naturally because the universal soul is the support 
of Brahma. 

Nothing is mine—by accepting this truth, a man becomes 
free from the sense of mine. I need nothing—by accepting this 
fact, a man becomes free from the interested motive. I have 
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to do nothing for myself—by accepting it, a man becomes 
free from egoism. 


EE au 


35 art dreach serere 
WMA MROMATINS unen? 
m ANSET: 2 Hi 
om tatsaditi $rimadbhagavadgitasupanigatsu brahmavidyayam 
yogasastre Srikrsnarjunasamvade sankhyayogo 
nama dvifiyo'dhyàyah 
Reine 

Thus with the words Om, Tat, Sat, the names of the Lord, in 
the Upsnisad of the Bhagavadgita, the knowledge of Brahma, 
the Supreme, the scripture on yoga and the dialogue between 
Sri Krsna and Arjuna the second chapter, entitled 'Saikhyayoga', 
ends. 

In the Discipline of Knowledge discrimination occupies an 
important place and Lord Krsna started His gospel with this 
discipline. So this chapter is designated: Satkhyayoga. 

Words, letters and Uviica (said) in the Second Chapter 

(1) In this chapter in ‘Atha dvitiyo'dhyayah' there are three 
words, in ‘Safijaya Uvüca', ‘Sribhagavanuvaca’ etc., there are 
fourteen words, in verses there are nine hundred and fifty-seven 
words and there are thirteen concluding words. Thus the total 
number of the words, is nine hundred and eighty-seven. 

(2) In this chapter in 'Atha dvitiyo'dhyáyab' there are seven 
letters, in 'Safijaya Uváca', 'Sribhagavànuvaca' ctc., there are forty- 
five letters, in verses, there are two thousand, four hundred and 
three letters and there are forty-five concluding letters. Thus the 
total number of the letters is two thousand and five hundred. 
In this chapter, out of the seventy-two verses the fifth, seventh, 
eighth, twentieth, twenty-second and seventieth—in each there 
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are forty-four letters; in the sixth verse there are forty-six letters, 
in the twenty-ninth verse there are forty-five letters and in each 
of the remaining verses there are thirty-two letters. 

(3) In this chapter 'Uvács' (said) has been used seven times, 
'Safjaya Uvüca' twice, three times 'Sribhagavanuvàca', ‘Arjuna 
Uváca' twice. 

Metre Used in the Second Chapter— 

Out of the seventy-two verses of this chapter, the fifth, 
sixth, seventh, eighth, twentieth, twenty-second, twenty-ninth 
and seventieth—these eight verses are of ‘Upajati’ metre. In the 
first quarter of the fifty-second and sixty-seven verses, 'na-gana' 
being used there is 'na-vipulà' metre; in the first quarter of the 
twelfth, twenty-sixth and thirty-second verses and in the third 
quarter of the sixty-first and sixty-third verses, 'ra-gana' being used 
there is 'ra-vipulà' metre; in the first quarter of the thirty-sixth 
and fifty-sixth verses 'bha-gana' being used there is 'bha-vipulà' 
metre; in the first quarter of the seventy-first verse and in the 
third quarter of the thirty-first verse 'ma-gana' being used there 
is 'ma-vipulà' metre; in the first quarter of the forty-sixth verse 
'sa-gana' being used there is, 'sa-vipulii’ metre; in the first and 
third quarters of the thirty-fifth verse 'na-gana' being used there 
is, 'Jtipaksa-vipulà' metre; in the forty-seventh verse in the first 
quarter 'bha-gana' and in the third quarter 'na-gana' being used 
there is, 'sathkirna-vipula', metre. The remaining forty-nine verses, 
have of the right 'pathyávaktra' Anustup metre. 
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Third Chapter 


INTRODUCTION 


The teaching of Gità is based on man's experience. While 
starting this gospel, (from 2/11), Lord Krsna first of all clarifies 
that the body and the soul are totally different from each other. 
The body is transitory, unreal, limited and perishable, while the 
soul is eternal, real, omnipresent and imperishable. Therefore, 
one should neither feel sad at the destruction of the perishable 
nor should have a desire to maintain the imperishable—this is 
called discrimination. This discrimination is very essential in 
all the three disciplines of Action, Knowledge and Devotion. 
When a man discriminates the self from the body, the desire 
for salvation is aroused. Not to speak of salvation even the 
desire for heaven etc., is aroused, when a man regards his own 
self as different from the body. Therefore, the Lord starts His 
gospel with discrimination. 

This topic of discrimination, begins with the eleventh verse 
of the second chapter and continues upto the thirtieth verse. 
The Lord, instead of using philosophical terminology, has used 
simple terms to enable people to understand the topic easily. It 
means, that every person deserves God-realization because the 
human body has been bestowed upon us, only to realize Him. So, 
every human being can realize God, by giving due importance, 
to discrimination. 

For this topic, even the term 'intellect', has not been used 
by the Lord. In order to distinguish the real from the unreal, 
the imperishable from the perishable, the eternal from the 
transitory and the sou] (spirit) from the body, there is, need 
only for discrimination rather than intellect. Discrimination is 
beyond intellect. As prakrti (nature) and Purusa (spirit) both 
are without beginning (Gita 13/19), so is discrimination, which 
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distinguishes, the real from the unreal. This discrimination has 
been bestowed upon all creatures by. God, and it is revealed in 
the intellect. Birds and beasts, also know what should or should 
not be eaten. Even trees and creepering plants feel hot and cold 
and experience favourable and unfavourable circumstances. Human 
beings, are specially endowed with this discrimination, which 
can release them from the bondage of birth and death and leads 
them, to eternal quietude and bliss. 

When this discrimination is aroused iê. when a man can 
distinguish between the spirit and the body, his affinity for the 
world, including senses, mind and intellect, is renounced and 
his intellect, becomes purified and equanimous. 

In the Discipline of Action the resolute intellect is single 
(Gita 2/41).* When a man firmly resolves that he has to attain 
salvation, favourable or unfavourable circumstances are no obstacle 
and thus he attains equanimity, without making any effort. 
When a man resolves to attain God-realization, his attachment 
and attraction for the world begins to disappear. Attachment to 
pleasure and prosperity, is the main obstacle to the attainment 
of a resolute intellect (Gita 2/44). 

Having laid emphasis on resolute intellect, in the Discipline 
of Action, the Lord asks Arjona, specially to perform his duty 
with equanimity. He declares, “You have a right to action 
alone, but never at all to its fruit" (2/47); "Perform your duty 
being steadfast in Yoga” (2/48) viz., equanimity. The Lord also 
declares, "Far inferior to the Yoga of wisdom, is action" (2/49) 
ie. action performed for its fruit, is far inferior to the Yoga of 
wisdom (equanimity). He further declares, "Seek thou refuge 

* In the Discipline of Knowledge there-is predominance of discrimination, 
in the Discipline of Devotion there is predominance af reverence and faith while 
in the Discipline of Action there is predominance of resolute intellect. But it does 
not mean that in the Discipline of Action there are no discrimination, reverence 


and faith What it means is that resolute intellect predominates. Similarly in the 
Disciplines of Knowledge and Devotion also there is resolute intellect. 
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in equanimity." Then He declares, "Endowed with wisdom 
(evenness of mind), one casts off during this life both good 
and evil deeds; therefore devote thyself to Yoga; Yoga is skill 
in action" (2/50). 

Arjuna had already made up his mind not to fight. So in the 
thirty-first verse of the first chapter, he said, "I do not foresee 
any good in slaying my kith and Kin." Then in the forty-fifth 
verse, he says, "What a great sin have we decided to commit, 
by preparing ourselves to slay our own people!" In the fifth 
verse of the second chapter, Arjuna says, "It is better to live by 
begging, than to slay these honoured teachers (elders)." In the third 
verse of the second chapter, Lord Krsna directs Arjuna to arise, 
shaking off his petty faint-heartedness, while Arjuna declared his 
determination not to fight in the ninth verse of the second chapter. 

Listener carmot understand what a preacher preaches, if he is 
already fuil of prejudice. That is why, Arjuna could not have a 
thorough grasp of the topic explained to him, by Lord Krsna. 

He could not make out the real meaning of Lord Krspa's 
words. These appeared to him to be ambiguous and confusing. 
So Arjuna puts questions to Lord Krsna in the next two verses, 
in order to get his doubt cleared. 


AJA ITA 
wma AA crar afda | 
wife ad ait ar Aaaa Gyre R 
aha aaa uf eaa Ui 
Wed aq Piast zer AASTAT R N 
arjuna uvdca 
jyayasi cetkarmanaste mati  buddhirjanardana 
tatkitn karmani ghore maim  niyojayasi kesava 
vyamisreneva vakyena buddhim mohayasiva me 
tadekar: vada niscitya yena éreyo'hamapnuyam 
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Arjuna said: 


If you think that knowledge is superior to action, O Janürdana 
(Krsna), why then do You make me do a dreadful deed, O 
KeSava (Krsna)? With your complex words You seem to bewilder 
my mind; therefore, tell me plainly the one principle, by which I 
may attain the highest good. 1-2 
Comment:— 

'Janárdana'—BHy this term Anjuna means to suggest, that as 
God fulfils desires of His devotees He will undoubtedly fulfil 
his desire also. 

'Jysyasi cetkarmanaste mata buddhirjanardana fatkirh 
karmayi ghore mam niyojayasi keSava'—Its à common human 
weakness, that one puts queries to others with a view to getting 
a response, Which would support his own views. It is cowardice, 
because valour consists in carrying out the instructions of the 
preacher whether these are, favourable or hostile. ft is because 
of this weakness or cowardice, that he experiences difficulty in 
unfavourable circumstances, When he finds himself unable to 
face the unfavourable circumstances, he disguises himself as a 
good man i.e., the evil masquerades itself as a virtue. It is very 
difficult to renounce this sort of evil. In the case of Arjuna also, 
the evil of the renunciation of his duty has disguised itself as a 
virtue of non-violence. So, he regards knowledge as superior to 
action and asks Lord Krsna, why he urges him to do a savage 
deed, of fighting. 

The Lord, in the thirty-ninth verse of the second chapter, 
referred to equanimity (evenness of mind), but Arjuna took it to 
be, knowledge. Therefore, he tells the Lord, that He had already 
told him, "This, which has been taught to thee, is wisdom 
concerning Sainkhyayoga (Discipline of Knowledge); but now 
listen to wisdom concerning Karmayoga (Discipline of Action); 
endowed with which, thou shalt cast off the bondage of action." 
He had also told him, “Action is far inferior to the Discipline of 
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Wisdom (Knowledge)" (2/49). Thus, if according to the Lord, 
knowledge is superior to action, He should not urge him to be 
engaged, even in virtuous actions such as oblation, charity and 
penance etc., which are sanctioned by scripture. But still, He is 
urging him to do the savage deed of the slanghter of warriors, 
in the war. Why? 

First, Arjuna, filled with enthusiasm, ordered Lord Krsna 
to place his chariot between the two armies so that he could 
observe the warriors, eager for battle. But, when Lord Krsna, 
having placed the chariot between the two armies, in front of 
Bhisma and Drona and other kings, asked Arjuna to behold those 
Kurus assembled there, his delusion, because of his attachment 
to his kinsmen, was aroused. So he thought, knowledge to be 
superior to action, as in the case of knowledge a man has not 
to perform such savage deeds as the slaughter of warriors in à 
war. So Arjuna asks Lord Krsna, why he urges him to perform 
such a savage deed. 

Here the term 'Buddhih' has been taken in the sense of 
knowledge, otherwise he would not have put this question. If 
Arjuna had understood 'equanimity' by the term 'Buddhih', then 
the Lord's statement would have not appeared as confusing. 
The reason is, that the Lord, in the forty-eighth verse of the 
second chapter, had already asked him to perform action being 
steadfast in equanimity. Using the term ‘confusing words’ will 
be purposeful only, when there might have been two contentions 
in the mind of Arjuna and only then this question might arise, 
"If you consider knowledge superior to action, then why do you 
urge Me to take savage action?" In the third chapter in response 
to Arjuna's question, Lord Krsna declares, that in this world 
there are two disctplines—the Discipline of Knowledge and the 
Discipline of Action. It means, that Arjuna took the meaning of 
the term 'Buddhih', to be knowledge. 

A striver can receive the correct answer to his question, 
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only if he puts it with faith and reverence. Arjuna has full faith 
in Lord Krsna and holds him in great reverence. Therefore, his 
question shows, that he is even prepared to perform the savage 
deed of fighting, in order to attain salvation. 

"Vyümisrepeva vakyena buddhi mohayasiva me'—Arjuna says, 
that sometimes he asks him to perform his duty (2/48) while 
another time He asks him to seek refuge in knowledge (2/49). 
Thus, with an seemingly mixed words, He seems to bewilder his 
mind ie, Arjuna is not able to understand whether he should 
perform his duty or take refuge in knowledge. 

Here, the use of the term 'eva' (as it were) two times, 
shows Arjuna's reverence for Lord Krsna. It is because of this 
reverence for the Lord, that he regards the utterance of the Lord 
as true, thinking that He is aot confusing him, But because of 
his own lack of understanding, the Lord's utterance seems to 
him to be perplexing and it bewilders his mind. Had the Lord 
in fact bewildered his mind, then who would have removed 
his delusion? 

'Tadekam vada niécitya yena $reyo'hamápnuyaàm'—Arjuna 
requests Lord Krsna to tell him decisively, one principle either 
of action or of knowledge, by which he may attain the highest 
good or bliss. Arjuna is repeating the same request which he had 
already mentioned, "Tell me decisively what is good for me (2/7). 

Appendix—So long as we accept (assume) the existence of 
the world, an action seems dreadful or pleasant. The reason is 
that by cognising the entity of the world, we have our eye on 
an action rather than on our duty. But when we mind our duty, 
the action does not seem dreadful or pleasant. 


EL 11 1 ME 


Link:—The Lord, in the next three (third, fourth and 
fifth) verses, answers the complex words said. in the first 
IWO verses. 
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RINITA 
masaga PEE WT rer CERTI | 
warn rt enrepre WT 3 di 

Sribhagavanuvaca 
loke'smindvividha nistha pura proktà mayánagha 
jnüanayogena sankhyanam karmayogena yoginam 
The blessed Lord said: 

O sinless Arjuna, in this world to achieve equanimity a twofold 
path has been enunciated by Me before, the path of Knowledge, 
for men of renunciation (Sankhyayogi), and the path of Action, 
for men of action (Karmayogi). 3 
Comment:— 


[Arjuna did not want to fight. So he miisunderstood the 
term 'Buddhi' (intellect), which stands for equanimity but he 
took it to mean knowledge. But the Lord had already used the 
terms 'Buddhi' and 'Buddhiyoga' for equanimity (2/39, 49 etc.) 
Therefore, here also Lord Krsna is describing equanimity 
which can be acquired by both the Disciplines of Knowledge 
and Action.] 

‘Anagha'—The question put by Arjuna, how to attain on the 
highest good or bliss, shows his freedom from sin, because the 
keen desire to attain bliss, destroys all the sins of a striver. 

'Loke'smindvividhà nisthà pura proktà maya'—Here, the 
term ‘loke’ denotes human body, because both the Disciplines of 
Knowledge and Action can be practised, only in human life. 

The term 'Nistha’ stands for equanimity, which can be attained 
either through the Discipline of Knowledge or the Discipline of 
Action. In order to distinguish the two, the Lord, in the thirty- 
ninth verse of the second chapter, declared, "This is equanimity 
concerning Safikhya, which has been taught to you (from the 
eleventh to the thirtieth verses). Now listen about equanimity 
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concerning Yoga (Discipline of Action) (from the thirty-ninth 
to the fifty-third verses)." 

The term ‘pura’ also denotes “time immemorial", as well as, 
the immediate past. Here it has been used in the latter sense ie., 
in the preceding chapter, when doubt arose in Arjuna’s mind. 
In both the disciplines which have already been described in 
the preceding chapter, there is no mention of the renunciation 


of actions. 
Something Remarkable 


Here, Lord Krsna has mentioned two disciplines—the 
Discipline of Saikhya (Knowledge) and the Discipline of Yoga 
(Action). Corresponding to the two types of Disciplines there 
are two types of 'purusas', in this world (Gità 15/16). These are, 
the perishable (mortal world) and the imperishable (immortal 
self) To remain equanimous in success and failure, gain and 
loss of the perishable is known as the Discipline of Action, 
while having a disinclination for the perishable and being 
established in the imperishable is the Discipline of Knowledge. 
But above these two there is the Supreme Person who is beyond 
the perishable, and is superior to the imperishable, as described 
in the scriptures, and the Veda (15/18). Thus 4 wholehearted 
surrender to the Lord, is called the Discipline of Devotion. 
Therefore, in the Discipline of Action there is predominance of the 
perishable, in the Discipline of Knowledge there is predominance 
of the imperishable, while in the Discipline of Devotion there is 
predominance of God (Supreme Person),* 

The state of 'nistha' (equanimity), can be attained by strivers, 
either through knowledge or through Action. but identification 

* In fact in both Karmayoga and Jriünayoga our relation with God remains 
established: God Himself has prescribed these disciplines (Yogas), for the salvation 
of man, The strivers following these two disciplines carry out the rules prescribed 
by God. The only thing is that the striver following these two disciplines does not 
totally depend upon God. 
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with the Lord, is not their own (nisthà). In Saikhya state strivers 
experience distinctly, the existence of their own selves, as well 
us, that of the world and try to cut asunder the affinity for the 
world. A Karmayogi offers to the world, everything (including 
even his body), that he has derived from it and removes affinity 
from the world. In this way, both of them get established in 
their true form—the Self. But in the state of wholehearted 
surrender to God, a striver in the beginning, does not feel the 
existence of God, but he believes that there exists something 
unique (God) which is above and apart from the Self, as well 
as, the world. Thus he accepts God with a firm belief and faith 
and dedicates himself to Him. Therefore, in Sankhya and Yoga, 
there is predominance of ‘knowing’ whereas, ‘accepting’ (Faith) 
is of much import in Bhagavannistha. 

There is no difference between ‘knowing’ and ‘accepting’, 
‘Accepting’ is equally indubitable (firm) as ‘knowing’. There 
is no scope for a debate for an accepted thing. A child takes 
its mother to be its own. No doubt ever crops up in its mind. 
Therefore, in Gità, wherever the term ‘knowing’ has been used 
with reference to Bhaktiyoga, it should be taken as ‘accepting’. 
Similarly, in connection with Jüanayoga and Karmayoga, the 
term ‘accepting’ should be taken to mean ‘knowing’. 

The state of equanimity depends on the disciplines of the 
Jnànayogi and Karmayogi, but in Bhagavannistha the devotee 
depends entirely, on the grace of God, 

The Discipline of Devotion has been described in the 
Gita time and again. In this chapter also. the Lord having 
described the Disciplines of Knowledge and Action, explains, 
the Discipline of Devotion in the thirtieth verse, by declaring. 
"Surrender all actions to Me." Similarly, in the fifth chapter 
also, having described the two Disciplines, in the tenth verse, 
He declares, "The knower of Truth performs actions offering 
these to God," while, at the end of the chapter, He declares 
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that He is the enjoyer of sacrifices and austerities and so on. 

'Jü&navogena saükhyanám'—These are modes of nature, 
(prakrti), which act on the modes (Gita 3/28) and so a striver, 
is not related to them. Thus, by thinking so, when a striver 
renounces the agency of doership in all actions it is known as, 
the Discipline of Knowledge (Jnánayoga). 

At the beginning of the gospel of the Gità while describing 
Safikhyayoga (the Discipline of Knowledge), the Lord clarifies, 
the imperishable self from the perishable body, by terming these 
as ‘sat’ (real) and 'asat' (unreal) (Gita 2/16), 

'Karmayogena yoginam'—The Discipline of Action, consists 
in performing one's duty according to one's caste, stage of life, 
nature, circumstances, according to the ordinance of the scriptures, 
renouncing attachment to it and desire for its fruit, and remaining 
equanimous in success and failure. 

The Lord has primarily described the Discipline of Action, in 
the forty-seventh and forty-eighth verses of the second chapter. 
In the forty-seventh versé, there is mention of the principle of 
the Discipline of Action, while in the forty-eighth verse, there 
is description of the method of performing action. 

Appendix—Karmayoga and Jrüanayoga— These two paths 
being in the world are worldly—'loke'smindvividha nistha’. 
In Karmayoga there is predominance of 'Ksara' (perishable) 
(world) while in Jiánayoga there is predominance of 'Aksara' 
(embodied soul) (imperishable). The perishable and the 
imperishable also are there in the world only— dvàvimau purusau 
loke ksara$caksara eva ca' (Gita 15/16). Therefore Karmayoga 
and Jüanayoga—both are worldly paths. 

By attaching importance to the soul (Self) and the world— 
there are two paths, If without attaching importance to the soul 
and the world, importance is attached only to God, there are 
not two paths but there is only one unworldly path of 
"Bhagavannisthá' (devotion). 
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In worldly paths (Karmayoga-Jnanayoga) a striver' s endeavour 
is important. In practising the spiritual discipline à striver 
holds that his effort is predominant. But when a striver practises 
spiritual discipline by depending on God without considering his 
effort as dominant, then his path is unworldly (divine). The reason 
is that by being connected with God all becomes unworldly. 
Unless and until there is affinity for God, all is worldly. 

Neither think others as evil doers, nor wish evil to others 
nor do evil to others—with this outlook 'Karmayoga' begins. 
Nothing is mine, | need nothing and | have to do nothing for 
myself—by accepting this truth ‘Jianayoga’ begins. 

wa Sey 

"- BATT uewnssqd | 

qa aaea fuf mR IY I 

na karmanamanarambhannaiskarmyam puruşo'śnute 

na ca sannyasanadeva siddhin samadhigacchati 

Not by non-performance of actions, does a man attain freedom 
from the bondage of actions; nor by mere renunciation. does he 
attain perfection. 4 
Comment:— 

'Na karmanamanarambhannaiskarmyam  puruso'Snute'— 
In the Discipline of Action, performance of action is inevitable, 
because for a sage who wishes to attain success in Yoga, action 
is the means (6/3).* 

A man has an impulse for action, which can be pacified 
by the performance of actions, without having amy desire for 
fruits. If a striver performs actions having a desire for fruits, 
this impulse is not pacified, it is rather enhanced. 

'Naiskarmyar a$nute'— When a striver performs his duty, 


* [f he does not perform action, how will he come to know whether he 
remained equanimous in success and failure or not? 
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without any desire for fruit, he attains to the state of actionlessness 
ie., he is released from the bondage of action. Such actions do 
not bear fruit, in the same way as a roasted or boiled seed loses 
its potence to sprout, Such actions lose their power of involving 
a man, in the bondage of birth and death, 

A man can renounce desire, when he perform actions only 
for the welfare of others, as actions have affinity for the world, 
while the affinity of self is, for God, So long as he performs 
actions for himself, he cannot renounce desire and as long as 
he does not renounce desire, he cannot attain to the state of 
actionlessness. 

‘Ns ca sannyasanáüdeva siddhirh samadhigacchati'— In the first 
half of this verse, the Lord has declared that a Karmayogi does not 
attain the state of actionlessness by non-performance of actions. 
In the second half, He declares that a Sankhyayogi (a follower 
of the Discipline of Knowledge) does not attain perfection viz., 
a state of actionlessness by mere renunciation of action. 

It is necessary for a striver to renounce the sense of doership, 
in order to attain perfection. So a Sánkhyayogi (follower of the 
Discipline of Knowledge) instead of renouncing the performance 
of action, must renounce egoism. 

In Sankhyayoga, actions can be performed and they can also 
be renounced to a certain extent, but in Karmayoga (Discipline 
of Action), action is necessary as, it is the means to attain success 
in Yoga viz., perfection (Gita 6/3). 


A Vital Fact 


The Gita, teaches a man, how to attain spiritual perfection by 
performing one's duty. It inspires him to perform actions, rather 
than to renounce thern. So the Lord lays emphasis, on performing 
actions, in both the Disciplines of Action and Knowledge. 

It is natural that when a striver aims at salvation, he gets 
tired of the worldly affairs and wants to renounce those affairs. 
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Similarly, Arjuna also being tired of actions, asks Lord Krsna why 
He is urging him to be engaged in this terrible action of waging 
war, when both the Disciplines of Action and Knowledge lead 
to equanimity. But the Lord, orders Arjuna to perform actions in 
both the Disciplines. By the Discipline of Action, He orders him 
to perform action by being even-minded (Gita 2/48), while in 
the Discipline of Knowledge He orders him to fight (Gità 2/18). 
Therefore, the Lord urges people to perform actions rather than 
to renounce these. But the Lord asks them to renounce desire 
and attachment which are like poison, in actions. 

A striver instead of renouncing the performance of actions, 
should renounce his attachment to them. Yogis (men of action), 
having abandoned attachment, perform actions only by the body, 
mind, intellect or merely by the senses, in order to render service to 
the world, without any selfish motive (Gita 5/11), In the Discipline 
of Knowledge, there is predominance of discrimination, between 
the real and the unreal. Therefore, a Jiiinayogi assumes that it 
is modes which are acting on the modes i.e., all the actions are 
performed by the body, senses, mind and intellect etc., while he 
does nothing at all (Gita 3/28, 5/8-9). 

All strivers experience that as soon as, a keen desire for 
salvation is aroused in them, they have disinclination for actions, 
things and persons (members of the family). But being attached 
to a body, they have a desire for rest, which is an obstacle to 
their progress, Generally, strivers believe, that they can progress 
in the spiritual field by renouncing actions, things and company 
of people, But the fact is, that renouncement of attachment to 
actions, things and people is an important factor. In the Discipline 
of Knowledge, it ts difficult to renounce attachment, without 
keen dispassion. But in the Discipline of Action, attachment is 
easily renounced, by performiug actions for others, even without 
keen dispassion. 

In the Gita, it is also mentioned that a striver may practise 
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spiritual discipline in solitude. But in solitude, a sattvika (virtuous) 
person devotes his time, in being busy with spiritual practice and 
adoration, a rájasa (passionate) person spends it in projections 
and distractions, while a masa (ignorant) man, wastes it in 
sleep, indolence and heedlessness. Therefore, a striver should 
have an inclination to dwell in solitude, in order to devote his 
time and energy to spiritual activities, but he should perform his 
mundane duty also, very promptly without being attached to it. He 
should be attached, neither to people nor to inaction. Detachment 
leads a striver to salvation very quickly. In fact external solitude 
is not the real solitude, because the body is also a fragment 
of the world. Therefore, real solitude consists in renouncing 
affinity with the body and the world i.e., in renouncing egoism 
and attachment. 

Appendix—The divinity which is ours, is in us and is now, is 
not realized by doing something because that is never unattained. 
We shall do some action, then that reality will be realized—this 
conception strengthens identification of the self with the body, 
Every action has a beginning and an end, therefore by action 
only the thing will be gained which does not really exist. But 
because of affinity for Prakrti in every being, there is an inner 
urge for actions which does not enable him to be actionless, In 
order to pacify this urge, it is inevitable not to do what ought 
not to be done, and do without the sense of mine and with 
disinterest what ought to be done viz., not to do any action for 
oneself but do only for the welfare of others. By doing actions 
for oneself, the impetus for actions will never end because 
the self is etermal while actions are transitory. Therefore by 
performing actions selflessly for the welfare of others. the urge 
for actions calms down, affinity for Prakrti gets renounced 
and God, Who pervades everywhere and every time will be 
revealed and realized. 
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ara was: wa ad: weafasrtor: 4 d 

na hi ka$cifksanamapi jato tisthatyakarmakrt 

karyate hyavasah karma sarvah prakrtijairgunaih 

For, no one under any circumstances can remain even for a 
moment, without undertaking action; everyone is compelled to act, 
by the modes born of nature (prakrti). 5 
Comment:— 

‘Na hi ka$citlksagamapi játu tisthatyakarmakrt'—In the 
Disciplines of Action, Knowledge and Devotion, no striver can 
ever remain without performing actions. Hence the terms 'Kascit' 
(anyone), 'ksanam' (a moment) and 'jatu' (verily) are uncommon. 
Here, the term 'kascit' denotes, that no one whether he is wise or 
ignorant, can remain without performing action. Though a wise 
man may have no relation with his so-called body, yet actions 
are constantly performed by it. The term 'ksanam' denotes, that a 
mar does not assume that he performs actions constantly, but he 
cannot remain without performing action, even for a moment, so 
long as he assumes his affinity for the body. The term 'játu' means 
that a man cannot remain without performing action, in any state 
such as wakefulness, sleep, sound sleep and unconsciousness. 
The Lord explains the reason by the term 'avasah' (helplessly) 
in the second half of the verse, by declaring that he has to act 
helplessly by impulses born of nature. Nature is ever changeful. 
A striver has to do nothing for himself. He has to perform actions 
sanctioned by the scriptures, for the welfare of others. So far as 
forbidden actions are concerned, they cannot be performed by a 
striver, because his aim is God-realization. 

Many people regard, only those actions as actions, which 
are performed by the gross body. But according to the Gita, the 
activities undertaken by the body, speech or mind are also regarded 
as actions (Gità 18/15). And those actions, whether physical or 
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mental to which a man is attached, lead him to bondage. 

Generally, people regard their professions, such as business, 
service or teaching and nursing of children etc., as actions, but they 
do not consider eating, drinking. sleeping, waking and thinking 
etc., as.actions. So, when they renounce their profession, they 
think that they are not performing actions. But it is a serious error 
on their part. All the activities performed by the physical body, 
for the purpose of eaming a living, actions performed by the 
subtle body like sleeping and thinking and in trance, performed 
by the causal body, are all regarded as actions. So long as, a 
man has ego and sense of mineness with the body, the activities 
performed by body are actions as the body is an evolute of 
nature and nature is never inactive. So, a person having egoism 
and attachment to the body, cannot remain without performing 
action, in either of the states, either of activity or inactivity. 

'Káryate hyavasah karma sarvah prakrtijairgunaib'— Everyone 
is made to act helplessly, by the modes of nature (prakrti) 
because nature and its modes are ever active (Git 3/27, 13/29). 
Though, the soul is inactive, detached, imperishable, uniform 
and unconnected, yet so long as, it being attached to nature 
and its evolute—the gross, subtle and causal bodies wants to 
derive pleasure and remains helpless under the control of nature 
(Gita 14/5). This helplessness of the self, under the control of 
nature, is due to affinity with nature. This has also been mentioned, 
in the eighth verse of the ninth chapter and the nineteenth verse 
of the eighth chapter. 

Individual nature is moulded by tendencies and tendencies 
are born of modes and modes in their term evolve from prakrti. 
Therefore, to be subjected to nature or modes or prakrti is one 
and the same thing. As a matter of fact, subjection to the prakrti 
and its evolutes, is the root-cause of all bondage. The same, 
on different occasions, has been defined as subjection to rime, 
nature, action and prakrti etc, So long as, the self (soul) does 
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not become free from nature and its modes i.e., does not realize 
God, it remains helpless under the control of modes, time, nature, 
pleasures and even persons, property etc, But when it transcends 
the modes of náture and realizes the self or God, it does not 
remain helpless, it attains freedom which is axiomatic. 


Something Noteworthy 


There are two states of prakrti—active (gross) and inactive 
(subtle). Performance of action, is the active state, while remaining 
idle in sleep etc., is the inactive state. But, even in the inactive 
state nature does not remain inactive, and activity goes on, in its 
subtle form, When a person is awakened by someone, he says 
that he was aroused, in half sleep. This proves, that the process 
of sleep continued even, in the inactive state, In the same way. 
activity continues in a trance, dissolution (pralaya) and final 
dissolution etc., in its subtle form. 

In fact nature never remains inactive because it is ever- 
changing. In the self (spirit or soul) there is no doership, but 
having assumed Its affinity for bodies etc., the evolutes of nature, 
It becomes helpless, under the control of nature. It is because 
of helplessness, that though, being a non-doer, assumes Itself, 
as doer. All the actions of the universe, such as seeing, hearing, 
breathing, digestion of food etc.. are performed by nature. So is 
the case with the states of childhood and youth. But the embodied 
soul, is bound by regarding itself as the doer of some actions. 


Nature constantly undergoes changes, while in the purer self 
there is never any change. In fact, the worldly things have no 
existence of their own. The kaleidoscopic heap, seems to exist in 
the form of things. When a man assumes his affinity for things, 
he cannot remain without performing actions, even for a moment 
‘in any state. If a striver realizes that all the activities are confined 
to the things and he has not the least relation with them, then 
only can he get rid of his helplessness. A Karmayogi (follower 
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of the Discipline of Action) gets rid of this helplessness by 
renouncing the desire and attachment to the ever-changing things. 

Whatever has been said, by the Lord here in this verse, has 
also been said, in the eleventh verse of the eighteenth chapter 
when He declares, "It is indeed impossible for an embodied 
being, to abstain from actions altogether." 

Appendix—All actions are performed only in Prakrti. But 
à man by accepting his identity with nature (prakrti) becomes 
dependent on the modes of nature—'avasah' and he gets 
contaminated by actions. Therefore no person who assumes 
his affinity with nature, under any circumstances, can remain 
even for a moment without undertaking action in any state 
às wakefulness, sleep, sound sleep. faint, trance, creation-new 
creation, dissolution and final dissolution etc. 

How is an action performed in the states of sound sleep, 
faint and trance? When a man sleeps and any person awakes him 
in between, he says that he was awakened without having a full 
(complete) sleep. It proves that at the time of sleep, the action 
from incompletion to completion was going on. Similarly in faint 
and trance also an action goes on. In Patanjala YogadarSana this 
action has been called ‘parinama’.* Parinüma means current of 
variation viz., flow of change.T It means that from the beginning 
of trance to the state of relapse, an action goes on. If there is 
no action, there can't be relapse from the state of trance. At 

* vyutthánanirodhasarnskárayorabhibhavapradurbhavau nirodhaksana- 
cittànvayo nirodhapariniimah 

satvarthataikagratayoh ksayodayau cittasya samadhiparinàmah 

tatab punah Santoditau tulya pratyayau cittasyaikágratáparinàmah 

(Vibhütip&da 9, 11-12) 

T Atha ko' yarn parindimrah?—A vasthitasya dravyasya pürva dharma nivrttau 
dharmantarotpattih parinámah. 

"What is 'parináma'?—the change of the state from the original (existing) 
one to the other new one is ‘parinama’. 

(Yogadursana Vibhüti 13, Vyasa Bhüsya) 
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the time of trance there is *parinàma' and at the end of trance 
there is relapse. 

'Sahajavastha' or ‘Sahaja Samadhi’ (natural state of self- 
realization) transcends all states of Prakrti. In it there is no action 
in the least, an action is not possible. Therefore in Sahajavastha 
there is neither ‘parindma’ (current of change) nor vyutthána 
(relapse). The reason is that activities take place only in Prakrti 
and its evalutes, never in the self. ‘Karyate hyavaSah karma' —We 
are helplessly driven to action, but we are quite free in having 
or not having attachment or aversion for them. 

Link:— In the fifth verse, it has been mentioned that no one 
can remain: without action for a moment, even, one may object 
to these that a person could regard himself as free from action, 
by forcibly suspending the functions of the senses. The answer 
comes in the next verse. 


afar vier p ATE TIRE BATT | 
gamata frearan: U Sere lG i 


karmendriyani sathyamya ya àste manasa smaran 

indriyarthanvimüdhatma mithyacarah sa ucyate 

He who while, restraining the organs of action, thinks of sense- 
objects in his mind, he, of deluded understanding is a hypocrite. 6 
Commenr:— 

'Karmendriyini sariyamya ya ste manasa smaran indriyürthan- 
vimüdhatmà mithyacáral) sa ucyate'— Here the term 'Karmendriyani' 
does not stand only for the five organs of action (speech, hand, 
foot, anus and generative organ) but also stands for the five sense- 
organs (ear, skin, eye, taste and nose) because actions cannot be 
performed by the organs of action alone without sense-organs. 
Besides this if only the organs of action such as hand and foot 
etc., are restrained but the sense-organs such as ear and eye are 
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not restrained hypocrisy is not fully proved. 

In the Gita, sense-organs have also been included within the 
organs of action. Therefore, in the Gita only the term 'Karmendrrya 
rather than 'Jnanendriya' has been used. In the eighth and ninth 
verses of the fifth chapter the actions of the sense-organs such 
as seeing, hearing and touching etc., have also been innumerated 
along with actions of the organs of action, It proves, that in the 
Gita, the sense-organs are also included, in the organs of action. 
According to the Gità, the activities performed with the mind, 
are also included in actions (Già 18/15). It means, that every 
evolute of nature is active, because nature js ever-active. 

Though the term 'sarmyamya' means full contro] over senses, 
yet here it signifies, only their outward restraint. The reason 
is, that he who has completely controlled his senses, cannot be 
called a hypocrite. 

A man of foolish understanding (who cannot distinguish the 
real, from the unreal) restrains the senses forcibly, from running 
after sense-objects but thinks of the objects of enjoyment, with 
his mind and assumes this state, as actionless. Such a person is 
called a hypocrite. The reason is, that outwardly he has restrained 
the organs and senses, bot because of egoism, attachment and 
desire, he performs action by enjoying pleasure, while thinking 
of the objects of enjoyment. 

Worldly pleasures can be enjoyed externally, as well as 
internally. As external pleasures leave their influence, so do 
the internal ones, which are enjoyed by thinking of the objects 
of enjoyment viz., by being attached to them. External pleasures 
can be renounced by applying discrimination, thinking of adverse 
consequences or to maintain social decorum, Bul, there is no such 
obstacle, in the enjoyment of internal pleasures. A person goes 
on enjoying these with his mind, and develops a false pride that 
he has renounced these pleasures, Thus, internal pleasures prove 
very fatal for him. Therefore, a striver should very carefully 
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restrain his mind from thinking of the objects of enjoyment. 

Arjuna also wants to renounce the performance of actions, and 
asks Lord Krsna why He urges him to engage in the terrible deed. 
In response to his question the Lord replies, that a person who, 
having renounced the actions externally, has egoism, attachment 
and desire etc., but thinks that he is not performing any action, 
is a hypocrite. [t means that striver instead of renouncing the 
performance of actions, should perform them promptly, renouncing 
desire and attachment. 

Appendix—Worldly pleasures can be enjoyed externally as 
well as internally by mind. Enjoyment of pleasures physically 
and relishing them by thinking of sense-objects—there is no 
difference between the two, 

The same impression is made by dwelling on sense-objects 
in the mind as it is made by physical enjoyment of pleasures. 
If one relishes the memory of pleasures, then several years may 
pass but that pleasure remains the same (fresh). Therefore the 
thought of pleasure gives birth to a new pleasure. Not only this 
but relish of pleasures, by thinking of them, causes greater harm. 
The reason is that a man can renounce external pleasures in order 
to escape adverse public opinion and to maintain social decorum, 
but in the enjoyment of pleasures with the mind there is no such 
external obstacle. Therefore a man gets a good chance to enjoy 
them with the mind. So relishing pleasures with the mind is very 
harmful for a striver. In fact renunciation of pleasures mentally 
is the real renunciation (Gita 2/64). 


m BAUR n 


Link:—In the fourth verse, the Lord laid emphasis on the 
performance of actions, in both the Disciplines of Action and 
Knowledge. In the fifth verse, He declared, "No one can remain 
even for a moment without performing action." In the sixth verse, 
He said, "He who, restraining the organs of actions forcibly 
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regards himself as actionless, is a hypocrite." It means that 
renunciation of actions, is not true renunciation. Therefore, He 
in the next verse explains the marks of real renunciation. 


akarsa wre Perens | 
urea: saan: a fared 


yastvindriyani manasa  niyamyarabhate’rjuna 
karmendriyaih karmayogamasaktah sa vi$isyate 
But hé who controls his senses through the mind. O Arjuna, 
and engages himself In the path of action, with the organs of action 
and sense, without being attached, is superior. 7 
Comment:— 


[The term 'tu' (but) has been used in order to declare that such 
a follower of the Discipline of Action, free from attachment, is 
superior, not only to a hypocrite, but also to a follower of the 
Discipline of Knowledge.] 

'Arjuna'—The term ‘Arjuna’ means, pure in nature. The Lord 
addressing him as Arjuna, says that being pure in nature, he 
should have no doubt about the performance of his duty. 

'Yastvindriyani manasa niyamya'—Here the term 'Manasá, 
stands Tor all the inner senses—4mind, intellect, faculty of reflection 
and ego) and the term "Indriyani' denotes, all the ten organs of 
action and sense-organs. ‘Controlling the senses by the mind’ 
means that by applying discrimination a striver should realize 
that the self has no affinity for the senses and the mind. When 
the senses are controlled by the mind, these can be engaged in 
or deviated from, any activity as the striver wishes, 

Senses are controlled, only when attachment to them is 
renounced totally. In the eleventh verse of the twelfth chapter 
also, there is mention of contro] over senses for a Karmayogi. 
It means that a striver can follow the path of action, only by 
controlling the senses. 
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In the preceding (sixth) verse Lord Krsna talked, about a 
hypocrite who forcibly restrains his senses, while here in this 
verse He is talking of, preventing the senses from indulging 
in forbidden actions and engaging these in actions, which are 
sanctioned by scriptures. When actions are performed according to 
the scriptural injunctions, senses are automatically controlled. 

‘Asaktah'—A man is attached to (i) actions, and (ii) their fruit. 
It is attachment, and not actions or their fruit, that is the root of 
all evils. Attachment is the main stumbling block to perfection. 
So a striver instead of renouncing actions, should renounce 
attachment. He can be free from attachment, when he, without 
regarding the body, senses, mind and intellect as his or for him, 
starts performing his duty promptly for the welfare of the world, 
by considering these of the world and for the world. By doing 
so, his attachment to the fruit of actions automatically perishes. 

All actions, including thinking and trance, have nothing 
to do with the self (Gità 5/11). Though the self is naturally 
unattached, yet by developing attachment, it gets attached to the 
world. The real merit of a Karmayogi consists in being free from 
attachment. Freedom from attachment means, having no desire 
for the fruit of actions. 


A common man performs actions in order to fulfil his 
desire, while a striver performs actions having the aim of 
renouncing attachment. Such a striver is culled here an 
'Asaktah' (unattached). 

A striver following the path of action, can renounce attachment 
and desire for fruit, more easily than the striver, who follows 
the path of knowledge. A Karmayogi, only through disinterested 
actions without any other means, can be free from attachment 
and desire for fruit, while a Jnánayogi, in order to do away with 
his sense of egoism and attachment, has to follow the path of 
action Le., he has to perform actions without, having any desire 
for fruit (5/6, 15/11). The reason is, that unless dispassion is 
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developed and body consciousness is removed, Sahkhyayoga 
is difficult to practise, without having practised Karmayoga 
beforehand. Through the practice of Karmayoga a Saükhyayogi 
gets completely detached, and then through the practice of 
Jnanayoga,. he attains. perfection. As soon as a Karmayogi 
renounces attachment. he attains equanimity. Therefore, the Lord 
declares, that actions need not be renounced but these should 
be performed, without attachment. It is attachment, which needs 
to be renounced. In Karmayoga (Discipline of Action). action is 
performed for the welfare of others, while "Yoga' (union) is for 
one's own self. Arjuna considers action in relation to himself, 
therefore, he thinks that fighting ís a terrible act. So the Lord 
clarifies, that it is attachment to action, rather than action, by 
itself, which is terrible. 

'Karmendriyail: karmayogam àrabhate'—As the term ‘Indriyani’ 
stands for all the ten senses, so does the term, 'Karmendriyaih' 
denote the ten senses, If they are taken as the five organs of action 
alone, such as hand, foot and speech etc., how could actions be 
performed without seeing, hearing and thinking? Therefore, all 
the internal and external senses and organs, by which actions 
are performed, are included in 'Karmendriyaih.' 

When an action is performed, for the welfare of others 
without any selfish motive, it is called 'Karmayoga' or the 
Discipline (Path) of Action. When 4 person performs actions 
for himself, he is attached to the actions and their fruit. But, 
when he performs these for others, actions and their fruit are 
related to others, while he is related to God i.e., he realizes his 
real relation with God, the eternal. Thus, performance of one's 
duty according to one's caste and circumstances etc., selflessly, 
is the beginning of Karmayoga (Discipline of Action). 

Suivers following the Discipline of Action are of two 
types:—(i) Those who are interested in performing actions, but 
their main aim is to attain salvation. Such strivers need not start 
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new actions. They have to make proper use of the available 
circumstances. (ii) Those who are more interested in rendering 
service to others, in providing comfort to others and in improving 
the society, than in their attainment of salvation. Such strivers, 
can start performing new actions, with the aim of doing away 
with their attachment. 

In the Gita, Lord Krsna asks Arjuna to make a proper 
use of available circumstances, because Arjuna had à keen 
desire to attain the highest good i.e, to attain bliss or 
salvation (Gita 2/7; 3/2; 5/1). 


'Sa visisyate'—He, who performs actions for the welfare of 
others, having renounced his selfishness and fruit for action, is 
superior as his all actions are directed towards the service of the 
world, All his possessions and body are also, for the service of 
others. His selflessness is of such a degree that his ego (of the 
sense of rendering service), is completely annihilated. Thus he 
becomes totally detached and liberated. 


When a striver resolves to attain salvation, he wants to 
renounce actions, by regarding these as stumbling blocks to 
salvation, But the fact is, that it is not the action but it is the 
selfish motive in the performance of actions, which is an obstacle. 
Therefore, the Lord declares that a person, who without attachment 
performs action for the welfare of others, is superior to those 
hypocrites, who restrain the organs of action but have the sense- 
objects in mind. Even a person who performs action in order to 
receive its reward, such as heaven etc., is superior to a hypocrite. 
Then, there is no doubt that a Karmayogi who performs actions 
for the welfare of others without having any selfish motive, is 
superior. At the beginning of the fifth chapter, Arjuna asks Lord 
Krsna to tell him for certain which one of the two, Sannyüsa or 
Yoga (renunciation of actions or their unselfish performance) is 
better. Lord Krsna replies that both lead to salvation, but unselfish 
performance of action is better, than its renunciation. Similarly, 
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here also he declares a Karmayogi, who performs actions, for 
the welfare of others selflessly, to be superior. 

Appendix—tIn a striver if there is eagerness for salvation, 
there is generosity in his nature and there is compassion in 
his heart viz., he gets happy (pleased) with the happiness of 
others and becomes sad (compassionate) with the sufferings of 
others—a striver having possessed these three traits becomes 
eligible for Karmayoga. Being fit for Karmayoga, Karmayoga 
is easily practised. 

In Karmayoga there is one division of ‘Karma’ (duty) and 
one division is of "Yoga". Proper utilization of one's things, 
power, ability; and rendering service to people—this is duty. By 
discharging one's duty there is disunion (disconnection) from the 
assumed union with the world—this is yoga. Duty has its relation 
with the world and yoga has its relation with God. 

rA IÉ rer 

Link:—In response to Arjuna's question, why the Lord was 
urging him to take such a dreadful action as, warfare, He replied, 
"No one can ever remain even, for a moment without performing 
action." "Then He explained that he who, restraining the organs 
of action, thinks of the sense-objects, is a hypocrite. while he 
who engages himself in action without expecting any reward, is 
superior. Now in the next verse, He orders Arjuna to perform 
his allotted duty. 


Prd pe aad ed enu Sarat grenuur: | 
yie a a a ugem: 2 N 
niyatam kuru karma tvarh karma jyayo hyakarmanah 
Sarirayatripi ca te na _ prasiddhyedakarmanah 

Do perform thy prescribed duty, for action is superior to 


inaction. Besides even the maintenance of the body would not he 
possible for thee, by inaction. 8 
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Comment;— 
'Niyatam kuru karma tvam'— A man is permitted to 
perform two types of actions—those as laid down in the 
scriptures such as, fasts and worship etc., and the allotted duty 
according to one's caste, order of life, nature and circumstance, 
such as ealing food, doing business, construction of à house 
and guiding a person who has lost his way and so on. A 
man cannot perform all actions as laid down in the scriptures, 
thoroughly. But he can very easily abandon the forbidden 
actions; non-performance of prescribed actions is not very 
harmful. Abandonment of forbidden actions, such as falsehood, 
theft and violence etc., is very beneficial. When he abandons 
forbidden actions, actions sanctioned by the scriptures, are 
automatically performed by him. 

In the Discipline of Action, action according to one's caste 
and sanctioned by the scriptures, is one's allotted duty, whether 
it is temible or mild. Here Lord Krsna explains to Arjuna, that 
as a Ksatriya (member of the warrior class) it is his duty to 
fight (Gita 18/43). Though the action involves violence and 
bloodshed, yet it is his allotted duty, In the second chapter 
also, the Lord told him that having regard for his own duty he 
should not falter (Gita (2/31). In fact 'svadharma' (One's own 
duty) and 'uiyatakarma' (allotted duty), both are one and the 
same. For Duryodhana being a member of the warrior class, it 
was his duty to fight, yet it was not his allotted duty, as being 
unjust he wanted to usurp the Pandava's kingdom. For him, it 
was not à righteous and prescribed, duty. 

'Karma jyáyo hyakarmanah'—The Lord, in this verse is, 
answering the question put in the first verse, by using the 
same term 'jyayah' (superior). There, Arjuna put the question 
why He was urging him to perform the terrible action of 
waging the war, when according to Him knowledge was superior 
to action. In response to his question the Lord declared, a 
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person following the path of action, to be superior to person, 
following the path of inaction. Thus, Arjuna wants to escape 
the battle, while the Lord exhorts him to fight, as it is his 
alloted duty. Therefore, the Lord in the eighteenth chapter 
declares, "One should mot abandon the duty suited to one's 
nature, even though it muy be easy" (18/48), because by 
abandoning it, oue is exposed to sin and one contimues to 
be attached to it. Therefore. performance of allotted duty, is 
superior to renunciation of actions. Performance of actions 
without attachment, is far superior to those performed with 
attachment, because by doing so, affinity for actions is totally 
renounced. Therefore, the Lord in the first half of this verse, 
orders Arjuna to perform his allotted duty without attachment, 
while in the second half He declares that maintenance of the 
body would not be possible by inaction either. 

In the Discipline of Acton the Lord's main principle is 
"Action is superior to inaction,” The same fact has heen pointed 
out by the Lord, when he declares, "Let not thy attachment be to 
inaction" (Gità 2/47). The reason is, that he who shirks his duty 
wastes his time in heedlessness, laziness and sleep or performs 
forbidden actions, which mislead him to a downfall. 

It is better to be detached from actions by performing 
them, rather than through their non-performance. A person is in 
bondage, due to desire, attachment, partiality etc., whether he 
performs actions or not. In the path of action, if a striver has the 
aim to renounce desire, it can be renounced very easily, through 
the performance of action for the good of others. 

'Sarirayütrapi ca te na prasiddhyedakarmanal'— Arjuna had a 
misconception in his mind, that his affinity for actions would be 
automatically renounced, if he did not perform action, Therefore, 
Lord Krsna persuades him to perform actions by several pleas, 
one of these was, that even the maintenance of body would not 
be possible, by inaction. 
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As in the Discipline of Knowledge, affinity for the world 
is renounced by discrimination, in the Discipline of Action, 
affinity is renounced by performing one's duty sincerely and 
thoroughly. Therefore, the Discipline of Action, should in no 
way be regarded as inferior to the Discipline of Knowledge. 
A Karmayogi, regarding the body as belonging to the world, 
uses it in rendering service to the world i.e., he has no sense of 
'mineness', with it. He identifies the physical, subtle and causal 
bodies respectively, with the gross, subtle and causal world, while 
a Jriànayogi identifies himself with Brahma, the Absolute. Thus 
a Karmayogi, identifies the insentient elements while a Jiianayogi, 
identifies the sentient ones. 


A Vital Fact Pertaining to Spiritual Discipline 


Generally strivers such as Arjuna, commit an error, that they 
insist on non-performance of actions. Secondly, while practising 
spiritual discipline they want favourable circumstances, so that 
they may attain their aim quickly. But such a desire, is a stumbling 
block to their spiritual progress. 

A striver who wants to attain bliss easily and quickly, is 
à pleasure-seeker rather than a striver, because by doing so he 
has an eye, not on the spiritual discipline but on its fruit. The 
result is, that he gets tired of spiritual discipline and thus attains 
his aim late. A striver, who has a single-minded determination 
to attain bliss, is bent upon practising the spiritual discipline, 
whole-heartedly without thinking of the difficulties, duration, 
pleasure and pain. Not to talk of a striver, even a greedy 
merchant bears all hardships, without caring for hunger and 
thirst etc., as long as customers continue to come and there 
is a good sale. Similarly, a striver practises spiritual discipline 
with reverence and devotion, without caring for comfort and 
even the bare necessities of life. He has a keen desire to attain 
his object. He bemoans if he finds himself unable to overcome 
any obstacle in the path of spiritual discipline, while a striver, 
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who derives pleasure out of the spiritual discipline, gets angry 
when he finds an obstacle, in his way. The curiosity or desire 
of a striver enhances every moment, while the latter thinks of 
relaxing, having attained the aim quickly. The former thinks that 
he has nothing to do, except practising the spiritual discipline 
under all circumstances, So he applies his full power and attains 
bliss, But the latter, when he does not succeed quickly, may get 
disappointed. Therefore, a striver should attach more importance 
to the means, rather than to the end, like Goddess Parvati who 
in the Ramacaritamanasa declares, "I have a firm determination 
that I shall marry only Lord Siva, otherwise I shall remain 
unmarried even though millions of births may pass. 1 shall not 
disobey the preaching of sage Narada, even if Lord Siva may 
ask me to do so, a hundred times" (1/81/5), Mother Parvati is 
not time-conscious, in her penance. 

In this verse, Lord Krsna through Arjuna urges all strivers 
to perform their allotted duties very promptly, by renouncing the 
desire fot favourable circumstances and pleasures, which are the 
tain stumbling blocks to spiritual progress. 

Appendix—A Karmayogi, who performs actions in a 
disinterested way, is not only superior to those who do not 
perform action or to those who do actions in an interested 
manner but is also superior to a "Jnanayogr —'Tayostu karma 
sannyasátkarmayogo visisyate' (Gita 5/2). Therefore the Lord 
here is laying special emphasis on the performance of actions 
in a disinterested way. 


mE 


Link:—In the preceding verse, Lord Krsna declared that 
without performing action we cannot keep body and soul together. 
It proves that performance of action is essential. But actions lead 
to attachment and bondage. So how can a man be free from this 
bondage? The Lord, answers the question in the next verse. 
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"aeri UTE SIA Tih 52d HHS: | 
vat ad ata mee: Bara 


yajnarthátkarmano'nyatra loko'yari karmabandhanah 

tadartham karma kaunteya muktasaüngah samácara 

The mankind is bound by actions other than those done for 
the sake of sacrifice. Therefore, O son of Kunti (Arjuna), perform 
action for that (yajiia) sake, and without attachment. 9 
Comment:— 

"Yajüürthütkarmago'nyatra'—According to the Gita, every 
duty is "Yajiia' (sacrifice). The term 'Yajña' includes sacrifice, 
charity, penance, oblation, pilgrimage, fast, study of the Vedas 
and all physical, mundane and spiritual actions. Professions such 
as business, service and teaching etc., sanctioned by the scriptures, 
are also included in 'Yajna'. Other actions, which are performed 
in order to comfort others and for the welfare of others, are also 
included in the term 'Yajiia'. Attachment perishes very quickly 
by performing actions for the sake of sacrifice and all actions 
of a Karmayogi are dissolved (Gità 4/23) i.e. they instead of 
leading the person to bondage, reduce the stock of his past 
actions also to nothing. 

In fact, a man's inclination is judged by his aim, rather than 
by his actions. As a businessman's aim while having a transaction 
is to eam money, and he thinks of money, as soon as he shut 
his shop, similarly, a striver who performs action for the sake 
of sacrifice, has the aim of God-realization and as soon as the 
action is over, he is inclined towards God. 

The people of different Varnas (castes) have their allotted 
duties and actions. A Brahmana (a member of the priest class) 
can depend on charity which is a source of his living, while it 
is not allowed for à Ksatriya (a member of the warrior class). 
Similarly, performance of actions without having any desire for 
fruit, is a man's own duty while performance of actions expecting 
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their fruit is not his own duty. Similarly, forbidden actions are also 
not included in one’s own duty, and so is the case, with actions 
which are performed in order to gain pleasure, honour, praise 
and comfort etc.* Therefore, a striver should take precaution Jest 
the action should be performed with a selfish motive, In fact a 
striver is he, who is ever on the alert in this regard. 

If a person receives a visitor with open arms, in order to 
create a good impression of his gentleness upon him, it means that 
the action has been performed, with a selfish motive. Therefore, 
such an action cannot be called a sacrifice. Similarly, if a person 
puts a question to an orator in à meeting or in a discourse in 
order to impress the orator and the audience, his action is not 
performed for the sake of sacrifice (Yajiia). It means that a striver 
should perform action by renouncing his selfish motive and desire. 

A striver should not take any action for pleasure and 
prosperity, or even for the maintenance of the body. If actions 
are performed for the maintenance of body, it means that there 
is a desire to live. Actions should be performed for the sake 
of sacrifice alone. Any action taken for personal welfare, leads 
to bondage. Indeed, the supreme striver is he who performs 
actions for the welfare of others, even without having a desire 
to attain salvation. The welfare of others also involves one's own 
welfare. Therefore, all the mundane and spiritual actions should 
be performed, for the welfare of others. 

Action which is performed for one's own self, leads to 
bondage. Therefore, even actions such as remembrance, reflection, 
meditation and even a trance should be practised for the welfare 
of the world. Thus whatever a suiver does with his physical, 
subtle and causal bodies, does only for others, not for himself. 
By doing so, his affinity for the world is renounced and he is 


* When a man performs actions for himself, it means that he has a desire 
for the fruit of actions and where there is desire for the fruit of actrons; there is 
the possibility of the performance of forbidden actions, 
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united with God. This is known as Karmayoga. 

"Loko'yarh karmabandhanah'— Only human beings are entitled 
to take action in the form of performing a duty (sacrifice), as 
has been described by the Lord relating to the topic, of the 
wheel of creation (3/14—16). He who performs actions with 
an interested motive is bound, while he, who performs actions, 
for the welfare of others, performs his duty and aftains liberation 
from bondage. It 1s not action but attachment and selfishness, 
which bind him. 

"Tadarthzm karma kaunteya muktasangah samacara'—Here 
the term 'muktasangah’ (freedom from attachment) denotes, that 
actions should be performed without entertaining the feeling of 
‘mine’, and attachment to actions, things, body, mind and intellect 
etc. If the feeling of 'mine' and attachment are renounced, actions 
are automatically performed for the welfare of others, and if a 
striver has no other actions to perform, he automatically gets 
established ín the self. Consequently, only actions which are 
prescribed by the scriptures, are performed by him. 

The renunciation of duty out of indolence and carelessness, 
is declared to be "Tamas" (Gita 18/7) which results in delusion 
ie, such a person is born in the wombs of the deluded. He who 
abandons a duty, because it is painful, such relinqnishment is 
Rajas (Gita 18/8) the fruit is pain (Gita 14/16). Therefore, here 
Lord Krsna does not exhort Arjuna to renounce actions but He 
orders him to perform actions efficiently and enthusiastically 
renouncing selfishness, mineness, attachment, desire for fruit and 
partiality etc., according to the ordinance of the scriptures. Such 
relinquishment is regarded 'Sáttvika' (Gita 18/9), The Lord Himself 
further declares that there is nothing in the three worlds that 
must be done by Him, yet He is engaged in action (3/22-23). 

A person becomes slack in performing actions because of 
two factors—(1) It is in the nature of human beings that they 
perform action with a view to reaping the fruit, But when, 
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according to the Discipline of Action, he realizes that actions 
are to be performed without the desire for fruit, he thinks why 
he should perform actions at all. (2) If having started action, he 
realizes that it will bear adverse fruit. he feels that he should 
not perform it. 

A Karmayogi has neither any desire nor expectation of the 
perishable fruit of action, he performs actions, only in order to 
do good to the world. So there cannot be any slackness in the 


performance of duty. 


Generally, a person does an act promptly and efficiently, 
only if it serves his selfish motive, but such an action binds 
him. In order to be free from the bondage, he should perform 
actions prescribed by the scriptures, disinterestedly. 

In the Discipline of Action, all actions are performed for 
others. Who are others? Not only other beings and things, but the 
so-called our own bodies—gross, subtle, (senses, mind, intellect 
und life-breath) and causal (including ‘ego’) are also, included in 
the term 'others'*. The reason is, that the self (soul) is a fragment 
of sentient God, while these bodies and things are the fragments 
of insentient 'prakrti' (matter). AH actions are performed through 
the evolutes of nature such as body etc., and for the body and 
the world which are also evolutes of nature, while the sentient 
neither undergoes actions, nor are actions performed for the 
sentient, So actions can never be performed for the self. But 
^ "Like the world the body, senses, mind and intellect are also different from 
us, Therefore, a Karmayogi without assuming them as his own, serves them. 
He does not let the body become sleepy, indolent, heedless, idle and pleasure- 
seeking. Thus he renders service to the body. He renders service to the senses 
by not.allowimg them to be engaged in worldly pleasures, He renders service 
to the mind by not allowing it ro think of doing harm to others or thinking of 
sense-objects or futile things. He serves the intellect by not allowing it to think 


of the duties of others. He serves all of them by having neither the feeling of 
mineness nor attachment. 
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when the self assumes worldly insentient things, such as a body 
etċ, as 'l', 'Mine' and ‘for me', he performs actions for himself. 
By performing actions for others, attachment and the feeling of 
'mine' perish easily. 

Everybody can realize that the states of the body (childhood, 
youth etc) undergo change, but he remains the same. This 
unchanging self (soul) has its identity with God, while the 
changing body, senses, mind and intellect etc., have their identity, 
with the world. Whatever action is performed by us, is performed 
with body and senses etc., not by the self. This shows that we 
have nothing to do for ourselves, we have to do only for the 
world. When we perform actions for ourselves, we are bound by 
those actions—"The man is bound by actions, other than those 
performed for the sake of sacrifice (Yajiia)." 

The imperishable and unchanging self, has no affinity for 
the perishable and changing body, senses, mind and intellect etc. 
Therefore, there is nothing one's own and for one's own self. 
We can do nothing without the help of the body etc., therefore 
we have to do nothing for the self. The self can never lack 
anything. Without want there can arise no desire. Therefore, It 
needs nothing for Itself. In this way, when a man's affinity for 
actions and things is severed, if he is inclined towards knowledge, 
he realizes the self. On the other hand, if he is inclined towards 
devotion, he attains to the state of exclusive devotion. 

Appendix—A man is not bound by performing actions but 
he is bound by 'anyatra karma' viz., actions which are done 
with a selfish motive (for himself) (Gità 3/13). Therefore the 
expression 'yajnarthátkarmano' nyatra loko’ yam karmabandhanah’ 
means—nothing is to be done for one's own self. 

A man can be free from the bondage of actions only when 
he renders service to the world with the body, things, ability 
and strength (power) which he has received from the world and 
covets no fmit The reason is that the world can't provide us 
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the thing which we aim at. We want bliss, want immortality, 
want carefreedom, want fearlessness, want independence (self- 
dependence). But all this will not be available to us from the 
world but it will be available by snapping off our ties with the 
world. In order to get dissociated with the world, it is necessary 
that whatever we have received from the world, we surrender it 
to the world in its selfless service. 
wv 


Link:—The Lord in the preceding verse declared, "The man 
is bound by actions, other than those performed for the sake of 
sacrifice." Therefore, in order to be free from bondage, actions 
instead of being renounced, should be performed, only in the 
spirit of performing a duty (yajfia). The Lord confirms the same 
fact, by giving other reasons in the next three verses. 
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sabayajnáh prajah srstvà purovaca prajapatih 

anena  prasavisyadhvamesa vo'stvisiakamadhuk 

devanbhayayatinena te devà bhüvayantu vah 

parasparam bhavayantah $reyah paramavapsyatha 

At the beginning, when the creator (Prajapati) created living 
beings with sacrifice (Yajfia) and said, "By this shall you propagate; 
let this fulfil all your requirements for the sacrifice (yajfia)," By 
this gratify the gods and let the gods l'oster you, these caring for 
each other selfiessly throngh your duties, you shall attain to the 
supreme good. 10-11 
Comment:— 


'Sahayajnüb prajah srstvà purovàca prajapatih'—One. who 
creates beings or things etc.. it becomes his duty to preserve 


Verse 10-11] SADHAKA-SANITVANI 283 


them. Brahma is the creator and Lord of creation and so he 
always thinks of the preservation and salvation of creation. Thus, 
he is known as ‘Prajapati' (The Lord of creation). 

At the beginning of creation Brahma, the creator, created man 
by providing him with power for performing actions and also 
bestowed upon him discrimination.* The right use of desirable 
and undesirable circumstances, leads to salvation. Therefore, the 
creator bestowed upon mankind discrimination, in order to enable 
them to make the right use of the favourable and unfayourable 
circumstances, 

Beasts, birds and trees etc., even without having the power 
of discrimination, naturally do good to others; but by God's 
grace, special power of discrimination has been bestowed upon 
mankind, So if a man does not perform forbidden actions, by 
attaching importance to his discrimination, naturally actions for 
the welfare of others are performed by him. 

Though the term ‘praja’ (creation) stands for gods, sages, 
manes, mankind and other beings (beasts, birds and trees etc.,) yet 
mankind is particularly, responsible to rear all beings. Therefore, 
here the term ‘prajah’ stands for mankind. 

The Discipline of Action (Karmayoga) has been functioning 
from time immemorial. In the third verse of the fourth chapter, 
also the Lord by the term 'purütanah' declares that the same 
ancient Yoga has been taught to Arjuna by Him, which was 
lost to the world by a long lapse of time. The same fact has 
been pointed out here in this verse, in a different way by the 
term ‘pura’ (at the beginning) by declaring, "Not only L, but also 
Brahma, at the beginning of creation, having created men ordered 
them to follow the Discipline of Action." It means that, this 
Discipline of Action has been gomg on from time immemorial. 
It is nothing new. 


* Brahmi, the creator creares mankind uniter the insrruction of God and with 
His power. So in fact God is the real creator of creation (Gita 4/13; 17/23), 
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In the fourth chapter (from the twenty-fourth to the thirtieth 
verses), all the sacrifices for God-realization through wealth, 
austerities, Yoga (spiritual exercise), vital force etc., have been 
described. Generally the term ‘yajiia’ is taken as oblation, or sacrifice. 
But in the Gita, the term stands for all the prescribed actions as 
laid down in the scriptures. All the duties performed according to 
one's caste, order of life, religion, nature, time and circumstances 
etc., are included in the term ‘yajfia'. Actions performed for the 
welfare of others, are also included in yajna (sacrifice). It 
is a man's responsibility, to perform such a sacrifice (duty). 

‘Anena prusavisyadhvamesa vo'stvistakamadhuk'— Brahma, 
the creator says to mankind, "By the performance of duty shall 
you propagate and by doing so you shall get all the requisites 
necessary for performing your duty." 

Arjuna was not willing to perform his duty. Therefore, 
Lord Krsna says to him that he should learn the lesson of 
performing his duty, from the creator's words. By performing 
his duty for the welfare of others, he would progress here, as 
well as hereafter. 


Performance of actions in a disinterested way, leads to 
salvation, while performance with a selfish motive, leads to 
bondage. Here, is explained the topic of performance of duty, 
without having any desire for fruit. Therefore, the term ‘istakama’ 
does not stand for the desired material, it stands for the required 
material for sacrifice (duty).* 


* In the preceding verse Lord Krsna declared, "The world is bound by actions 
other than those performed for the sake of sacrifice i.e:, by actions performed with 
the desire for fruit” Further in the thirteenth verse He declares, "Those sinful ones 
who cook food for their own sake i.e., perform actions for fruit, verily eat sin." 
Thus in the preceding as well as the next verse there is mention of remunciation 
of the desire for fruit, So in the middle verses. (tenth, eleventh and twelfth) also 
it should be interpreted as the renunciation of the desire for fruit. If the meaning 
of the term 'Istakama' is taken as the desire for fruit, it does not fit this context, 
as such actions lead to bondage, So the term stands for the required materjal for 
sacrifice (performance of duty). 
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A Karmayogi (the follower of the Discipline of Action), is 
ever ready to render service or do good to others. Therefore, 
according to the ordinance of Brahma, the creator, such a 
Karmayogi does not lack the required capacity and material for 
rendering service to others, and for the maintenance of his body. 
All this required material is easily available to him. According 
to the ordinance of Brahma everybody has been offered this 
material, in order to enable him to perform his duty. 

In fact, this human body has not been bestowed upon human 
beings to enjoy pleasures (Manasa 7/44/1). Therefore, there is 
no mentión in amyone of the scriptures, that man should enjoy 
worldly pleasures. Society also does not permit a person to enjoy 
pleasures freely. On the other hand the scriptures, as well as, 
society urge a man to bring comfort to others and to do good 
to them. It is mentioned in the scriptures, that a father should 
foster his son, but it is not mentioned that he is authorized to 
expect service from his son. Similar is the case with others, such 
as a son and à wife etc. 


A Karmayogi always wants to give but no! to receive, 
because the desire for fruit, besides being a stumbling block 
to salvation, 1s an obstacle to receiving worldly things. This is 
everybody's experience, that no one wants to offer anything to à 
person who hankers after it. Therefore, Brahma says, that a man 
can attain the supreme good (salvation) by performing his duty 
in a disinterested manner, without having any desire for reward. 

In the expression 'devànbhüvayatanena' the term '"deva' 
denotes all beings, such as men, gods, sages and manes etc.. 
because the aim of the striver, following the path of action, is 
to nurture every being. So Brahma, the creator orders men to 
offer sacrifice, in the form of the performance of duty, in order 
to foster and nurture other people for their advancement. Each 
man devoted to his own duty, attains perfection viz., salvation 
(Gita 18/45). Men are free in the performance of their duty; so 
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they should make proper use of this freedom. 

"Te deva bhüvayantu vah’— Trees and plants étc., naturally 
bear flowers and fruits, but their growth is luxuriant if these are 
tended properly. Similarly, a man should perform his duty by 
nurturing and fostering the gods by offering worship and service 
to them. By doing so, he is sustained by the gods with timely 
rain etc. But when he does not perform his duty properly, the 
gods do not properly protect and so he has to face calamities, 
such as a deluge and drought etc, 

‘Parasparam bhávayantah'— This expression should not be 
interpreted to mean that we should serve others only, if they 
serve us, It should mean, that we should perform our duty by 
serving others, without bothering about of what others do. He, 
who cares for the duties of other people, deviates from his own 
duty, and has 4 downfall. Moreover, it is beyond our power 
to force anyone, to perform his duty. We have to perform our 
duty of fostering others and doing good to them, to the best 
of our resources, such as intellect, power, time and material 
etc. In that way, our affinity for the insentient (matter), will be 
totally renounced. 

We have to serve all our relatives, such as parents, wife, 
sons, brothers, brother's wives etc., in a disinterested way by 
regarding service as our obligatory duty to them according to 
the scriptural injunctions. We are born, to repay our debt by 
serving, because we are indebted to them. Ir is an error on 
our part, if we expect amy reward from them or lay claim to 
them. We have to serve all beings. but the first preference 
should be given to those kith and kin, who have a claim on 
our service. 

It is an accepted fact that the body, senses, mind, intellect 
and possessions are neither ours nor for us. If we sincerely 
perform our respective duties, we will add immensely, to the 
welfare of the world. 
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A Vital Fact Pertaining to Duty and Right 


In the Discipline of Action a striver by performing his duty, 
safeguards the rights of others. It is the duty of a son to serve 
his parents, and the parents have a right to such service. What is 
the right of others, is our duty. Therefore, every person should 
perform his duty, in order to safeguard the rights of others, 
without paying heed to whether they perform their duty or not. 
A man deviates from his duty by thinking of the duty of others 
and then has a downfall. Nowadays, in families and society at 
large, disquietude, conflict, friction and disorder etc., are rampant. 
The root cause is, that people demand their rights but they do not 
perform their duty. Therefore, Brahmi, the creator preaches to 
the gods and men, that it is their duty to do good to each other. 

'Sreyah paramavapsyatha'—Generally people hold that the 
statement, that the gods and men by fostering each other, shall 
attain the supreme good, is an exaggeration, But in fact, it is 
not so, If anyone is doubtful about it, he himself can translate 
this principle into practice and see the same result. When the 
trust-money is returned to the owner by a person, he has not the 
least affinity for that money, similarly when we utilize worldly 
things in rendering service to the world, our affinity for the 
world and worldly things, is renounced. As soon as, this affinity 
is renounced, supreme good is attained. Therefore, it is an error 
to take Brahmá's word, as an exaggeration. 

So long as, a person performs actions for himself, he is bound 
by them, and his actions do not come to an end. But when he 
does nothing for himself, nothing remains to be done by him 
and he does not commit sin, because desire is the root of sins 
(Gita 3/37). Therefore, à striver in order to attain supreme good 
(salvation), should perform his duty by renouncing attachment and 
the desire for fruit, according to the ordinance of the scriptures. 
By doing so, attainment of salvation is axiomatic. 

Renunciation of one's desire, leads to the welfare of the entire 
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world. He, who enjoys pleasures, being attached to them in order 
to satisfy his desire, performs an act of violence (downfall), for 
himself as well as for those who lack those materials because 
they are sad due to the shortage of those materials. Thus a 
pleasure-seeking person cannot escape sins. On the other hand, 
one gets peace from those people who follow the spiritual path, as 
everyone can lay equal claim to spiritual assets. Thus according 
to Brahma, the creator, if a man performs his duty renouncing 
desire and attachment, he can attain the supreme good viz., 
salvation, without any doubt. 

Here, attainment of the supreme good has been specially 
mentioned for human beings, rather than gods. The aim of the 
gods is not to attain salvation. But they offer rewards to men, 
according to their actions, provide required matter to them for 
performing actions and enjoy the reward for their good actions 
performed in the past. They do not provide the required matter 
disinterestedly. But. when even the vilest sinner can attain salvation; 
the gods can also attain salvation if they have a desire to do so. 
However generally, their aim is to enjoy the heavenly pleasures, 
so they have no desire to attain salvation. 

Appendix—Man alone is qualified for performing new 
actions, while eighty-four lac forms of lives, life of gods and 
life of beings residing in hells, are the lives to reap the fruit of 
their past actions. Men with interested motives go to heaven in 
order to enjoy heavenly pleasures, Therefore the gods follow 
their responsibility and discharge their duty not disinterestedly, 
Therefore eligibility for salvation is only for men. 

Salvation is innate while bondage is caused one. Human life 
is only to attain salvation. Therefore the person who discharges 
his duty, naturally attains salvation—^parasparara bhavayantah 
Sreyah paramavapsyatha.’ For salvation no new work needs to 
be done, bul whatever work a man does, if he does it for the 
welfare of others, by renouncing selfishness, egoism and the 
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desire for fruit, it will lead him to salvation, Without disinterested 
motive, if a man performs his duty, he goes to higher regions 
such as heaven etc, The heaven which is attained by performing 
grand religious sacrifice, can be attained by a Ksatriya just by 
discharging his duty of fighting in a war. 

As Brahmaji has told the gods and men to do good to each 
other in selfless spirit through their duties, similarly it should 
be interpréted that the people of the four Varnas (castes) should 
do good to each other. If the people of the four Varnas (social 
orders) discharge their duty for the welfare of each other, it will 
lead them to salvation. 


The entire universe has been created in the manner that there 
is nothing (object or action) for one's ownself but everything 
is only for others—'idarh brahmane na mama’. For example a 
chaste wife is only for her husband, not for herself. A woman's 
organs appeal to a man, not to a woman. Similarly a man's 
organs appeal to à woman, not to à man. A mother's milk is 
only for the child, not for her own self and the child's activities 
are to please the mother, rather than to itself. Parents are for 
the good of their offspring and the offspring are for the good 
of their parents. The andience is meant for the speaker and the 
speaker is meant for the audience. It means that one should 
not derive pleasure (comfort) himself but should provide it to 
others. The universe has not been created to enjoy pleasures but 
to attain salvation. 

The gods also by renouncing their selfishness, can do good to 
others. Therefore among gods also there have been sages such as 
Narada etc. Though the Lord's ordinance does not deprive any- 
one of God-realization (salvation) but a man is predominantly 
and naturally eligible (qualified) for it. 

Here a question may arise that we do good to others but 
others instead of doing good to us, do evil to us, then how will 
*parasparam bhavayantah' be applicable? The answer is that if 
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we do good to others, others will not be able to do evil to us. 
They will have no power to do evil to us. Even if they do evil 
to us, they will repent for it afterwards and will lament for it. 
If they do evil to us; there will be many others to do good to 
us and to sympathize with us. In fact there is no ordinance 
anywhere to do evil to anyone. A man because of aversion does 
evil to others. ‘Parasparam bhàvayantab' (service to each other 
selflessly through one's duty)—this applies to mankind. Without 
following it people are suffering pain. 
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istánbhoganhi vo deva dàsyante yajfiabhavitah 
tairdattanapradàyaibhyo yo bhunkte stena eva sah 
Fostered by the sacrifice (yajiia), the gods, will bestow upon 
you all the requisite necessary for performing your duty. He who 
relishes these, without using these in the service of others, is verily 
a thief. 12 


Comment:— 

'"Istànbhoganhi vo deva düsyante yajnabhavitah'—Here the 
term ‘Istabhoga’ does not stand for the desired objects because 
in the preceding (eleventh) verse there is mention of attaining 
the highest good and this verse in related to that verse. Secondly, 
as long as a man has desire, he can't attain the highest good. 
So here this term means that the gods will supply him all the 
required material for the performance of sacrifice (duty). 

Here the expression "Yajfiabhavitah devah' means that the 
gods provide the required material to men by regarding it as 
their right (responsibility). Men are indebted to them. So they 
have to perform sacrifice (duty). 

"Tairdattánapradayaibhyo yo bhuakte'—Brahma used the 
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expression, Te devüh' for the gods, because before him they 
were men, not gods. But here the term 'Ebhyah' stands for 
nearness. For God, everyone is near Him (Gità 7/26). It proves 
that the holy words from Divine lips, begin here. 

Here, the term 'Bhuükte' does not stand only for eating, but 
for enjoyment of all the objects (food, clothes, house and money 
etc.,) required for the maintenance of a body. 

We owe this body to our parents, and it is they, who have 
fostered it. For our knowledge, we are grateful to our preceptors 
and sages. The gods have provided us with the material aecessary 
for the performance of duty. The manes guide us, how to provide 
ourselves with comforts. Beasts, birds, trees and creeping vines 
etc., sacrifice themselves, in order to provide comfort to others 
and do good to them (though they are not aware of it). Thus, 
whatever material, strength, ability, rank, authority, wealth and 
property we possess, we owe it all, to others. So whatever we 
possess, should be devoted to the service of others. 

The body, senses, mind and intellect etc., are not ours, these 
came from the world. So, if we want to enjoy worldly pleasures 
by regarding these as our own, they lead us to bondage. But if 
we perform our duty by utilizing these in rendering service to 
the other people, from whom we have received them, without 
expecting any reward, we can get rid of the bondage. 

Generally, strivers think that if they render service to the 
worldly people, they would be attached to them and would get 
entangled in the world. But the Lord's gospel proves, that it is 
not service but desire, which leads to bondage. So, it is every 
man's duty, like the gods, to serve others and do good to them, 
according to his resources. The Lord and gods do not expect 
more from him. 

'Stena eva sab'—Here, in the expression 'Sah stena' (he is à 
thief) the purpose of using the singular number is to emphasise 
the fact that, he, who without performing his duty, of giving 
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the required objects (food, water, clothes etc.,) to others, enjoys 
them all alone, is a thief, 

The person who without repaying the rightful due of others 
and enjoys the objects himself, is a thief. Thus a thief is, he who 
performs actions with a selfish motive in order to gain honour and 
praise etc. Such a person can never gain purity and peace of mind. 

This body is neither different nor can be different from the 
world, because it is a fragment of the world. Therefore, if a 
person assumes the body as his, without accepting the world 
as his, this assumption gives birth to pairs of opposites such 
as attachment and aversion and also evil propensities such 
as pride, individuality and unevenness of mind etc. A striver 
following the path of action, gets rid of the pairs of opposites 
such as attachment and aversion etc., easily, because whatever 
such a striver does, he does for the welfare of the world, He 
even practises the spiritual discipline, not for his own salvation, 
but for the salvation of the entire world, The reason is, that if 
he regards his salvation different from the salvation of others, 
it means that he has unevenness of mind, which is a stumbling 
block to his spiritual progress. He, who uses the body, senses, 
mind and intellect etc., which he has received from the world, 
for his selfish motive, is dishonest. 


According to Indian culture, a man's only aim is to attain 
salvation. Therefore, Brahma, the creator, at the beginning of 
creation, nrged men to perform their duty while fostering one 
another, without any selfish motive (Gita 3/10). 

Members of a family commit an error, that they perform 
actions under the influence of desire, mineness, attachment and 
selfishness etc. So they have to suffer here, as well as hereafter. 
They fall a prey to quarrel, fight, envy and jealousy etc., while 
hereafter, they have to reap the adverse fruit of the actions 


Verse 12] SADHAKA-SANJIVANI 293 


performed by them. When a person serves others in the hope 
of reward, he is attached to persons and things. This attachment 
leads him to bondage. A selfish man is not liked or praised by 
anyone. In a family, objects get concealed from a passionate and 
pleasure-seeking person. On the other hand, if a person serves 
others with all his resources, he attains salvation and is also 
praised, honoured, comforted and supplied things, even though he 
is unwilling to receive them. A Karmayogi has no desire to win 
honour or praise etc., because desires and pleasures bind him. 


Desire for pleasure diverts à man from the performance of 
duty, and is conducive to his downfall. So a striver, following 
the path of action, should always think of doing good to others 
including the members of his family, without having any pride of 
doership. As a mother's milk 1s meant only for a child, similarly, 
whatever material a man possesses, is only for others. Therefore, 
a man should not regard his possessions as his own and for 
him. The possessions will perish but bondage in the form of 
attachment and feeling of mineness will prevail. So the Lord 
declares, that he who enjoys the objects, regarding these as his 
own, is a thief, 

A man is indebted to the gods, sages, manes, birds beasts, 
trees and creeping plants etc., because it is in their nature to 
serve him and do good to him. Therefore, five kinds of sacrifice 
(for sages, for gods, for creatures, for manes and for men) have 
been prescribed in the scriptures. By this fivefold sacrifice (duty), 
he can satisfy all of them. Therefore, having shouldered this 
responsibility by making use of his freedom, he can attain to 
the supreme good. 

The gods erc., do their duty, If men do not perform their 
duty, there is a commotion not only among the gods but in the 
entire universe. Consequently there are natural calamities such 
as 8 deluge, drought, earthquake and famine etc. The Lord in 
the Gita (3/23-24) declares, "If ever, I did not engage Myself 
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in action, unwearied, men in everyway, would follow My path 
and I should be the creator to disordered life as well as, of 
destruction of beings" (Gita 3/23-24). As a whole bullock cart 
faces a series of jerks, when even a small portion of a wheel 
is damaged, similarly even if a single person deviates from his 
duty, he leaves an adverse effect on the entire universe. On the 
contrary, as the recovery of a diseased limb makes the whole 
body healthy, similarly the person who performs his duty sincerely 
and efficiently, does good to the entire universe. 

Brahmá, the Creator, ordered both gods and men to perform 
their duty.. The gods follow. a certain code of conduct, but men 
ignore it due to their folly. They start laying a claim to the matter, 
which has been bestowed upon them for the welfare of others, 
Moreover, they have been endowed with freedom, so that by 
making proper use of it, they may be free from the bondage of 
actions, in which they have been placed in, since infinity. But, 
by misusing that freedom they get attached to actions and their 
fruit. Consequently, they get entangled and head for suffering in 
numberless future births. Therefore, men should serve all beings 
such as God, gods, sages, manes and men eic, with all the 
resources and possessions which have been bestowed upon them. 

Question:—How will a Karmayogi keep his body and soul 
together, if everything is to be utilized in the service of others? 

Answer:—ln fact this question arises only, when a man 
assumes the identity of the self, with the body. A Karmayogi 
does not accept his affinity for the body. He regards the body 
as the world's and, therefore, serve the world with it He has 
his eyes on the imperishable self, rather than on the perishable 
body. Only the person who is mindful of his body, can ask 
such a question. 

As long as a person is eager to enjoy worldly pleasures, he 
is keen to remain alive and fears death. A Karmayogi has no 
desire for pleasures, all his actions are performed in order to 
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render service to others, so he does not care, even to live alive. 
The question how he will maintain his body, does not arise in 
his mind. In fact he who performs his duty, disinterestedly for 
the welfare of the world is an asset to the world which provides 
for his living. In the domain of God when there is provision 
for the maintenance of the bodies of ordinary creatures, such as 
beasts, birds, insects, germs, trees and plants ètc., whose lives 
are for the good of others, how is it possible that there will be 
no provision for the maintenance of the body of the striver who 
serves all beings, with all his resources including his body? 

The preserver Lord by His grace, has equally bestowed upon 
beings the material required for the maintenance of their bodies, 
A mother is a living example to prove this fact. The mothers' 
breasts, where there is blood in abundance are filled with sweet 
and nourishing milk as soon as a baby is horn. Whether it is 
through the grace of God or through fate, a man gets the things 
necessary for his living. So there is no need to worry about it. In 
the domain of God when there is a provision for the maintenance 
of the body of even the vilest sinner or a confirmed atheist, 
will there not be any provision for maintaining the body of a 
Karmayogi ? Therefore, it is futile to raise such a question. 

Appendix—The term 'yajüa bhavitah’ means fostered, 
worshipped, enriched by sacrifice. Being in the middle world 
the man can foster all living beings who are living in the upper 
as well as the lower region. The man has been settled in the 
middle region so that he may do good to all. Therefore the man 
is qualified (eligible) for attaining salvation, 

SSSR 

Link:—Jn the ninth verse, the Lord having declared that 
mankind is not bound by actions, which are performed for the 
sake of sacrifice, ordered Arjuna to perform action for that 
sake. The same order of the Lord was confirmed by Brahmai's 
word. Now in the next verse, He explains what the fruit of the 
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performance and non-performance of sacrifice (duty) is. 
RBS: Galt Herd reifenfesrit: | 


USA A aT WT À Waa t$ 3 N 
yajñaśistāśinah santo mucyante  sarvakilbisaih 
bhuüjate te tvagham pāpā ye pacantyatmakaranat 

The righteous who tat the remnants of the sacrifice are released 
from all sins; but those sinful ones who cook food for themselves 
verily devour sin. 13 
Comment: — 

'Yajfasistáéinab santah'—When duties are performed 
according to the scriptural injunctions, without any hope of 
reward, equanimity (in the form of a remnant of the sacrifice) 
is achieved. The main factor in the Discipline of Action is, that 
an action is performed only with the material which is received 
from the world. Therefore; an action is called "Yajfia’ only if 
by it selfless service is rendered to the world. After performing 
sacrifice (action) the residue "Yoga’ (Equanmmity) is, for oneself. 
This 'Yoga' (Equanimity) is the essence which has been called 
‘nectar’ in the fourth chapter (4/31). 

'Mucyante sarvakilbisaih'—Here the term ‘kilbisaih' means 
sins viz., bondage. The Lord has used the adjective, 'sarva' (all), 
which means that having realized equanimity, a man is released 
from all bondage. All his actions performed in tbe past, (as 
stored and ripe ones) as well as those performed ones at present, 
melt away Lie. are reduced to nothing (Gita 4/23).* When his 
actions have been reduced to nothing, he attains to the eternal 
Absolute (Gita 4/31). 

* When he has no desire, his stored actions of the past disappear. So long 
as the body is alive, desirable and undesirable circumstances appear according 
to the fortune, but he remains unaffected by them. Thus actions in the form of 
formne also disappear. As far as the actions of rhe present are concemed, they 


are turned into inaction 7.¢,, they don't bear any fruit because they are performed 
without any desire for fruit. 
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In the ninth verse of this chapter, the Lord declared, “mankind 
is bound by actions, other than those, performed for the sake of 
sacrifice,” While in the twenty-third verse of the fourth chapter 
He declared, "All the actions of the man who works for the sake 
of sacrifice, are dissolved." The same fact has been pointed out 
here, in this verse. It means, that people who realize equanimity, 
the remnant of sacrifice, are liberated from all bondage. Not 
only the sinful actions, but also the virtuous actions which are 
performed, with the hope of fruit, are conducive to bondage. He 
who has attained equanimity às remnant of sacrifice, casts away 
both good (virtues) and evil (sins) (Gita 2/50). 

Now think over the root of bondage. The desire, that 
this should happen and that should not happen, is the root of 
bondage. Desire is the cause of all sins (Gita 3/37). So it must 
be renounced, 

In fact, desire has no independent existence of its own. It is 
bom of a feeling of want in the self, while in the self (soul) no 
paucity, is ever possible. So the self has no desire. But a man's 
self by identifying itself with the unreal body etc., feels the missing 
objects for the body, as shortage in him, and thus has a desire for 
the unreal. He should realize that he (self) ever remains the same, 
while the worldly objects and actions appear and disappear, these 
are born and perish. So, how can the perishable fulfil the desire 
of the imperishable? Therefore, it is a folly to hunker after those 
sense-objects. They cannot make up the deficiency. If a serious 
and proper thought. is given to this point, desires can be wiped 
out easily. 

When a striver renders service with his body and things 
etc,, without regarding these as his and for him, his affinity with 
the body and things etc., is renounced and he realizes the real 
self. Then, he feels no want. Such a man is liberated from the 
bondage of the world, while he is alive. 


'Ye pacantyütmakaranát'C All kind of desire, selfishness, 
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attachment etc. are included in the expression 'atmakàárapàt' 
(for their own sake), The more selfish a man is, the greater a 
sinner he is. 

Here the term 'pacanti' denotes, all the mundane actions 
such as eating, drinking, walking, sitting and so on. Whatever 
action a selfish man performs, either for himself or for others, 
performs only for himself. On the other hand, a striver who, 
having renounced selfish motives while performing his duty, works 
for others only, even when he appears to work for himself. He, 
who uses the objects which he has received from the world for 
his own enjoyment, actually cooks food for his own sake. It is 
a great sin to regard the body, à fragment of the world, as one's 
own and for one's own self. But he who without. regarding the 
body as his own, supplies necessities such as food, water and 
clothes etc., to it, and does not allow it to be lazy, heedless and 
pleasure-seeking, renders service to it and becomes free from the 
feeling of mineness and attachment to it. 

Man himself, has to reap the fruit. of actions performed by 
him. But his actions affect the entire world, He who performs 
actions for himself, deviates from his duty. That deviation results 
in calamities such as famines, epidemics and deaths etc., in a 
country. So, it is proper on the part of a man, that he should 
do nothing for himself, should regard nothing as his own and 
should desire nothing for himself. 

He who expects the perishable fruit of actions, is also like 
those who cook food, for their own sake. So the Lord in the 
first verse of the sixth chapter, declares that a Karmayogi should 
perform his allotted duty without depending on the fruit of actions. 
When a man totally renounces dependence on the fruit of action, 
he does nothing for himself and thus gets estahlished in Yoga. 

'Bhuüjate te tvagharh papa'—The Lord condemns the sinful 
ones, who perform actions for themselves. Such persons store so 
many sins which are not exhausted even after suffering tortures 
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in hells and eighty-four lac forms of lives, but their sinful actions 
remain às stored actions (saiicita karma). Human life is such a 
marvellous field in which, as we sow so shall we reap for many 
births to come*. Therefore, a man must resolve not to commit 
sins in future i.e, must not perform actions for himself, Such 
a resolution means a great power. The fact is, that all the sins 
of a man who resolves to follow the spiritual path, cease to be 
committed by liim. 

Appendix—The body. ability, rank (position), authority. 
knowledge and power etc., which a man possesses, have been 
obtained and will be lost. Therefore they are not ours and are 
not for us, but they are for rendering service to others. Our 
Indian culture is summed up in this principle. As all the organs 
of the body are for the welfare of the body, so all the people 
of the world are for the welfare of the world. A man may be of 
any country, guise. Varna (social order). a$rama (stage of life) 
etc, may easily attain salvation by rendering service to others 
through his actions. 

Whatever characteristic we have, 1s for others, not for us. 
If all the people follow this idea, no one will remain bound 
but all will become liberated souls. If you use the things which 
you have received from the world is the service of others, what 
have you spent of your own? It leads you to salvation free of 
cost, Besides this, nothing needs to be done for salvation. We 
are responsible to spend only whatever we possess, we haye no 
responsibility to spend more than that. A man can't do more than 
that, If we spend the things, ability and strength etc,, completely 
in rendering service, we shall attam complete salvation. 

In fact the body is useful only for the worid, not for one's 
own self because the body is not for us at all. The body is 


* In fact this human bicth is the first as well us the last birth of all births. If 
a man realizes God, it is the last birth. But if he does not attain God-realization, 
it is the first one of the infinite births 
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needed in order to do some action. If nothing is to be done, then 
what is the need of the body? Therefore to do any action for 
one's own self with this body, is a flaw. We can't do anything 
for the self with the thing which we have received, but with 
that we can serve the world. The body is a fragment of the 
world; therefore whatever will be done with it, will be only 
for the world. The body-senses-mind-intellect can't go beyond 
the world, they can't be separated from the world. Therefore 
performance of actions for one's own self, is not human nature 
but it is demoniac and devilish nature. In fact à mun is only a 
human being in the real sense, who does actions for the welfare 
of others. He who performs actions for one's own pleasure, verily 
devours sin viz., ever remains sad, while those who work for the 
welfare of others, are released from all sins viz., become happy 
forever—'yajnasistimrtabhujo yanti brahma sanatanam' (Gita 4/31). 
EIER mes 

Link:— Arjuna puts the question to Lord Krsna, "Why do 
You urge me to perform this savage deed?" In response to his 
question, the Lord having given several reasons, propounds the 
necessity of performing sacrifice (duty) in order to maintain the 
world order, in the next two verses. 


aed YA yaaa: | 
reu mia ag: aaa: I Vy II 
oH weed fate INERT 
weet ser Peat ag vias ud 


annadbhavanti bhütani parjanyadannasambhaval) 
yajfiadbhavati parjanyo yajnah karmasamudbhavah 
karma brahmodbhavarh viddhi brahimáksarasamudbhavam 
lasmatsarvagatam brahma nityam yajite pratisthitam 
From food, creatures come into being; from rain, food is 
produced; [rom sacrifice (yajfia) comes rain and sacrifice ls born 
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in hells and eighty-four lac forms of lives, but their sinful actions 
remain as stored actions (saficita karma). Human life is such a 
marvellous field in which, as we sow so shall we reap for many 
births to come*. Therefore, 4 mar must resolve not to commit 
sins in future ie., must not perform actions for himself. Such 
a resolution means a great power. The fact is, that all the sins 
of a man who resolves to follow the spiritual path, cease to be 
committed by him. 

Appendix—The body, ability, rank (position), authority, 
knowledge and power eic, which a man possesses, have been 
obtained and will be lost. Therefore they are not ours and are 
not for us, but they are for rendering service to others. Our 
Indian culture is summed up in this principle. As all the organs 
of the body are for the welfare of the body, so all the people 
of the world are for the welfare of the world. A man may be of 
any country, guise, Varna (social order), àárama (stage of life) 
etc., may easily attain salvation by rendering service to others 

Whatever characteristic we have, is for others, not for us. 
If all the people follow this idea, no one will remain bound 
but all will becorne liberated souls. If you use the things which 
you have received from the world is the service of others, what 
have you spent of your own? H leads you to salvation free of 
cost, Besides this, nothing needs to be done for salvation. We 
are responsible to spend only whatever we possess, we have no 
responsibility to spend more than that. A man can't do more than 
that. If we spend the things, ability and strength etc,, completely 
in rendering service, we shall attain complete salvation. 

In fact the body is useful only for the world, not for one's 
own self because the body is not for us at all. The body is 


* In fact this human birth is the first as well as the last birth of ail births. If 
a man realizes God, it is the last birth. But if he does not attain God-realization. 
it is the first one of the infinite births, 
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available in a well and as the water of the pipe is available 
only through the tap or the hole, similarlv the all-pervading God 
specially manifests in sacrifice. 

Performance of actions for one's own self and assumption 
of affinity for the insentient body eic, are the obstacles to 
God-realization, These obstacles are removed, when duty is 
performed without hoping for any reward, and for the welfare of 
others and then God, Who is ever attained, is naturally realized. 
Therefore, Lord Krsna is urging Arjuna to perform his duty, by 
offering several reasons and exaruples. 

SEIS er 

Link:—In order to maintain the world order, it is man's 
responsibility to perform his duty, Therefore, the Lord in the 
next verse criticizes a man who does not perform his duty. 


we wefdd xh maade ui 
erarafif-xemut are mA a ia v8 N 


evam pravartitam cakram nàánuvartayatiha yah 

aghayurindriyarümo mogham  pàártha sa jivati 

© Partha, he who does not, in this world, follow the 
cycle thus set in to motion, is sinful, and sensual desires, and lives 
in vain. 16 
Comment:— 

[Here the Lord, while concluding the topic started in the 
ninth verse, addresses Arjuna as ‘Partha’ to remind him that he 
is the son of Prthà (Kunt) who performed her duty even by 
suffering tronbles throughout her life. So he should also perform 
his duty. In fact the action which he was regarding as terrible, 
was not really terrible, it was a sacrifice (duty). He who performs 
his duty, follows the wheel of creation, whiie he who does not 
perform his duty, does not follow this cycle.] 


"Evari pravartitarh cakrath nànuvartayatiha yah'—As a broken 
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fragment of the wheel of a chariot, gives a series of jerks to the 
charioteer, as well as to the driver, similarly a man who does not 
follow the wheel of creation, creates an obstacle in the smooth 
running of that wheel. 

As the limbs and body, have close affinity, so have man 
and the world. When a man performs his duty by renouncing 
desire, feeling of ‘mine’, attachment and egoism etc., he gratifies 
the entire creation, 

‘Indriyariimah'—Sensual is he, who enjoys the worldly objects 
through his senses, by having desire and being attached to the 
sense-objects. Such a person is inferior even to beasts, because 
beasts instead of performing sinful actions, are purified by receiving 
the fruit of their sins of the past. But a man committing new 
sins, has a downfall and by creating disturbance in the wheel 
of creation, hurts the entire creation. 

'Aghüyuhb'—The life of such a man is sinful, because he who 
wants to enjoy sensual pleasures, cannot escape sin. The person 
who hankers after selfishness, pride, pleasures and prosperity, 
causes suffering to others and thus he is of a sinful nature. Saint 
Tulasidása in the Ramacaritamanasa declares, "Those who are 
malicious, engrossed in adultery, slanderous and hanker after the 
riches of others, are vile and sinful devils in human forms" (7/39). 

‘Mogharh partha sa fivati'—The Lord condemns such a person 
who does not perform his duty by saying, that such a person 
lives in vain i.e., it will be better if he were dead. If such a man 
dies, people will not have to suffer without him. During the exile 
of Lord Rama, the wild tribes said, that if they did not steal 
anyone's clothes and utensils, it meant that they were rendering 
service to Him (Manasa 2/251/2). Similarly, such persons who 
do not perform their duty, should not at least disturb the wheel 
of creation, By doing so they could render service to creation. 

Such a person who does not follow the cycle of creation, 
has been said to be a thief (3/12), feeding on sin (3/13) and a 
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sinful and sensual person, who lives in vain by this verse. 

Gosvami  Tulasidasa also in the  Ramacaritamanasa, 
declares about such a person—His envy is like fire, anger like 
that of the god of death, sins and evils are like the treasure of 
the god of wealth and he does evil to others like the comet. It 
is good if such a person like Kumbhakarna goes on sleeping for 
a long time (1/4/3). 

Appendix—The description, which has been given from 
the ninth to this verse, means only to render selfless service 
to others. 

eem NA IAN aes 


Link:—The Lord has condemned the person who does not 
perform his duty, in order to renounce his affinity with the world, 
in the preceding verse. Now, in the next two verses, He talks 
about the enlightened soul, who having performed his duty, has 
renounced affinity for the world. 


wpeerenfdre + ards Ara: | 
amada a TATE chr A foren ti 19 t 


yastvütmaratireva — syadatmatrpta$ca — mánavah 

ütmanyeva ca santustastasya karyam na vidyate 

But, for a person who takes delight only in the self, is satisfied 
with the self and content in the self alone, verily there is no further 
work to be done by him. 17 
Comment:— 

'Yastvàtmaratireva svüdatmntrpta$cs máànaval atmanyeva 
ca santustastasya'—Here the term ‘tu’ (but) has been used to 
differentiate, a person, who has become enlightened having 
performed his duty, from the person who does not perform his 
duty, as described in the preceding verse. 

So long às a person assumes his affinity for the world, he 
rejoices in the sensual pleasures, wife, sons and family, remains 
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satisfied with food and is content in riches. But they cannot 
provide him with perfect and lasting rejoicing, satisfaction and 
contentment, because the world is ever-changing, insentient and 
perishable while the self is uniform, sentient and imperishable. 
So how can the self be satisfied and be contented with the world, 
when there is not even the least affinity between the two? 


A man cannot take delight in the world constantly. A newly 
married couple take delight in each other but that joy or attraction 
does not continue to exist after the birth of one or two babies. 
Sometimes, an old woman is heard saying, abou! her husband, 
"It is good, if the old man dies." The satisfaction provided by 
food and nches etc., is momentary and temporary, also. 


In fact, the worldly objects cannot provide lasting delight, 
satisfaction and contentment to man, If these had provided real 
delight, satisfaction and contentment, man would have never felt 
their absence. In the self, delight, satisfaction and contentment 
naturally exist because the self is real and the real never ceases 
to be (Gità 2/16). As the real always exists, there is no deficiency 
in it and without that no desire is born. So there is no desire 
in the self. But when the self by an error assumes its affinity 
with the world, it seeks delight, satisfaction and contentment in 
the world, and has a desire for the worldly objects. When one 
desire is satisfied and the second is not born, at that time, he 
remains free from any desire and that state of freedom provides 
him with delight. But, man by error thinks that he has received 
delight, satisfaction and contentment by the satisfaction of desire. 
Had he got that delight by the satisfaction of desire, that delight 
should have continued unabated and there would have been no 
more desire for that object again. In fact, it does not happen 
so, When one desire is satisfied, another new desire is bom and 
the process continues, When one has desire, it means he feels a 
deficiency and when he receives the desired object, he becomes 
a slave to it. Thus a man with a desire ever remains sad, 
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Here, a point needs attention. A striver rightly thinks that 
lack of desire is the root of delight, while desire is the root of 
sorrows. But the people attached to the world think otherwise. 
They think that they get delight in having received objects or 
things and they are, sad without them. If they realize the reality 
like the strivers, they could also get rid of desires. 

People, who perform actions with the expectation of fmit, 
deserve, to follow the Discipline of Action (Srimadbhügavata 
11/20/7). Such people derive joy, satisfaction and contentment 
out of the world. So the Lord, having described such persons who 
perform actions without the desire, for their fruit declares that 
such strivers, unlike the worldly people. are delighted, contented 
and satisfied in the self (Gita 2/55). 

In fact delight, satisfaction and contentment are not different 
from each other, yet they seem to be different, because of a person's 
affinity for the world. As soon as this affinity is renounced, an 
enlightened soul is delighted, satisfied and contented in the self, 
their difference which seemed to exist, disappears. 

The Lord in this verse, has used the terms 'eva' (Only) and 
‘Ca’ (And) twice, while further in the eighteenth verse, He has 
used these terms, once. That shows, that a Karmayogi (One who 
follows the Discipline of Action) does not suffer a shortage of 
delight, satisfaction and contentment and needs no greater bliss 
than this one (Gita 6/22). 

"Fasya kāryar na vidyate'—The aim of the performance 
of actions for a man, is to attain salvation or God-realization. 
When this aim is achieved by anyone following the Disciplines 
of Actions, Knowledge or Devotion, nothing remains to be done, 
known and acquired by him and that is the supreme achievement 
of a human life. 

In the self, there is no shortage. But so long as à man because 
of his affinity for the world, feels shortage in him (self) he 
performs actions for himself by regarding the body as T and 
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‘Mine’. In that case there remains some work which needs to be 
done by him. But when he, instead of performing the actions for 
himself, performs them for others, such as body, senses, mind, 
intellect, life-breath, parents, wife, sons, family, society, country 
and the world, his affinity for the world is renounced. When his 
affinity for the world ts completely renounced, nothing remains 
to be done by him, because there is no activity then in the self. 
Whatever action is performed, that is performed because of the 
affinity for the world, by worldly things, Therefore, work is to 
be done by those, who have affinity for the world, 

An action is performed, when there is desire to acquire 
something, and desire is born of want. The enlightened souls 
have no want, so they have lo do nothing. 

When through the Discipline of Action, an enlightened soul 
is delighted, satisfied and contented in the self, and nothing 
remains to be done, known and acquired hy him, he transcends 
prescription and prohihition. Though such a God-realized soul, 
rises above the ordinance of the scriptures, yet his actions are 
in accordance with the scriptural injunctions, and these are 
examples for others. 

The expression "Tasya karyam na vidyate', does not mean that 
no action is performed by that God-realized soul. But it means 
that though no work remains to be done by him, actions are 
performed by him, for the welfare of others. As the activities such 
as lowering and raising of eyelids, breathing and digestion etc., 
go on automatically, similarly, all exemplary activities prescribed 
by the scriptures are automatically performed, by the enlightened 
soul, (as he has no sense of doerslup). 

Appendix—A Karmayogi performs all actions with a selfless 
motive to serve the world. As the Ganges is worshipped with 
Ganges-water. similarly by applying the body, senses, mind, 
intellect and ego. which he has received from the world, in 
rendering service to the world, the connection with the body 
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and the world is snapped off and the Self or Divinity is revealed. 
Therefore he takes delight and is gratified and is contented in 
the Self alone. 

The worldly injunction and prohibition—both are indeed 
prohibition (negation) because these two can't last (remain). A 
Karmayogi having renounced affinity for the world rises above 
all prescriptions and prohibitions. ‘Tasya karyath na vidyate' 
(He has no duty to perform). 


Wa Wel cdam cU RITI 

a area uA KAATA: i 22 i 

naiva tasya krtenartho  nàkrteneha — ka$cana 

na cüsya sarvabhütesu kaScidarthavyapasrayah 

For him in this world, there is no gain whatsoever, in the 
performance af an action or its non-performance, nor does he have 
any self-interest in other beings. 18 
Comment;— 

'Naiva tasya krtenarthah'—Everyone has a tendency to do 
some work or the other, for himself. So long as a man has the 
tendency to acquire worldly things, some work remains to be 
tlone by him. He is bound by the desire of acquiring something 
or the other. Performance of duty is inevitable in order to pet 
rid of that desire. 

Actions are performed in two ways—either in order to 
satisfy desire or to get rid of desire. Common men work in order 
to satisfy their desires, while a Karmayogi performs actions, in 
order to get rid of desires, Therefore, an enlightened soul being 
free from desire, has not the least affinity for the performance 
of dury. Actions are performed by him, automatically without 
any selfish motive, for the welfare of the entire creation. 

Such a God-realized soul realizes that all the worldly objects, 
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body, senses, mind and intellect etc., are not his own, but these 
belong to the world. 

So, these should be utilized for the world. This is, because 
no action can be performed without the help of the world. Apart 
from this, matter required for action, is also an offshoot of the 
world, lt is in no way related to one's own self. Therefore, nothing 
1s ours. The cosmos can never be meant for an individual. Here, 
lies the fault with man, that he tries to utilise the cosmic entity 
for his individual purposes, This generates unrest. If he utilises 
his body, senses, mind, intellect and matter etc., for universal 
use, he can get a state of quietude. This characteristic exists in an 
accomplished Karmayogi, that all his. so-called body, senses, mind, 
intellect and matter ete., are utilised for the service of the entire 
world. Thus, he is totally unconcerned about his bodily activities, 
Even then, a great person instinctively performs excellent deeds, 
ideal for the generality of men. Thus, by utilizing these for the 
world, he attains great peace and his actions are exemplary. 

'Nükrteneha kascana'—He, who assumes his affinity for the 
body, senses, mind and intellect etc., and remains inclined towards 
indolence and sloth, does not want to perform actions, because 
he wants to enjoy pleasure which arises from sleep, indolence 
and sloth, and which is declared to be of the nature of ignorance 
(Gità 18/39). But, how can à great soul, who transcends even 
the Süttvika happiness, be inclined towards pleasure, arising 
out of ignorance? When he has not even the least affinity 
for body etc., how can he be inclined towards indolence and 


heedlessness etc.’ 
A Vital Fact 


Generally strivers attach importance to actionlessness. 
They want to place themselves in trance (Samadhi) and, being 
completely unattached with actions, so that no thoughts are left 
to act. This is an excellent and useful thing no doubt, but not 
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as a principle (final truth). Though inaction is superior to action, 
yet it is not the goal. 

Inclination and abstention, both are within the realm of namre- 
Upto the 'Nirvikalpa' trance, every stage is within the reign of 
prakrü. because deviation is possible even at this stage. Every 
action takes place in prakrti. Even a deviation from trance involves 
action and without action such deviation is impossible. Therefore 
like walking, speaking, laughing and hearing etc., sleeping, sitting, 
standing, keeping quiet, fainting and going into a trance, also are 
actions. The real essence (conscious self) is free from inclination. 
and abstention both. The self, is an untainted illuminator of action 
and inaction both. When a person identifies the self with the 
body, actions are divided into two classes—performance and 
non-performance. But in fact, both of these belong to the same 
class. Till attachment to the body persists, non-performance of 
an action, is also an action. As 'go' is a verb so ‘stand’ is also 4 
verb and both involve activity, though in the former the activity 
is clearly seen, while in the latter it is not apparent. 

The question of performance or non-performance of actions, 
arises only when a mar has affinity with a body. Unless such 
affinity is there, no action is possible. 

An enlightened soul who renounces his total affinity for nature, 
and its evolutes, (the insentient matter), realizes the self, which 
transcends both activity and non-activity, Therefore, a striver 
should renounce his affinity for mater (egoism and attachment to 
the body). The self (tattva) ever remains the same, as always. 

'Na cüsya sarvabhütesu kaScidarthavyapasrayah'—When 
a great soul has not the least selfish affinity for a body and 
the world, all his actions are automatically performed for the 
welfare of others. As limbs of a body are ever engaged in doing 
good for the body, the body (a fragment of the world) of that 
enlightened soul, ever remains engaged in doing good to the world. 
Moreover, he has not the least pride or desire for fruit or 
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selfish motive, like a hand when it washes the face. 

In the preceding verse, the Lord declared that there exists 
no work that needs to be done by a God-realized soul. In order 
to explain the reason, the Lord mentions three factors—(1) Such 
a soul has no interest in what is done. (2) He has no interest 
in what is not done. (3) He does not depend on anything or 
creature for any interest of his. 

Tn fact, the self has no interest in what is done or what is not 
donë and has no affinity with, either any being or thing because 
no action is performed by the self. All actions are performed, only 
when the self assumes its affinity for nature, and the things bom 
of nature. Therefore, no action is to be performed for the self. 

So long às a man has a desire to do, to acquire and to 
live, and he is. afraid of death, he has got to perform actions. 
But when he renounces this desire and is not afraid of death, 
he has not to perform action, but action (duty) is automatically 
performed by him. One who is susceptible to deviation from 
duty needs advice. 


In the Gita, Lord Krsna explains the marks of a God-realized 
soul according to the Discipline, which they follow as strivers. 
The same description has been given here, in the seventeenth 
and the eighteenth verses, 

The topic of the Discipline of Action, begins from the thirty- 
ninth verse of the second chapter, but the gist has been explained 
in the forty-seventh verse of the second chapter, when the Lord 
declares it in four stages:— 

(1) Thy right is to work only. 

(2) Have no desire for its fruit. 

(3) Do not be the cause of the fruit of action. 

(4) And let thy attachment be not towards inaction. 


314 SRIMADBHAGAVADGITA [Chapter 3 


In this verse (3/18) is the description of a God-realized soul, 
who has attained perfection through Karmayoga, as described in 
the previous verse. Whatever, has been said there, (in 2/47) in the 
second and the third point for the striver, the same has been said, 
in the second half of this verse, for the God-realized soul, that 
he has no affinity for any creature or thing. Similarly, whatever 
has been stated in the first and the fourth point for the striver, 
the same has been said, in the first half of this verse for a God- 
realized soul, that he has no interest in what is done or what 
is not done. Thus, in the verses seventeenth and eighteenth, the 
description of the marks of a God-realized soul, who has realized 
Him, through the Discipline of Action, has been given. 

According to the Discipline of Action, the eighteenth verse 
should have preceded the seventeenth verse, because when a 
God-realized soul, has no interest in what is done or what is 
not done, and when he does not depend on any creature for 
any interest of his, he gets joy, satisfaction and contentment in 
his own self. But, in the sixteenth verse the Lord declared, "He 
who does not perform his duty, lives in vain." Therefore, in the 
seventeenth verse by using the expression "Yah tu’ (who but), the 
Lord explains that if a God-realized soul, does not perform his 
duty, he does not live in vain, but his life is very useful, as he 
has attained the aim of human life. Therefore, nothing remains 
to be done by him. 

The state in which nothing remains to be done, can be attained 
even by a common man, by performing his duty, efficiently 
without expecting any reward, because everyone deserves to 
attain Him. The practice of Karmayoga, can be performed in 
all circumstances. The desire for sensual pleasure, is the main 
obstacle to the performance of one's duty. So, if a striver wipes 
out this desire for pleasure by serving others, without having 
any selfish motive, he can attain supreme peace by getting rid 
of all pains. and sorrows of life. As far as the supreme peace 
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is concerned, everyone is equally deserving, to attain it, while 
it is not possible, for everyone to have worldly possessions in 
equal share. 

Appendix—In the world ‘performance of action’ and 'non- 
performance of action’ are related expressions. Therefore ‘Ihave 
to do nothing'—this is also an action. But in Godhood ‘inaction 
is natural and automatic. The reason is that the divine entity has 
nothing to do with action or inaction. Therefore a God-realized 
Karmayogi has neither any relation with a thing. nor with a 
person nor with an action—‘yo’vatisthati nengate’ (Gita 14/23). 
From his view-point nothing exists except the divinity. 

sR aS 

Link:—The Lord in the next verse explains, what à striver 
should do in order to attain the stare of a God-realized soul, 
described in the preceding verse. 


aaa: Wad wr cb warez 

aam geara Aa Tes: di $9 di 

tasmadasaktah satatar karyam karma samacara 

asakto — hyücarankarma paramapnoti pirusah 

Therefore, perform duty efficiently without attachment, for by 
actions without attachment, man attains the Supreme, 19 
Comment;— 

"Tasmádasaktah satatam karyarn karma samacara'—The term 
"Tasmát' (therefore) has been used to connect the preceding verse 
with this verse, In the preceding verse, the Lord declared that 
actions are performed by a God-realized soul, for the welfare 
of orhers though there is no need for him to perform these. 
Therefore, the Lord uses the term "tasmat', to make Arjuna to 
realize God, by performing his duty without expecting any 
reward. The reason is, that the self has no interest in what is 
done or what is not done, Actions are ever performed for others, 
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not lor the self. When a striver performs actions for others, his 
attachment to perform actions disappears, and he gets established 
in the self, He is attached to them, when he thinks "I am body", 
"The body is mine" and regards the perishable objects such as 
body etc., as significant. 

It is attachment, not action, which leads to one's downfall. 
Being attached to the body, senses, mind. intellect and other 
mundane objects etc., a man performs actions, in order to derive 
pleasure out of them. This attachment for the materialistic objects 
etc., leads him to the cycle of birth and death. The Lord declares, 
“Attachment to the modes born of nature, is the cause of the 
birth of soul in good and evil wombs" (Gità 13/21). When a 
striver performs actions without attachment, his affinity for the 
insentient (matter) is renounced. 

All actions of a striver who performs them, being free from 
attachment, are automatically for the welfare of all creatures, 
while the person who is attached to mundane objects and actions 
etc., cannot do good to others. 

So far, we have used mundane materials such as a body etc., 
for our own pleasure and prosperity. Therefore, we are indebted 
to the world, We can repay our debt by performing our duty for 
the welfare of the world. When we perform action for ourselves, 
instead of being free from debt, we run into debt, more and more. 
Therefore, we have to take birth in the world again and again, 
in order to free ourselves of debt. By performing actions for 
the welfare of others, we get out of the old debt and we cease 
lo run into new debt, as we perform actions in a disinterested 
way. Thus, we are liberated from bondage. 

An action cannot be performed constantly, but attachment 
remains constant. So the Lord by the expression "Satatarh asaktah" 
urges Arjuna, to be constantly free from attachment. A striver, 
should perform his duty, prescribed by the scriptures constantly 
without attachment. In fact attachment also does not remain 
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constant. Even when the world itself is not constant, it is ever- 
Changing how can its attachment remain constant? In spite of that, 
in the assumed ego, attachment seems to be there, constantly, 

'Karyam' viz., duty is that, which can be done and must be 
done. In other words, duty is action, which must be performed for 
the welfare of otliers, according to the ordinance of the scriptures 
and according to one's capacity, by renouncing one's selfish motive. 
In this way, duty is linked to the welfare of others. 

Everyone has the freedom and capability to perform one's 
duty. It can be performed very easily. But it is because of 
heedlessness. indolence and desire for fruit, that its performance 
seems difficult. A man can perform his duty, independently under 
all circumstances. Attachment perishes through the performance 
of duty, while it enhances through the non-performance of duty. 
By performing duty for the welfare of others, we get rid of our 
present attachment and by not expecting any reward from them 
get rid of future attachment. 

The term ‘samacara’ means, that the duty must be performed 
very carefully, enthusiastically, promptly and duly, so that the 
aim may be attained. If there is the least dereliction of duty, it 
creates a great hurdle in the path, of a Karmayogi. A man's duty 
according to his caste, order of life, nature and circumstances 
prescribed by the scriptures is ‘sahaja karma’ (inmate duty). One 
should not give up one's innate duty, even though it may have 
flaws (Gita 18/48), because by doing so, one does not incur sin 
(Gita 18/47). So, the Lord seems to urge Arjuna, to perform his 
innate duty of waging war, because he is a Ksatriya (a member 
of the warrior class), even though the act may seem terrible to 
him. An innate duty must be performed without attachment, as 
it leads to equanimity. 


Something Noteworthy 


When a being is born as a human being, he is provided 
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with all the matter, such as body, riches, property etc., and he 
has to leave behind all the materials here, when he departs. Tt 
proves that he has been granted this material in the same way, 
as a clerk is provided with the materia) in the office, so that 
he may work with it. But it does not mean, that it is his. As 
a clerk is paid for doing the office work, similarly a striver 
who performs actions for the world. his affinity for the world 
is renounced and he realizes his identity (unity) with God. This 
unity with God, is his reward. 

This world 1s the field for practising spiritual discipline. 
Whatever material has been provided to us here, is only for 
practising spiritual practices, rather than for pleasure and 
prosperity. It is, neither ours nor for us. If and when, we gain 
our own objectives viz. the Supreme Bliss (God-realization), 
(Self-realization) nothing remains to be gained after that i.e., 
there remains no desire for anything else (Gita 6/22). But we 
may acquire innumerable worldly things, the desire to acquire 
more, is never satisfied, it rather enhances. 

When by error, à person accepts a thing as his own and for 
him he is attached to it. The Discipline of Action is an easy 
and good method, to wipe out this error. A Karmayogi, who 
without assuming à thing as his own and for him, uses it in order 
to render service to others, is easily liberated from the worldly 
bondage, as he performs actions for the world, by renouncing 
attachment, a feeling of ‘mine’ and desire etc., for the same. Thus 
the flow of his actions, is towards the world and he is liberated. 
On the other hand, a common person who performs actions with 
attachment, with feelings of ‘mine’ and desire etc., the flow of 
actions is towards him and so he is tied to these. 

'Asakto hyacarankarma'—lt is a man, who establishes a link 
with the world, and not the world with him. A striver should 
perform actions for the welfare of the world without attachment, 
having no desire for their fruit. His present affinity for the things 
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and persons of the world is renounced, by rendering service to 
them, and with things and persons of the future by having no 
desire for these. 

In a fair, volunteers render service to the public, without 
expecting any reward. So they sleep soundly without even 
remembering any person of the public. Similarly, a striver who 
serves others without expecting any retum not ever honour and 
praise etc., does not remember them and is thus easily liberated 
from the worldly bondage. 

In the Discipline of Action, actions are performed for the 
welfare of others, without any attachment. Attachment can be 
wiped out, only when actions are performed according to the 
scriptural injunctions (Manasa 3/16/1). Attachment can never be 
wiped out by performing forbidden actions. 

'Paramápnoti pürusah'—As in the thirty-fourth verse of the 
thirteenth chapter the Lord has mentioned attainment to the 
Supreme by the term 'param' (the supreme) for a Saükhyayogi 
(follower of the Discipline of Knowledge), similarly, it has been 
mentioned here by the same term for a Karmayogi. (follower 
of the Discipline of Action). It means that a striver according 
to his taste, inclination and faith, attains God-realization, by 
anyone of the Disciplines of Action, Knowledge or Devotion 
(Gità 5/4-5). God is, He Who pervades everywhere, everytime, 
Who is everyone's and is attainable to everyone, undoubtedly 
and automatically. 

Question:—How can the pride of doership which is an 
obstacle to God-realization, be wiped out? 

Answer:—Common people perform actions for themselves, 
thinking that they are the doers. But a Karmayogi thinks that 
whatever he has acquired from the world, is not his, but it is 
of the world. Therefore, with the body, senses, mind, intellect, 
money and material etc., which he has acquired from the world, he 
renders service to the world. Thus his pride of doership perishes, 
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A Karmayogi, does not perform actions, in order to enjoy 
their fruits. He regards, the body as a fragment of the world, 
Therefore, there is nothing special to be proud of, if the body 
renders service to the world, in the same way, as a hand is not 
proud of rendering a great service to the face, by washing it. 

A man performs actions in order to achieve a goal. As 
soon as the action is over, he gets engrossed, in that goal. As a 
businessman starts business in order to earn money, but as soon 
as his transaction is over, he starts counting the money without 
even thinking of customers etc., who had come to buy articles 
from his shop. A worldly man, having a mundane aim, remains 
engrossed in the world but he cannot be identified with the 
world, in spite of doing so, because the world is kaleidoscopic 
and insentient, while the self is uniform and sentient, But the 
striver who performs actions having God-realization as his aim 
gets identified with God, (whether he realizes this fact or not), 
because both of these are uniform and sentient. In this state of 
identification, no question can arise regarding the pride of doership. 

Actions have a beginning and an end. So a person who 
performs an action, also ceases to be a doer, as soon as the action 
ends. But being under an illusion, he regards himself as a doer, 
even when he does not perform any action. Thus by considering 
himself as a doer constantly, his pride of doership, instead of 
perishing, enhances. An orator, considers himself an orator even 
when he does not make a speech. He regards himself superior to 
the audience and wants the people to honour and serve him and 
to fulfil his necessities. But if he regards himself as an orator 
only, during the period of a speech and not afterwards, he will 
expect no reward from the audience, and thus his doership will 
merge in his aim. 

As an eater regards himself as an eater, only when he eats 
food. à Karmayogi also regards himself as a doer, only when he 
performs actions amd not at other times. Suppose a Karmayogi, 
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delivers discourses and he has won high fame; in spite of that, 
if an occasion arises to hear a discourse, he can easily listen to 
it, without expecting any honour, respect and status, as now he 
considers himself a listener, not a speaker, without any superiority 
complex. He becomes a hearer or a speaker, according to the 
need of the moment, Thus his pride of doership does not remain 
constant: A thing which changes actually, does not exist. So 
how can 4 relationship with it remain constant? By thinking so, 
a striver comes to realize his egolessness. 

An actor in a drama plays the role of Haris$candra, but 
while playings that role, he does mot regard himself as a real 
Hariscandra. Similarly, a Karmayogi, while performing all actions 
according to the scriptural injunctions, does not regard himself, 
as a doer. He, like an actor, serves the world with the worldly 
things, without regarding these as his or for himself. Thus he 
has no pride of doership, in the least. 

Similarly, he accepts his affinity for his kith and kin, while 
serving them, only in order to serve them. He performs his duty to 
the best of his capacity and resources, towards his wife, children 
and other members, even though they are ugly, hard-hearted and 
quarrelsome, Moreover, he thinks that his wife or children are 
not only his, but also of others. For example, his wife is her 
children's mother, her father's daughter, her brother's sister and 
so on. Thus, they have also a claim on her. Similar, is the case 
with other relatives such as father, sons and brothers etc. So a 
striver performs his duty efficiently, like an actor without thinking 
of the duty of others. By having the pride of doership, a man 
thinks of the duty of others and by thinking so, he deviates from 
a duty, while a Karmayogi does not accept his constant affinity 
for his caste, order of life, sect and circumstances etc., and so 
he performs his duty efficiently. A thing which is not constantly 
in existence, is for that matter, not in existence at all. Thus, the 
sense of doership of a Karmayogi automatically perishes. 
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A Vital Fact 


A man has his identity with God, if he has no sense of doership 
unless he ignores the reality. As a swing while moving, stops stil! 
for a fraction of a second, at the rope end, in the same way, there 
is always the state of actionlessness (equanimity) after a swinging 
action ends and the second one begins. Secondly, if we perceive 
in the right perspective, we come to know that as the rope of the 
swing when it moves, remains straight, a man also remains in a 
state of equanimity, even while working. If he wants to realize 
this fact, he can do so, as soon as an action is over. In case à 
striver is ever careful, in this respect, he can realize equanimity 
or his identity with God, where there is no sense of doership. 

In order to wipe out the pride of doership, à striver should 
distinguish the real which really exists. from the unreal (illusion) 
which seems to exist. The world which is changing always is 
illusory while the all-pervading Lord is real and He is automatically 
attainable to everyone—from Brahma, the creator, to even an 
ant, equally. 

The world which seems to exisl, is every second getting 
destroyed. The senses, mind and intellect erc., with which the 
world is seen, reflect nothing but illusion. The all-pervading 
Lord Who ever exists, is always attainable to us. Therefore, in 
the Gita it has been declared, "The unreal has no existence and 
the real never ceases to be" (2/16). 

All the worldly objects and actions are nothing but an illusion. 
Actionlessness, exists at the beginning and the end, of every action. 
And this is a rule, that whatever is at the beginning and the end 
also remains ín the middle. Therefore, actionlessness automatically 
exists, even when an action is going on. That actionless essence 
viz., the Sentient or God is the illuminator, of both actions and 
actionlessness and He, transcends the two. 

It is because of our attachment (affinity) to the illusion (objects, 
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actions and persons etc..) that we cannot realize God. As soon as 
attachment is renounced, ever attainable God is realized. Therefore, 
when being free from attachment, we apply this illusion (body 
and objects etc.,) in the service of the illusory (world), the flow 
of this illusion (body and objects etc.,) is towards the world and 
God the divine essence that is ever attainable, remains. 


Link:—Has there been any person who attained perfection 
(God-realization) through the performance of action, without 
attachment? The Lord answers the question in the next verse. 


ware fe daama SrTenraa: | 
Amage  uGmqyeendHéfu ao 


karmanaiva hi samsiddhimasthité janakidayah 

lokasangrahamevapi sampasyankartumarhasi 

It was by action alone, that Janaka and others attained 
perfection. Thou should perform selfless action, also for the good 
of the world. 20 
Comment:— 

"Karmanaiva hi samsiddhimasthita janakadayah'—The term 
‘adi’ stands for, beginning” as well as, ‘like’. Here the former 
meaning does not apply because before Janaka, there had been 
great souls like Vivasvan, Vaivasvata Manu and king Iksvaku, 
who had attained perfection through the performance of action 
(Gita 4/1-2). Therefore, here it is used in the latter sense which 
means that some great souls like Janaka, before and after him, 
leading householder's life attained salvation by action. 

This Discipline of Action is very old. By this discipline, 
Janaka and several other great souls have attained salvation or 
God-realization. Therefore, if anyone at present or in future, wants 
to realize God through the path of action, he without regarding 
the body and the objects as his Own, should apply these in the 
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service of the world by considering these as the world's. In fact, 
they belong to the world. By doing so one's affinity with the 
world is easily renounced and God is attained. Therefore, the 
Discipline of Action is an easy, good and independent means 
to realize God. 

Here the expression, ‘Karmana eva' stands for the expression 
'Asakto hyacarankarma’ i.e. performance of action without 
attachment. By performing the actions thus, a mam is liberated 
from their bondage otherwise he is enslaved (Maha., Santi. 241/7). 

It is the characteristic of the style of the Gita, that the 
Lord briefly repeats the mam idea of the preceding verse in the 
next one also, which is of great help to a striver. Performance 
of action without attachment explained in the preceding verse, 
is explained in bref in this verse by the expression 'Karmana 
eva’, Similarly, He will explain the main point, described in the 
sixth verse of the twelfth chapter, again in the seventh verse in 
brief, in the expression, "Whose mind is set on Me". 

Here the Lord instead of the expresssion 'Karmaná eva’, 
could have used the expression "Yogena eva’, But here the topic 
is of the performance of action without attachment. Therefore, 
the Lord has used this expression, which suits the context. 

In fact, the sentient Lord cannot be realized through insentient 
actions alone. The stumbling block to God-realization is removed 
through the performance of action, without attachment. Then the 
all-pervading God is realized. 


A Vital Fact Pertaining to God-realization 


Generally people think that they can attain God, by performing 
action or by making effort: They hold that, as they have to make 
a lot of effort in order to meet à high officer, they will have to 
make much more effort, (in the form of penance, fasts etc.,) in 
order to attain God, Who is the Lord of infinite universes. But 
that is an error on their part. 
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Human life has a great affinity for actions. So in the Gita it 
is mentioned, "Meeting death when passion prevails, the embodied 
soul, is born among those attached to action" (14/15). Therefore, 
a man has an inclination for action and he wants to attain his 
aim through actions. He believes that as the worldly things can 
be acquired through actions, so God could also be realised by 
action. So he tries to attain Him through action. But the fact is, 
that the Imperisbable Lord cannot be attained by actions. Only 
the perishable worldly things, can be acquired through actions, 
because all actions are performed with the help of a perishable 
(body, senses and mind etc.) while God is realized by total 
renunciation of affinity for the perishable. 

Every action has a beginning and an end, so its fruit is 
also perishable. A thing which is at some distance (unacquired), 
with the point of view of space or time can be acquired by 
action. Thus, only the worldly things which are perishable, 
changeful and confmed, can be acquired through action. But 
the Lord Who pervades everywhere and Who is uniform and 
imperishable, cannot be attained through action. He is naturally 
attainable. Worldly things cannot be acquired by thinking alone 
but the Lord can be realised by thought, because He is close to 
us. The fact is, that the Lord is not attained by thinking alone, 
but when a striver thinks of the Lord, he stops thinking of the 
world. As soon as thinking about the world is renounced, the 
ever attainable Lord is realized. 

Not only the all-pervading God, is never away from us bur His 
being away from us, is impossible also. He is much nearer, these 
even the supposedly close Tness, which is limited spatially and 
temporally, but God knows no limitation. In order to experience 
such a close and ever available God, it is deceiving one's self, 
to apply logic and arguments as if it were a worldly object. 

Worldly things cannot be acquired only by having a keen 
desire, while God can be realized, only by having a keen desire. 
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Human life is meant to have a keen desire for God-realization, 
uot for sense enjoyment. This desire is not aroused, because 
man has a desire for worldly pleasures and prosperity. If desire 
for pleasure and prosperity is renoonced, a keen desire for 
God-realization may be aroused instantly and God may also be 
realized immediately. 

It is necessary to clearly understand, the difference between 
the 'aim' and the desire, for fruit. God-realization is the aim 
of human life, while desire to acquire perishable things, is the 
desire for fruit of action. An aim is achieved, while desire for 
Íruit of action is wiped out. Self-realization or God-realization 
is the aim, rather than the fruit. Action which is performed in 
order to attain an aim, cannot be called an action with ‘desire 
for fruit’. Therefore, a Karmuyogi performs all actions, with an 
objective rather than with à desire for fruit. 

In Karmayoga (Discipline of Action), prescribed actions 
are performed with the aim of renouncing affinity for actions 
(matter). Such a striver performs actions for the welfare of 
others, by renouncing selfish desire for fruit, while a common 
man performs actions for himself, with the desire for fruit. In 
the case of the latter, the action is turned into fruit and so the 
fruit has its affinity for the action; while aim has no affinity for 
action. When a striver performs action for the welfare of others, 
without expecting amy reward, his misconception that the Lord 
is far away from him, is removed. 

'Lokasaügrahamevüpl sampasyankartumarhasi'— The word 
‘loka’ includes three aspects—(1) Human world (2) Creatures of 
the world (3) All the scriptures (except the Vedas). Performance 
of actions (of daily routine) for the human world and its creatures, 
according to the ordinance of the scriptures is 'Lokasafigraha' 
(maintenance of the world). 

"Lokasaügraha' means to persuade the people to tarn to the 
real, by dissuading them from the unreal. If a great soul, through 
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his word and action, persuades people to turn towards the real, 
from the unreal, it leads them to salvation, 

If he performs his duty merely as a show, it is not 
‘lokasangraha’, He should perform his duty sincerely, according 
to his caste, order of life and sect etc. 

No action is as such either superior or inferior. Whatever 
action is performed, according to one's caste, order of life, sect, 
time and circumstances, is regarded as superior. Actions are 
regarded as superior and inferior according to their form and 
fruit.* When desire for fruit is renounced, all actions lead to 
perfection or God-realization. As far as renunciation of affinity 
for the insentient (matter) is concerned, all actions—superior or 
inferior, are of equal importance. 

No one can live without the help of others. A body is acquired 
from the parents; knowledge and education is received from 
preceptors. Food stuff, clothes, a house and other necessities of 
life, are prepared by others. Thus everyone has to depend on 
others for his necessities. Therefore, every person is indebted to 
others. In order to get out of this debt, he has to perform his duty 
for the welfare of others, without any selfish motive, When he 
does not regard the body and other worldly objects in the least 
as his own or for him, he is freed from the debt. 

Appendix—Here the expression 'Karmanaiva hi sarisiddhi- 
masthitáh' proves that Karmayoga is an independent discipline for 
salvation. The kings such as Janaka etc., also attained perfection by 
performing actions because they ruled over their empire in order to 
serve others and to comfort them rather than for their selfish end. 

‘okasangrahamevapi sampa$yankartumarhasi' —this expression 
means that you should set an example to the people that by 
practising Karmayoga supreme goal is attained. 

* Oratory is regarded as superior to sweeping. Less charity seems to bear 
less fruit while more charity seems to hear more frui. 
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Link:—How action leads to the maintenance of the world, 
is discussed, in the next verse. 


aden Agema FA: 
a aam qed Areg RR 


yadyadäcarati Sresthastattadevetaro janah 
sa  yatpramünam kurute lokastadanuvartate 


Whatsoever an ideal person does, he is followed by others, as 
well. Whatever standard he sets, the world follows the same. 21 


Comment:— 


"Yadyadacarali Sresthastattadevetaro janah'—An ideal man, 
is he who knows the reality about the world (body etc.,) and the 
self. He realizes that the body, senses, mind, intellect, riches, 
property and family etc., are not his, but these belong really to 
the world. Not only this, but he does not regard renunciation, 
dispassion, devotion, knowledge and other virtues also as his 
own, because by doing so, his egoism is nourished which is an 
obstacle to self-realization. The feelings, "I am a renouncer," 
“I am dispassionate,” "I am a devotee" and "I am a knower" 
nourish his egoism and thus these are stumbling blocks to Self- 
realization. There is no personal ego at all in a Self-realized 
person the prime ego remains only for common dealings and is 
engaged in rendering service to the world, as it belongs to the 
world (Gita 7/4; 13/5). 

The body, riches, family, position, ability and authority 
etc., which have been provided to us by the world, are neither 
meant for our pleasure nor for our possession, but these are 
for service of others. He who enjoys these himself, is verily a 
thief (Gità 3/12). All of these belong to the world and so great 
men utilize these in rendering service to the world, They have 
a natural inclination, for the welfare of all beings. 


The feeling of selflessness, causes unity and love, while a 
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feeling of selfishness, causes strife, the former, leads to salvation 
while the latter to degradation, By regarding the body as T', 
‘Mine’ and ‘For me’ the feeling of selfishness, is caused. Great 
men who do not accept a feeling of affinity for the body, have 
no selfish motive. So all their actions, are for the welfare of 
others. The sight, touch, talk and thinking of such great men, 
automatically lead to the welfare of people. Even, the air which 
touches them does good to the people. 

Such great men are of two kinds—{1) 'Avadhüta'—the 
hermit kind, who lead a holy and lonely life; such hermits are 
ideal only as hermits, not for common folk. (2) 'Ácarya —Model 
for others—who are an example to others. Their actions are, 
according to the scriptural injunctions, They have neither egoism 
nor a sense of ‘mine’, Their actions are automatically performed, 
for the welfare of the world. They leave their sweet smell by 
destroying bad smell, just like a blooming flower. Such great 
men have their identity with the Lord, because both of them 
work for the welfare of the entire world. 

Different limbs of a body, constitute the body and remain 
ever prepared to help one another. When anyone is injured, and 
they consider its recovery as that of the entire body. Similarly, 
all thé beings of the world, in spite of being different, are one 
and the same, and the performance of duty by one, is for the 
welfare of the entire world. 

As far as actions and words of the great men, are concerned, 
they leave a gross impression which is restricted, because actions 
are limited. But, as far as their feelings are concemed, their 
influence is subtle and limitless, as the feelings are limitless. They 
set examples for other people, by performing duty, according to 
their caste, social order, sect etc., and make a strong impression 
on others. 

Though a great man does not perform any acuon for himself, 
as he has no pride of doership, yet people feel that he performs 
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actions. So the term ‘acarati' (Doer) has been used. Actions are 
automatically performed by him, for the welfare of others, without 
any selfish motive. Though he has nothing to do (Gita 3/17), and 
has no egoism (Gita 2/71). yet duty is naturally and efficiently 
performed by him, which is automatically for the welfare of 
the entire world. 


An Important Fact 


It is generally observed, that whatever actions are performed 
and whatever standards arè set, by great men these are followed 
by common people. 

Common people who attach importance to wealth and 
position, follow the examples set by millionaires and leaders, 
regarding them as great, though they may not be really so. The 
rich people and leaders, resort to evil practices such as falsehood, 
forgery, dishonesty. thefts and corruption, to gain riches, fame 
and status in society. The common people who consider them 
great, follow those evil practices. Thus, evils become rampant 
in the society, without any schooling or teaching. 

How shocking and surprismg it is, that at present a millionaire 
is regarded as great, but a devotee, who chants the name of the 
Lord a hundred thousand times a day, is not considered great. 
People do not think that when a millionaire dies, he will not take 
a single penny with him, while the whole wealth of chanting of 
the Lord's name, will ultimately go with the devotee. 

Great and noble men, such às teachers, preachers, priests, 
leaders and rulers etc., who hold positions of honour in society, 
should perform their duties very carefully, so that they may leave a 
good impression upon other people, who may follow tlie standards 
set by noble men. They are just like drivers, who carry the 
passengers to their destinations or might cause accidents. 

‘Sa yatpramünam kurute lokastadanuvartate'—A great man 
is free from such evils as desire, feeling of mine, attachment. 
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selfishness and favouritism and he does not attach importance 
to perishable objects. His word automatically, influences people 
and they follow his preaching. 

Here a doubt may arise, why the Lord has used, 'He sets a 
standard’ and also "Whatever a great man does’ when either one 
of these might have been sufficient. The clarification is, that 
though the deed is important, yet a great man cannot perform 
acts of the people from different castes, orders of life etc. He 
sets a standard by his word, quoting scriptures and historical 
characters, so that people of other castes, orders of life and creed 
etc., by performing their duty, sincerely and promptly may attain 
perfection (Gita 18/45), By following his advice, they start to 
perform their duty according to their castes, creeds and orders 
of life etc. 

Though the scope of such deeds is limited while that of 
standard set (word) is wide, yet the Lord has used, five terms 
"Yar', "Yat', "lat', "Tat' and (specially) 'Eya', for the deeds of a 
great man. He has used only two terms ‘Yat’ and 'Tat' for the 
standard set by him. It means that the deeds of a great man 
have five times the effect, while standard set (word) has only 
twice the effect. Therefore, the Lord in the twentieth verse of 
this chapter, has laid special emphasis, on the performance of 
duty, for the welfare of the world. 

If a great man instead of performing his duty, according 
to his caste, creed and stage of life etc., preaches the gospel as 
a (standard) only, it will not influence people. They will think 
that these are merely precepts, which need not be translated 
into practice, because the man himself is only preaching, not 
practising. Therefore, à great man has to do good to the people 
by performing his duty, as well as by setting standards i.e.. 
through word. 

Only those people, who have faith in a great man follow 
his deeds and the set standard (word). But if a person does not 
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regard a great man as really great, he will not follow the deeds 
and standard (word) set by him. 

In modern times people do not have much inclination for 
spiritualism, in spite of a lot of preaching. The reason is, that 
preachers themselves, do not practise, what they preach. So it 
is & shot in the air. But on the other hand, there are preachers 
who believe in the maxim "Example is better than precept." 
Their shot hits the target and inspires men to practise spiritual 
discipline. Spiritual discourses leave some impression on almost 
everyone, but those who are devotees and have reverence, are 
immensely benefited. 


asa ERE ms 


Link:— Now, the Lord in the next three verses, lays emphasis 
on Ihe performance of duty by citing His own example. 


aÀ mata mie frs eire fensera | 
arama ad wa cp pf 33 


na me parthasti kartavyam trisu lokesu kificana 

nanavaptamavaptayyam varia eva ca karmani 

There is nothing in the three worlds, O Arjuna, that is for me 
to do, nor is there anything unattained, that should be achieved; 
yet 1 engage Myself, in action. 22 
Comment:— 

‘Na me parthasti kartavyarb trisu lokesu kiiicana nànaváptam- 
avüptavyam'—The Lord is not confined to one world. So He is 
saying that there is nothing in the three worlds, that should be 
done by Him. All men, beasts and birds etc., perform actions, 
in order to attain something or the other. But the Lord mentions 
here, an uncommon fact, that He also performs action, though 
there is nothing which should be done or attained by Him. 

Though God has nothing to do for Himself, yet He incarnates 
for the welfare of others and performs action for the protection of 
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the good, for the destruction of the wicked and for the establishment 
of righteousness (Gita 4/8). The Lord creates the universe, also 
for the salvation of creatures. He has created heavens, so that 
beings may reap the fruit of their virtuous actions. Eighty-four 
lac, forms of lives and hells, have been created, so that beings 
may reap the fruit of their evil actions, while human life-has been 
created so that a human being, having transcended virtues and 
vices, may attain salvation viz., God-realization. This is possible, 
only when he does nothing for himself. All his activities—actions, 
with the gross body, thinking with the subtle body and trance 
with the causal body, should be applied to the welfare of the 
world. The reason is, that this threefold body, is not of one's own, 
but it belongs to the world. Therefore, a Karmayogi considers 
the body, senses, mind, intellect and all the matter etc., of the 
world, (which in fact belong to the world) and he utilizes them 
in rendering service to the world. If he uses these in order to 
enjoy pleasures, he commits a blunder. When a person accepts 
worldly things as his own he wants to reap the fruit and in 
order to reap the fruit, he has to perform action. Thus, so long 
as a man perform action in order to attain something, his duty 
remains to be performed by him. 


If we give a serious thought to the subject, we realise that 
a man has to do nothing for himself, because God Who is to be 
attained is ever-attainable and the self is eternal while actions and 
their fruits are perishable. So, how can the perishable (actions 
and their fruits) have their affinity for the imperishable (self)? 
Actions have their affinity for the body and the world, rather 
than the self. Therefore, there is nothing to be done for the self. 
When there is nothing to be done for the self, how can there be 
anything to do for God? 

While talking about an enlightened soul, who has attained 
perfection through the Discipline of Action, the Lord (in the 
seventeenth and eighteenth verses of this chapter) declared, "There 
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exists no action to be done, by such an enlightened soul who 
is delighted, satisfied and contented, in the self. Such a soul 
has nothing to do with the performance or non-performance of 
actions, and he has not the least affinity for selfishness, with any 
being. Yet he performs actions for the welfare of the world." 
Similarly, the Lord declares, for Himself, there is nothing that 
should be done by Him, yet He is engaged in action for the 
welfare of the world. It means that an enlightened soul becomes 
identical with the Lord (Gità 14/2) and as the Lord is a model 
in the three worlds (Gita 3/23; 4/11), similarly an enlightened 
soul is a model in this world (Gita 3/25), 

"Varta eva ca karmani'—Here, the Lord by the term 'eva' 
(only) means to say, that He performs actions enthusiastically, 
promptly, carefully and thoroughly. 

As the compartments of à train attached to an engine, follow 
the engine, similarly the Lord und the saints (who have nothing 
to do and nothing more to attain), perform their duty and other 
people follow them. These latter people have a desire to act and 
to attain, something or the other. They get rid of this desire by 
performing their duty, without expecting any reward. If the Lord 
and the saints, did not perform their duty, the people would also 
follow their path, and they would become indolent and heedless 
und would perform forbidden actions. So they would not get rid 
of desires. Therefore, duty is automatically performed by the Lord 
and the saints, for the welfare of the whole humanity. 

As the Lord always performs His dury, He never abandons 
it, similarly a striver should always perform his duty, so that he 
may attain God easily. If an aspirant does not perform his duty, 
he remains deprived of God-realization. 

Appendix—In Mahabharata the Lord has declared His duty 
in the three worlds to sage Uttahka— 

dharmasamraksaparthaya dharmasamsthapaniya ca 


taistairvesaiéca riipaifca  trisu lokesu bhargava 
(Agva. 54/13-14) 
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‘For the protection and establishment of righteousness, I 
manifesting Myself in several Form and guise, behave (act) 
accordingly." 

ER EN Rm 
afe ré 4 ade ma usq: | 
m amha Fara: Ww RÅN: 1123 1 
aea Tica 7T pal enu weg 
Aa Cent Vaasa: WS: 0d SY 0 


yadi hyaham na varteyam jatu karmanyatandritah 

mama vartmanuyartante manusyah pártha sarvasah 

utsideyurime loka na kuryàm karma cedaham 
safkarasya ca karti syamupahanyamimah prajah 

For, if I did not engage Myself in action without care, men 
would in everyway follow My path, O Arjuna, If I did not 
perform action, these worlds would perish and 1| would 
prove to be the creator of confusion and for the destruction of 
these people. 23-24 
Comment:— 

[In the twenty-second verse, the Lord by a positive inference, 
laid emphasis on the performance of duty. In this verse, He by 
the negative inference, mentions the harm that would be done 
if He did not perform duty.] 

'Yadi hyahum na varteyam jatu karmanyatandritab'—The 
term 'Hi' has been used here to support the expression "I engage 
Myself in action", used in the preceding verse. 

The Lord declares that it is impossible for Him, not to perform 
action. But if it is so assumed that He does not perform action—in 
this sense the expression ‘Yadi jàtu' (If ever) has been used. 

The term 'atandritah means, that actions should be 
performed, very carefully and promptly, renouncing indolence 
and heedlessness. By doing so, affinity for actions is renounced, 
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As a stiff twig is easily broken but an elastic one cannot be easily 
broken. Similarly, affinity for actions is renounced, if these are 
performed, carefully and promptly, but these are not renounced 
if performed, indolently and heedlessly. Therefore, the Lord (in 
the nineteenth verse) has used the term 'Samacara’ (Perform well) 
and here the term 'atandritah' (unwearied), has been used. 

If there is recollection of an action, time and again, it means, 
that there has been some fault (desire, attachment, incompletion, 
indolence, heedlessness, indifference etc..) in the performance of 
that action and so affinity for it, has not been renounced. 

'Mama vartmanuvartante manusyáh partha sarvaáah'—By this 
expression, the Lord seems to declare that those who follow His 
path: really deserve to be called human beings, while those who 
while away time because of indolence and heedlessness, and 
demand their rights, do not deserve to be called human beings 
even though in human-garb. 

In the twenty-first verse of this chapter, the Lord declared, 
"Whatever a great man does, the same is done by others as well; 
and whatever standard he sets, is followed by others," while here, 
He declares, "Men in everyway follow My path". It means that 
a great man is a model for the human world only, while the 
Lord is a model for the three worlds. 

The Lord incarnates in the world, to set an example to 
other people, He who does not live for himself, and knows 
the art of living, in the world. The world is an educational 
institution, where we have to learn how to do good to others, 
by renouncing desire, attachment and selfishness etc. Through 
this lesson, we have to attain salvation. The only aim of human 
life, is to perform our duty by serving others and doing good 
to them, including members of the own family and try to lead 
one another, to salvation. 

"Litsideyurime loka na kuryári karma cedaham'— The Lord (in 
the twenty-third verse) explained the harm if He performed action 
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unweanedly and now (in the twenty-fourth verse) He explains 
the harm that could be done if he did not perform action. 

"Though, it is not possible for the Lord not to perform action, 
yet if it is so assumed —in this sense the Lord has used the 
term 'Cet' (If)—this expression means, that à man should not be 
attached to inaction (Gità 2/47). Therefore, the Lord by citing His 
own example says, that He performs action even though there is 
nothing unattained, which remains to be attained by Him. And 
if He did not perform action (according to the caste and order 
of life in which He has incarnated), He would be the creator of 
confusion of castes and cause destruction of the people. It is so, 
because by renouncing their duty, men will also got steeped in 
the mode of ignorance (Gita 14/18). 

The Lord is a model for the three worlds and ali beings 
follow Him. Therefore, if the Lord does not perform His duty, 
no one in the tliree worlds, will perform his duty and thus they 
will suffer a downfall. 

'Saükarasya ca kartā syamupahanyamimih prajah'—Ii the 
Lord did not perform action (duty), these worlds would perish 
and He would be the root cause of their destruction, but this is 
not at all possible, 

The term 'saünkara' stands for the mixture of two castes, 
Arjuna (in the fortieth and the forty-first verses of the first 
chapter) said, "If I fight the family will be ruined. With the 
ruin of the family, the immemorial religious rites of the family 
will be destroyed. With the destruction of the religious rites, 
impiety will overcome the whole family. By the prevalence of 
impiety, the women of the family will become immoral. With 
the corruption of women, mixing of castes (intermingling of 
castes) will result." Thus, Arjuna meant to say, that war would 
lead to the mixing of castes.* But the Lord contradicts Arjuna's 

* Even according to the argument of Arjuna, non-performance of duty 
(action) is the cause of confusion of castes. Confusion of castes anses only when 
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statement, by citing His own example when He declares that 
confusion of castes, would arise by the non-performance of duty. 
Therefore, here Lord Krsna seems to urge Arjuna to wage the 
war, otherwise he would be the creator of mixed castes. 


An Important Fact 


The Lord, answers Arjuna's question, "Why do You urge 
me to engage in this terrible action?" In the twenty-second, the 
twenty-third and the twenty-fourth verses, by citing His own 
example that He engages Himself in action even though He has 
nothing to do personally with it and nothing to attain in the three 
worlds. Therefore, He urges him to be engaged in action. 

The Lord gives Arjuna a hint, that He had agreed to be 
his chariot-driver and he as His chariot-warrior is performing 
His duty very carefully and efficiently, so that other people 
may follow His example as He stands as a model for them. So 
he should also perform his duty as. a Ksatriya (member of the 
warrior class) carefully and efficiently. 


Link;— Having described the need for the performance of 


duty, by Him, the Lord in the next two verses, urges a man of 
knowledge to perform action, carefully. 


sitecreereten nitur fagrepen: PATTI 358 I 


women are corrupted and they become so by non-performance of their duty. Tf 
women believe that they should perform their duty by remaining chaste, in the 
same way us their husbands performed ther dury by sacrificing their lives, they 
cannot neglect their duty. Thus by performing their duty, they will malatain their 
chastity and there will be no mixing of castes. 
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saktah karmanyavidvamnso yatha kurvanti bharata 

kuryadvidvamstathasaktascikirsurlokasahgraham 

na buddhibhedarh janayedajnànam karmasanginüm 

Josayetsarvakarmáni — vidvanyuktah samācaran 

As ignorant men act with attachment to action, O, Bharata 
(Arjuna), so should the wise act without attachment, thus wishing 
the welfare of the world. Lét no knowing man, realising the 
self, unsettle the minds of ignorant people, act with attachment 
but he should make others to act, while himself performing his 
duties with devotion. 25-26 
Comment:— 

‘Saktah karmanyavidvamse yatha kurvanti bharata'—The 
expression ‘saktih avidvürnsah' has been used, for those ignorant 
men attached to worldly pleasures, who have full faith in the 
scriptures, the ordinance of the scriptures and also the actions 
sanctioned by the scriptures, and who are neither enlightened 
nor vile but are attached to actions, pleasures and objects. They 
are called ignorant (unwise) because of their desire, though they 
have bookish knowledge of the scriptures. They are well-read 
but are not enlightened. They are called ignorant, because they 
perform actions for themselves. 

Such ignorant people, perform their duty scrupulously 
according to the ordinance of the scriptures without heedlessness 
and indolence believing that it will not bear fruit, if duty is not 
performed scrupulously according to strict scriptural ordinance. 
The Lord urges wise people, to act in the same way, without 
attachment for the welfare of the world. 

‘Kuryadvidyarhstathasaktascikirgurlokasangraham'— 'asaktah' 
and 'Vidvan'—anattached wise men, are enlightened souls” who 
are totally free from desire, a feeling, of ‘mine’, lust, favouritism, 


* The supreme state (of God-realization) which is obtained by men of 
renunciation is also attained by men of action (Gna 5/4-5), yet in that state also 
there is a little difference in their marks and natures according to the path each 
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selfishness etc., and who have not the least attachment, to body 
and other objects etc. 

The expression 'Lokasargraharn cikirsuh' (wishing the welfare 
of the world) has been used for the expression 'Lokasangraham 
evapi sampa$yan' (with a view to the welfare of the masses) 
used in the twentieth verse of this chapter and explained, in the 
twenty-first verse. 

All actions of wise men, are naturally performed for the 
welfare of the world, They have also no egoistic notion, that 
they are engaged in the welfare of others. As a licentious person, 
is attached to sensual pleasures, the greedy to riches and an 
infatuated one to the family, the wise are engrossed, in the welfare 
of all beings, naturally and without any egoistic feeling. Because 
of the total renunciation of affinity, for the materialistic world, 
their so-called bodies, senses, minds and intellects etc., are 
inclusive of the term ‘loka’ (world) used im the expression, 
'lokasangraha' (welfare of the world), 

People think that such wise men have a desire to be engrossed 
in the welfare of the world, but in fact they have no desire at all. 
They regard the body, senses, mind, intellect, objects, position, 
riches, ability and all other resources, as of the world and for 
the world, which these really are. So all of them, automatically 
remain engaged in rendering service to the world, without any 
expectation of reward. 

The terms, ‘yatha’ (as) and 'tatha' (so), have been used, to 
point out that as ignorant men scrupulously act for their selfish 
motive, so the wise should act, without attachment, aiming at the 
welfare of the world. When the wise perform actions thus for 
the welfare and salvation of all beings, good and sweet feelings, 


automatically propagate. 


followed, The men of renunciation remain mdiffereut to actians while men of 
action perform actions very promptly, This difference js not hard and fast. It is 
found in some realized souls. 
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An ignorant person performs action scrupulously, in order 
to reap its fruit, while a wise man is neither attached to the fruit 
of action, nor has any duty to perform. So, it 1s possible for him 
to be indifferent to action. Therefore, the Lord directs him to 
act, without attachment. 

In the twenty-first verse, a gréat (wise) man was called a 
model, but here he has been called a follower. It means that 
a wise man may either be a leader (model) or a follower, as 
automatically good to the world is done by him. For example, 
Lord Rama preaches a gospel to His subjects and also goes inta 
exile by obeying His father. In both cases, welfare of the world 
is done by Him because He has nothing to do either with the 
performance or non-performance of such actions. 

A wise man who performs actions without attachment, having 
no desire for its fruit, automatically leaves an impression on 
the ignorant people, who are attached tọ action, whether it is 
clearly noted or not. Not only people, but beasts and birds are 
also influenced by such feelings and actions. 


Something Noteworthy 


So long as, a man does not perform prescribed actions 
without desire for fruit, his cycle of birth and death continues. 
As long as, he works for himself, he has to act, because the self 
is eternal, but an action and its fruit are perishable. Therefore, it 
is everyone's obligatory duty, to work for the welfare of others, 
without any selfish motive. 

The Discipline of Action (performance of action without 
desire for fruit) seems difficult, because we attach importance 
to the worldly objects. If we resolve, that we have to perform 
all actions for the welfare of others without any desire, the path 
of action will become easy, and quick. 

In fact, there is no importance as such of the object, rather 
it is of its use. That use is significant, only when one does not 
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attach much value to the object. No worldly object is personal, 
it belongs to the world. But it has been given to us, so that we 
may make a proper use of it. When we regard it as our own, it 
becomes difficult for us to use it for the welfare of others. In 
fact, it is neither an object nor an action which leads to bondage 
but it is attachment to it which binds. 

The wise, perform actions for rhe welfare of the world 
without any egoistic notion, because they hold that whatsoever 
possessions such as body, senses, mind, intellect, position etc., 
have been acquired from the world, and these belong to the 
world. So it is honest on our part, to use the worldly-materials, 
in the service of humanity; there is nothing creditable in returning 
trust money to its owner. In doing so, we are simply relieved 
of our responsibility—a debt has been repaid. [n like manner, 
by using our possessions in the service of the world, we merely 
repay the debt we owe to the world, since it is only from the 
world, that we have received these possessions. 

"Na  buddhibhedam —— janayedajüanüm karmasaniginim 
josayetsarvakarmáüni! vidvünyuktah samifcaran'—A wise man 
without attachment, who has been described in the twenty-fifth 
verse by the expression ‘Asaktah vidvàn,' has been called "Yuktah 
vidvan' here. 

An enlightened soul. who remains, equanimous, is unmoved 
under al! circumstances, whose senses are controlled and to whom 
à clod, a stone and a piece of gold, are same, is called "Yuktah 
Vidvan' (wise man established in the self) (Gita 6/8). 

Ignorant men attached to prescribed action, who have been 
described in the twenty-fifth verse by the expression 'Saktüh 
Avidvarhsah’ have been called by the expression 'Karmasafiginam 
Ajüanam' here. These people have been called 'Karmasangr 
(attached to action) and 'ajrianr (Ignorant), because they perform 
action prescribed by the scriptures, for themselves, (in order to 
gain pleasure, honour and praise etc.) 
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Great men have greater responsibility, because common men 
follow them. Therefore, the Lord urges the wise man, that he 
should not perform any such action or make any such utterance, 
as may lead the ignorant to a downfall, which has been called 
here 'as buddhibhedam' (unsettlement in the minds), Therefore, a 
wise man should perform virtuous actions, according to his caste 
and order of life for the welfare of other people, so that they 
may be inspired to perform their duty, without any desire for 
fruit. This rule also applies to important persons of society and 
a family that they should perform their duties scrupulously, and 
they may set an example for other members of society and family. 

Some of the examples, of unsettling the minds of ignorant 
people, are as follows;— 

l. Knowledge is superior to action. Actions bind a mam. 
This type of preaching undermines faith im action. 

2. Everybody performs actions with a selfish motive. Desire 
for fruit is natural. Why should a man perform action, if he 
has, no desire for its fruit? Such thoughts unsettle the minds of 
ignorant people. 

3. When a person performs actions, with the desire for their 
fruits, he has to take birth again and again, to reap the fruit of 
his actions, Thus common people cease to have faith in the fruit 
of action. Such statements unsetiles the minds of ignorant people. 
Consequently, they renounce the performance of virmous actions, 
even though they remain attached to their fruit. 

The fact is, that it js not action, but attachment, which leads 
to bondage. Thus an enlightened soul instead of confusing the 
minds of ignorant people, should perform his obligatory duty, 
according to his caste and order of life and also get it performed 
by others, so that they, instead of having a downfall, may rise 
to a higher level. He should admire their virtuous actions, and 
make them aware of the evi] actions, so that they may renounce 
these. Moreover, he should explain to them, that it is not proper 
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to have a desire for the fruit of virtuous actions, such as sacrifice, 
charity and adoration etc., because this fruit is nominal. It is just 
like selling a precious jewel for the price of pebbles and so it 
is not a wise act. But if they act without desire for fruit, it will 
lead them to bliss, 

Similarly, he should not confuse the minds of ignorant people, 
about adoration and spiritual practice. Generally, people say that 
it is futile to chant the Lord's name, without concentration. But 
an enlightened soul should preach, that chanting of the Lord's 
name never goes in vain. But if the name is chanted with 
concentration, it expedites spiritual progress. Everyone possesses 
some virtue or the other. Therefore, when an enlightened soul 
wants to preach a sermon to a common man, he instead of 
reproaching and insulting him, should praise his virtues and 
then should preach the sermon. Such a sermon makes a strong 
impression, upon the common man. The chief of a family or the 
society should also do the same. 

The Lord through the terms 'samacaran' (duly performing) 
and 'josayet' (should get them to perform) directs a wise man 
(i) to perform his duty, scrupulously according to the scriptural 
injunctions, (ii) he should make the ignorant men, who are 
attached to action, perform their duty. 

Ostentation in the performance of actions is hypocrisy, 
which is a mark of demoniac nature (Gita 16/4), Therefore, the 
Lord orders people to perform actions, not for show, but for 
the welfare of the people. An enlightened soul should set other 
people, who are attached to action, to act by performing their 
duty scrupulously, without attachment and also by preaching 
a sermon. He should inspire them to discard selfishness, and 
also inspire them through his example and precepts, to perform 
prescribed actions and to refrain from forbidden actions. 

Appendix—Enlightened exalted souls and God—both are 
free from egoistic notion. Therefore they perform their duty 
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for the welfare of others, not for themselves. A striver should 
do nothing for himself because in the self there is no sense 
of doership. The act of deviating the people from the sinful 
(wrong) path and directing them towards the virtuous (right) 
path is welfare of others. The method of the welfare of others 
is—to act according to the ordinance of the scriptures; but a 
striver from within should have the feeling that he has to do 
nothing for himself. But he should not diyulge the fact among 
people that he dees nothing for himself. 


m ERA ms 


Link:—Now, the Lord distinguishes the unwise from the wise, 
in the following verses. 


Gena: Rra at: mat ast: | 
segniaqeren palea HAA NRO 


prakrteh kriyamāņāni gunasih karmāņi sarvasah 

ahankaravimüdhatma kartahamiti manyate 

AM actious are performed, in all cases, by the modes of 
nature (prakrti), He whose mind is heguiled hy egoism thinks, 
"I am the doer." 27 
Comment;— 

'"frakrteh kriyamanàni gunail karmani sarva$ah'—4All the 
functions of the world, such as birth and growth of bodies and 
plants, flow of the Ganges and changes in worldly things etc., 
as well actions, such as seeing, hearing, eating and drinking etc., 
are carried out by the modes of nature. But, a man deluded by 
egoism divides all activities performed by cosmic energy, into 
two parts—To the first part, belong actions, which he thinks he 
does not perform but occur naturally—such as formation of the 
body and digestion of food etc. The second part, consists of those 
actions which he thinks he performs, such as seeing, speaking 
and eating etc. A man out of delusion regards himself as the 
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doer of the latter class of actions. Intellect, ego, mind, five subtle 
elements, ten organs of perception and actions, and five objects 
of senses—these are also called the modes of nature, because 
they are the evolutes of the three modes of nature, (goodness, 
passion and ignorance). The Lord declares that all actions are 
performed by the modes of nature, not by the self. 

'Ahaükaravimüdhátmàá'—'Egoism' is a state of mind, while he 
(the self) is the knower of that state. But by an error, he identifies 
the self with that state, and thus he is deluded by egoism. 

As a body denoted by the term 'Idam/, is different from the 
self, so is egoism. ‘Idam’ cannot be 'T—this is the rule. But, when 
he regards egoism as self, he is known as 'ahaükaravimüdhatmà' 
(one whose mind is deluded by egoism). This assumed egoism 
is not wiped out by efforts, as these involve the ego. But, it is 
wiped out by non-acceptance viz., non-assumption. 


An Important Fact 


Egoism is of two kinds:— 

(i) Real* as T am' (relating to one's existence). 

(ii) Unreal (assumed)—as 'I am body’. 

‘Real egoism' is natural and eternal, while unreal egoism', 
is unnatural and perishable. Real egoism, can be forgotten but 
cannot perish, while unreal egoism may appear, but cannot exist. 
A man commits an error, that he forgets real egoism (self) and 
assumes the unreal egoism (I am the body) to be true. 

'Kartühamiti manyate'—Though all actions are performed by 
modes of nature, yet à person whose mind is deluded by egoism, 


* Real egaism in fact is not egoist. Itis an aggregate of Truth, Knowledge 
and Bliss. It is called, 'real', because it never changes, while the unreal egoism, 
changes. Today a man is tineducated Having received schooling he says he is 
educated. Thus the unreal egoism changes. But he (the self) remains the same. 
As soon as he ceases to identify himself with the unreal egoism the real egoism: 
as the aggregate of Truth, Consciousness and Bliss, remains. 
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thinks that he is the doer, because he regards egoism, as the self. 
It is because of this egoism that he identifies the self with the 
body, senses, mind and thus regards the self as the doer. This 
egoism is self-made and so it can be eliminated by the self. The 
method, to throw it out is, through non-assumption. This false 
assumption, can be rooted out, if he realizes that he (the self) 
is different from the body, senses and mind etc. 

Performance of actions and non-performance of actions—all 
are activities. Sleeping, waking, sitting, walking and trance etc., 
are included in activities, which take place in nature, while the 
self is free from performance and non-performance of actions. The 
self is the illuminator and knower of them. A man automatically 
remains established in the self, but the self assumes ils affinity 
for actions. This assumed affinity, is called 'egoism'. 


As à wave is a part of an ocean, so the ocean and the wave 
belong to the same class. Similarly a body, a fragment of the 
world and the world, belong to the same class. The soul (self) 
is different from the world or the body. Man does not take the 
world, to be his own Self T but he does take, even though 
wrongly, his body to he so. 

Just as a wave without an ocean, has no independent 
existence of its own, similarly, without the world, there cannot 
be any separate existence of the body. But, when a man, whose 
mind is deluded by egoism, identifies the self with the body, 
several desires are born in him, as he has desire for family, 
riches, praise and pleasures etc. He does not realize, that by 
identifying the self with the body, he is already a captive and 
these desires will strengthen the bondage and will hurl him into 
the abyss of adversity. 

Even though a striver during his disciplining period, may 
not feel that he is above and beyond the modes of prakrti but 
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when he accepts to be so with a strong faith, he starts feeling 
himself beyond prakrti. Thus, just as a person, is bound due to 
his" Wrong assumptions, in the same way he is freed from his 
shackles through correct assumptions, because it is a principle 
that an assumed fact, ceases to be by unassuming it. The same 
fact, has been pointed out by the Lord, in the eighth verse of 
the fifth chapter by the term 'manyeta' (should believe) when He 
declares, "The man, who is united with the Divine and knows 
the truth, thinks that he does nothing at all". By such thinking, 
a striver realizes the truth. 

When even the unreal assumptions such as T am the body’, 
‘Lam doer’, become so steady, that it seems difficult to renounce 
these; why would the reality, ‘I am not the body’ and ‘I am not 
a doer’, not become steady? And once the reality is confirmed, 
how can it he abandoned? 

Appendix—A |! actions take place in the material realm. In the 
sentient realm there is no action at all, He whose mind is beguiled 
by egoism thinks “I am the doer.” "The mind being beguiled by 
egoism' means to assume the self's identity with ego, a fragment 
of Apara (lower or insentient) Prakrti (nature) viz, to assume 
ego as the self (1 am this). This is known identification. 

He who regards himself as the doer is sentient but he regards 
the insentient 'ego' as the ‘self’, It means that he who regards ego 
as the self, who assumes himself unipresent, is in fact a fragment 
of God. In that self no sense of doership is possible (Gita 13/29). 
In fact the self can't be identified with the body—'sarirastho’ pi 
kaunteya na karoti na lipyate’ (Gita 13/31) but he assures his 
identification with the body ‘kartahamitimanyate’. In fact there 
is no identification, it is merely an assumption. It means that 
the self does not become a doer but there is only assumption of 
doership due to lack of discrimination—"manyate'. As soon as 
he thinks himself to be the doer, scriptural sanction-prohibition 
applies to him and he has to become the enjoyer (experiencer) 
of the fruit of action. 
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In the self there is no action. An action takes place where 
there is some empty space. How can an action take place in the 
solid self? But when a person assumes himself to be à doer, the 
action of Prakrti. with which he accepts his relationship, bears 
fruit for him, which he has to endure. The reason is that he, 
who is a doer, is an experiencer. 

The self has no relationship at all with any 'Karaka' 
(case). Therefore in the self there is not even an iota of doership. 
The realm of doership is different, By now the actions which 
have been performed in the species of gods, men, animals, birds, 
gnomes and devils etc., out of them no action could have an 
access to the self, nor the body could have an access to the 
self, because the division of action and object (body) is quite 
different, from the division of the self. But without attaching 
importance to this discrimination, a man gets bound by action 
and its fruit. 

He who feels that something is to be done, has affinity with 
ego because without the sense of doership no action is possible. 
The sense of doership crops up as one thinks of doing something. 
With the sense of doership, there is performance of action and 
by performing an action, the sense of doership is strengthened. 
Therefore by practising the spiritual discipline being an agent 
a striver can't be free from egoism. An action done with the 
sense of egoism, can never lead to salvation, because egoism is 
the root of all misfortunes, of birth and death. If actions are not 
performed for one's own self, affinity for egoism does not persist 
viz., affinity for the entire nature (Prakrti) is renounced. Therefore 
à striver instead of attaching importance to the performance of 
action, should attach importance to discrimination, By attaching 
importance to discrimination, discrimination is naturally revealed 
clearly and it guides a seeker, Afterwards this discrimination is 
transformed into Real-Knowledge. 


Fa ee 
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aag Weraret oraa: | 
Ton qur ade mfg WeST A ASAI sé di 


tattvavittu — mahábaho gunakarmavibhagayoh 

guna gunesu vartanta iti matva na sajjate 

Having true knowledge of the respective spheres of modes 
(guna) and actions, the knowing soul does not get attached with 
them, by realising that, it is an interplay of the modes. 28 
Comment:— 

"Ffattvavittu mahabaho gunakarmavibhagayol'—Here the 
term 'Tu' (but) has been used to distinguish the enlightened soul, 
from the person whose mind is deluded by egoism. as described 
in the preceding verse. 

The three modes of goodness, of passion and of ignorance, 
are born of nature. The entire universe, including the body, senses, 
mind, intellect, creatures and objects etc., is constituted of the 
three modes. This is the sphere of the modes of nature, Actions 
performed with body etc,, is a sphere of action. 

The modes (objects) and actions, are ever-changing and 
transitory. The matter, has its origin and end; actions have a 
beginning and end. To know this fact properly is, having a true 
knowledge of modes and actions, along with their divisions. This 
is the truth, about the modes of nature and their actions. The 
soul, (self) never undergoes any action. lt is ever unconnected 
and changeless i. ¢., it has no connection with things and actions. 
This is the truth about the soul. 

The ignorant, when he assumes his relation, with the two 
spheres of modes and actions, gets himself bound. Philosophically, 
the main reason of this bondage is ignorance, but from the stand- 
point of a striver. the main cause is, ‘attachment.’ Attachment 
is, a lack of discrimination. It perishes when discrimination is 
aroused. This discriminatior is particularly, found in human beings. 
What is needed ís, simply to give it due importance and to 
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arouse it. Therefore, a striver should wipe out attachment. 

The striver, who does not assume his affinity for modes, 
(things) and actions, knows the reality of the modes of nature, 
and their actions. He may know the reality, either of the modes 
of nature and their action or the self, the result is the same Le., 
he knows the reality of the two. 


How to Know This Truth? 


1, Though the Supreme self dwells in the body, yet it neither 
acts nor is tainted (Gita 13/31). Evolutes of nature (body, senses, 
mind, intellect etc,,) are called ‘this’, "This! cannot be T.When 
‘this’ (body etc.,) is not T', how can actions performed by this 
(body etc.) be ‘mine’? It means, that the body, senses, mind and 
intellect etc., are the evolutes of Nature, while the self is totally 
unconnected with them. So how can 'the self be the doer of 
actions? He who realizes this fact, 1s not in bondage. When he 
realizes, that he does nothing at all, (Gità 5/8), it means, that he 
realizes that he (the self) is different from actions. 

2. All the movements, such as seeing, hearing, eating and 
drinking etc., are actions, while food stuff and liquids etc., are 
Objects. These actions and objects, are known by the sense- 
organs (eye, ear, tongue etc.). The sense-organs, are known by 
the mind, the mind is known by the intellect, and the intellect 
is known by egoism (lness) This egoism, is also illumined 
by the sentient light, which is the knower, the illuminator and 
base, of all of them. 

How to know the self (sentient) which is beyond egoism? 

In sound sleep, though intellect merges into ignorance, yet 
having awaken from sleep, à man says that he slept soundly. It 
means, that he existed even, during a sound sleep. Otherwise, 
he would not have known (experienced), that he slept soundly. 
Thus, everyone in every state, realizes ‘I am’. These are called 
enlightened souls who, have renounced their affinity even for 
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T (egoism) and have realized the self. 

We have a real affinitv for changeless God, while our 
affinity for the changing narure, is merely assumed. If we 
renounce our affinity for Nature, through discrimination, it is 
known as 'Jñānayoga' (Discipline of Knowledge). If this affinity 
is renounced by performing duty. for the welfare of others, it is 
known as 'Karmayoga' (Discipline of Action). When we renounce 
our affinity for nature, we realize Yoga. (i.e.,) union with God. 
Otherwise, it is merely Jñäna (knowledge) and karma (action). 
Those who realize this real affinity for God, having renounced 
the affinity for nature, are, 'tattvavit' (enlightened souls). 

‘Gund gunesu vartanta'— The body, senses, mind and intellect 
etc., are also called modes, as these are born of modes of nature, 
and all actions are performed by them. Out of ignorance, a man 
by assuming his affinity for these modes, becomes a doer of 
actions Le., by regarding the actions and objects, as his own and 
he becomes a doer. But, when he realizes that the self is different 
and is an illuminator, he cannot think, that he is a doer. 

A train, having received power from the engine, runs with the 
help of a driver. The engine supplies power but the train reaches 
its destination only when the driver drives it. The engine has no 
senses, mind and intellect, Therefore, it needs a driver (man) with 
senses, mind and intellect. But, a man has an engine m the form 
of body and has also senses, mind and intellect to drive it. But 
the senses, mind and intellect function having received inspiration 
from the source of light. First, light is reflected in the intellect, 
from the intellect it goes to the mind, from the mind it goes to 
the senses, and then the engine (body) functions. Intellect, mind, 
senses and the body—ihese are modes and their illuminator, is 
the self which is not connected with them. Therefore, the modes 
are acting on the modes. 

Mostly, the people follow examples set by great men. 
Therefore, the Lord declares that as a great man, holds that it 
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is the modes which are acting on the modes, and does not get 
attached to them, while he works for the welfare of the world; 
similarly a striver should also do the same. 


A Vital Fact Pertaining to Nature And Spirit 


There is always an attraction between senses and objects, if 
these belong to the same class. Ears have attraction for words, 
skin for touch, eyes for form, tongue for taste and nose for 
smell, Thus, all the five senses have attraction, for their sense- 
objects. Any sense cannot have an attraction, for the object of 
another sense. For example, the eye cannot have attraction, for 
melodious words. The self in fact, has no attraction for nature, as 
it is not of the same character. It is changeless, eternal, pure and 
uniform, while nature is, quite otherwise, But by identifying Itself 
with a body, a fragment of nature, it has attraction for nature 
The attraction of the embodied soul, for the worldly objects, is 
really attraction of nature in nature. The senses of doership and 
enjoyership, are in nature, not in the pure self. 

Lord Krsna (in the thirty-first verse of the thirteenth chapter) 
declared of the self, "Though It dwells in the body, yet It neither 
acts not is tainted.” The soul, is said to be the cause, in regard to 
the experience of pleasure and pain" (Gita 13/20), when it (the 
soul) resides in nature (Gita 13/21) i.e., it identifies Itself, with 
body etc. It means that it is because of Its identification with 
nature (body and senses etc.,) that It becomes happy or sad. 

Because, prakrti. inert as it is, is incapable of experiencing 
pleasure and pain, and the 'Self' (conscious), alone cannot become 
enjoyer, without association with Prakrti. 

The self is free from the kaleidoscopic, qualities of prakrti, 
but it is certainly capable of assuming a relation with prakrti. It 
is not, at all inert like a stone, on the contrary it is Knowledge 
incarnate. Had the soul not been competent to assume affinity, 
how could it establish relation with prakrti? how could it assume 
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the activities of prakrti taking place in it (the soul); how could it 
assume doership or enjoyership in it? Assuming or not assuming 
relation, is a feeling and not an action. 

The self, possesses competence to establish a relation 
or otherwise; but on its own it is incompetent to act. Only 
kaleidoscopic agents can have the capability of taking action. 
The Self is by nature, changeless whereas prakrti, changes every 
moment. In other words, activeness is innate in prakrti. Therefore, 
by establishing affinity, with prakrti, the 'Self" supposes itself to 
be the doer (Gità 3/27). 

Tt is a merit, rather than a demerit, of the soul that It undergoes 
no change, It ever remains the same and is uniform. [t cannot 
change, in the same way, as ice cannot be hot. But it is free and 
so it depends upon it, whether it accepts its affinity for nature 
or not, though really it has no affinity with nature. 

When the soul identifies itself with the bodv, it has attraction 
for nature and then It performs actions and has to reap the fruit 
in the form of pleasure and pain. In fact, pleasure and pain have 
no separate existence. Therefore, the Lord urges men to renounce 
their assumed affinity for nature, by considering that it is the 
modes, which are acting on the modes, while the (soul or self) 
is, quite detached from them. 

As a matter of fact, disassociation is already there and 
association is wrongly assumed. Therefore, it is necessary to 
give up this assumed relation and to realise the fact, that it is 
only modes that are reacting on modes. 

"Iti matva na sajjate'— Here, the term 'matvà' has been used 
for 'knowing'. An enlightened soul, distinguishes the soul from 
nature, and so he is not attached to the modes of nature. 

By using the term ‘matva’, the Lord seems to direct striver, 
not to be attached to the modes of nature, by regarding these, 
as different from the self. 
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An Important Fact 


The methods followed by a Karmayogi, (man of Action) 
and a Jnanayogi (man of knowledge) are different. The former, 
tries to wipe out his assumed identity with the body etc. In the 
Bhagavata, il is mentioned, "Persons with desires, deserve to 
follow the path of action" (11/20/7), Lord Krsna in the Gita, 
has also laid emphasis on the performance of duty, when He 
declares, "Not by non-performance of action does a man attain 
actionlessness" (Gità 3/4). "For a sage, who wishes to attain to 
Yoga, action is said to be the means" (Gita 6/3). A Karmayogi, 
performs action for others, not for himself, therefore, he does 
not become an enjoyer. When he does not become an enjoyer, 
his sense of doership, automatically perishes, He becomes doer, 
only in order to reap the fruit of action. He does nol remain a 
doer, if he does not desire the fruit of action. Therefore, in fact 
a Karmayogi also does not become, a doer. 

In Sánkhyayoga (Discipline of Knowledge) there is 
predominance of discrimination, Such a striver holds, ‘It is the 
modes which are acting on the modes’, By thinking so he does 
not become a doer of actions, The same fact, has been pointed 
out by the Lord (in the twenty-ninth verse of the thirteenth 
chapter) when He declares, "He who sees, that all actions are 
performed by nature alone, and that the self is not the doer, he 
verily sees," When he does not remain a doer, there does not 
arise any question of his being, an enjoyer. 

In this chapter, the Lord has laid great emphasis on the 
performance of action; as "It was by action alone that Janaka 
and others attained perfection" (3/20); "I engage Myself in action" 
(3/22); "A wise man also performs actions, for the welfare of 
the world without attachment, as an ignorant man acts from 
attachment" (3/25-26). It proves that performance of actions, is 


good in everyway. 
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Appendix—He, who is not deluded by egoism, is an enlightened 
soul, This enlightened soul has been mentioned ‘tattvadarsi (the 
seer of truth) in the sixteenth verse of the second chapter. An 
enlightened soul transcends the spheres of mode (guna) (objects) 
and actions totally. 

So long às a striver has affinity for thc world, he can't be an 
enlightened soul. The reason is that a man can't know the world 
so long as he is attached to it. The world can be known only 
when he disconnects himself from the world—this is the rule. 
Similarly a man cannot know God by assuming himself apart 
from God, He can know Him only by identifying himself with 
Him-—this is the rule. The reason is that really we are different 
from the world and are identical with God, The body is identical 
with the world while we (self) are identical with God. 


IAEA 


upna: Tart PRN 
magpa tarpeatan AAA t 9 i 


prakrtergunasammidhah sajjante gunakarmasu 

tanakrtsnavido — mandünkrisnavinna —— vicalayet 

Those who are deluded by the modes of nature, remain attached 
to those modes and actions. Man of perfect knowledge, should not 
unsettle the minds of the ignorant, who know only little. 29 


Comment:— 

'Prakrtergunasammüdháb ^ sajjante — gunakarmasu'—The 
three modes (goodness, passion and ignorance) of nature, bind 
a man. The mode of goodness (sauva), binds by attachment 
to happiness and knowledge; the mode of passion (rajasa) by 
attachment to action, and the mode of ignorance (tamasa) by 
heedlessness, indolence and sleep (Gità 14/6—8). In this verse, 
is a description of those ignorant people, who are deluded by 
the modes of nature i.e., who are bound by them, but who have 
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faith in the scriptures, in prescribed virtuous actions and in the 
fruit of those actions. These people have been called ‘the ignorant 
people attached to action' (in the twenty-fifth and twenty-sixth 
verses). They are attached to actions and objects, in order to 
enjoy worldly and heavenly pleasures. Therefore they cannot 
understand the advice as to how to nse. above them. So the 
Lord has called them ignorant. 

"Tánakrtsnavido mandan'—Ignorant people, perform virtuous 
actions with the expectation of perishable fruits. They remain 
attached to the acquired materials, such as wealth ete., and have 
a desire to acquire the unacquired ones also. It is because of 
their attachment and desire, that they do not know reality about 
modes (objects) and actions. 

Ignorant people know what prescribed actions are, and 
how these should be performed well, but they do not know the 
reality, about modes and actions. So, it has been said that they 
know only little ie., they are men of imperfect knowledge and 
they have been called ignorant, because they are interested in 
enjoying worldly pleasures and prosperity. 

‘Krtsnavinna vicalayet'—A man of perfect knowledge, who 
knows the reality about the sphere of the modes and actions 
should not confuse the minds of the ignorant ones, otherwise 
they would renounce virtuous actions and would have a downfall. 
Such à wise man, has been called ‘unattached wise man' (in the 
twenty-fifth verse) and 'balanced (established in the self) wise 
man’ (in the twenty-sixth verse of this chapter). 

The Lord (in the twenty-fifth verse) directed a wise man to 
act by using the term 'Kuryat' while in the twenty-sixth verse 
He ordered him to engage the ignorant men in action, by the 
term ‘Josayet', But the Lord, by the expression, "Na vicalayet', 
instead of ordering him, makes a bit of relaxation, by declaring, 
that he should not at least unsettle the minds of the ignorant, 
with his hints or words or actions, The reason is, that the Lond 
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does not enforce strict discipline on the liberated souls nor do 
the scriptures. Actions are automatically performed, by their, 
so-called, bodies for the welfare of the world.* 

An enlightened soul, whether he is a Karmayogi or a 
lüanayogi has not the least attachment, either to actions or 
objects, because he knows the truth that there is no real affinity 
between him and actions or objects. 

The ignorant, perform virtuous actions in order to gain the 
heaven. Therefore, the Lord has ordered the wise men, not to 
unsettle the minds of the ignorant people with their hints, words 
or actions, otherwise they would lose their faith and interest in 
virtuous actions, and would give these up; which would lead 
them to à downfall. Therefore, such people should be dissuaded 
from a desire for fruit, rather than from actions, prescribed by 
the scriptures, It is not only proper. but also indispensable, to 
dissuade them from desire for the fruit of action, in order to 
release them from the bondage of a cycle of birth and death. 

Appendix—Arjuna's question was why the Lord urged him to 
perform such a dreadful deed. The Lord answers his question in 
several ways by which He means to declare, "My aim is not to 
engage you in a terrible deed but I want you to renounce your affinity 
for actions." Karmayoga aims at renouncing affinity for actions, 


a EE m 


Link:—The Lord, in the next verse explains, what a striver 
should do to be free from attachment, to action and its fruit. 


"far waiter enuifur r-—REITERTSTERTGI | 
Prosthet sear pem fermens: 11 30 1 


mayi sarvini karmani sannyasyadhyatmacetasa 
nirüéirnirmamo bhitva yudhyasva vigatajvarah 


* There is difference between ‘Kriya’ and Karma’. When the person has 
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Surrendering all actions to Me, with the mind firmly fixed 
on the Highest and free from desire and the feeling of meum and 
disconcertedly doing your duty of waging the war. 30 
Comment:— 

'Mayi sarvani karmiáini sannyasyidhyatmacetasa’— Generally 
a striver believes that he has to perform obligatory actions, but 
these lead him to bondage. In order to clarify his misconception, 
the Lord urges him to surrender all actions to Him, with 
discriminative insight, without having the least atfinity for these. 
In fact, all actions of the world, are performed by Lord's power. 
The body, senses, mind, objects and power etc., are, the Lord's 
and the Lord is his. By thinking so, when a striver performs 
actions, those actions instead of leading him to bondage, steer 
him to salvation. 

Every person, knows that he cannot keep the body, senses. 
mind, intellect and material objects etc.. under his control. 
according to his desire. These belong to nature while the self is, 
a fragment of the Lord (Gita 15/7). So, real surrender consists in 
accepting these as of the Lord's, rather than his own. Therefore, 
‘surrender’ means, the renunciation of assumed affinity, for objects 
and actions, by attaching importance, to discrimination. 

By the expression ‘adhydtmacetasa’, the Lord means to 
say, that one should have a spiritual aim (of God) rather 
than a mundane one. The man who has fixed his aim, has a 
discriminative insight. In fact, a man's aim or necessity is, to 
attain the imperishable, (spiritual) while his desire is to gain 
the perishable, A striver should decide upon the aim of his life, 
instead of having a desire. 

From either the philosophical or the scientific point of view, 
the egoistic notion that he is the doer, his ‘Kriya’ becomes a 'Karma' which bears 
threefold fniit—pleasant, unpleasant and mixed (Gita 18/12), But when he has no 
notion of doership, his ‘Kriya’ does not turn into 'Karma' i.e., does not bear fruit, 
it is performed just like an impulse (nature) (GRS 3/33). 
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material objects such as, body etc., cannot be proved to be one's 
own. They have been bestowed upon bim, so that he may make 
its right use. But, when he lays a claim on them, he is bound. 
Therefore, when a striver through discrimination, accepts the 
objects and actions as the Lord's, it means that he surrenders 
these to Him. 

In the verse, the expression 'Adhyütmacetasa' has been 
used specially, It means. that it is out of ignorance that the 
perishable body or world, seems to be one's own. If discrimination 
is applied, the perishable body or world, cannot seem as one's 
own, only the Lord will appear as his own. Attachment to the 
world, leads to degradation. while detachment leads to progress 
(i.e.. upliftment), 

"The two lettered "Mama! i.e., ‘this is mine’ is death and the 
three lettered 'Na Mama’ ie., ‘this is not mine’ is immortality” 
(Maha, Santi 13/4), Asvarnedhika 51/29). 


An Important Fact Pertaining to Surrender 


The Lord urges a man to surrender all actions to Him because, 
he considers the body, senses, mind, intellect, life-breath, material 
and actions, his own and for himself. But in fact, these are neither 
his nor can be his. How can the perishable have affinity for the 
imperishable? Therefore, surrender all actions either to the world 
or to nature or to God, the result will be the same, as the world 
is an evolute of nature and God, is the Lord of nature.Thus; 
both the world and nature, belong to God. Therefore, a striver 
should think, that he is God's and his so-called possessions, are 
also God's i.e., he should renounce his feeling of mineness to 
these. In that case, he has to expect nothing, either from the 
world or from God. The Lord Himself looks after his wants 
(needs). When a striver, surrenders his body ete., to Him, these 
do not seem, to him to be his own. If these appear to him to 
be his own, it means that he has not surrendered them, to Him. 


Verse 30] SADHAKA-SARJIVANI 361 


Therefore, the Lord exhorts a striver to surrender these to Him, 
with a discriminative insight. Thus, when a striver surrenders 
these to God, he comes to know the truth, that in fact these are 
the Lord's, not his. 

The fact of surrender to God, is so unique, that even if we 
surrender out of feeling of surfeit, it hrings us immense benefit. 
In fact, actions, objects, the body and the self, are not ones' own. 
Actions can be surrendered even after their accomplishment.But 
real surrender is achieved only when we renounce our affinity 
with objects and actions. This abandonment is possible, when 
we discern that instruments (body etc.,) objects, actions and the 
embodied self, are only God's. A striver commits an error, that 
he tries to surrender actions and objects to God, but he does aot 
surrender his body etc., and the self to Him. Thus his surrender, 
remains incomplete. Therefore. a striver should think, that all the 
objects including his body, senses. mind, intellect and the Self, 
belong to God, which are really His. 

A mere outward renunciation of actions and objects, is not 
real surrender. Real surrender, consists in regarding the objects 
and possessions as His. If a striver surrenders these to God by 
regarding these as his own, the Lord reciprocates by returning 
these manifold, in the same way, as seeds sown, turn into a rich 
harvest. But, still it is in a limited amount. However, when he 
surrenders these to Him regarding them as His, He offers Himself 
to him, and also feels indebted to him, 

The Lord is very much pleased with such a surrender. Even 
when it does not help the Lord, in anyway. But its doing so 
striver is released from the bondage of actions. When a child 
hands over the key lying in à courtyard, to the father, the latter is 
very much pleased with the baby and wishes it a long life. Why? 
The reason is, that the child has good feelings, when it offers 
the key to the father ever though it belongs to him. Similarly, 
God is pleased with the striver, who offers all objects, the body 
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and the self to Him, and is indebted to him. 


An Important Fact Pertaining to Desire 


The Lord has created the human body in a most unusual way, 
and the Lord by His grace has abundantly bestowed upon a human 
being, the materials for his existence and spiritual practice including 
discrimination. When man, disregarding his discrimination, uses 
the things for his selfish motive, and has a desire to acquire more 
things, he is enslaved and he has to follow the cycle of birth and 
death. Every man knows the reality, that family, circumstances, 
ability, power, body, senses, mind and intellect etc., have beeu 
acquired. These were neither his in the past, nor would remain 
his, in the future, because they never remain the same, and are 
ever-changing. If, having realized this fact. man ceases to depend 
on these, without attaching importance to them, he can attain 
salvation, without any doubt. Attachment to these, is the root 
cause of bondage. His attachment to these gives birth to several 
other desires, which lead him to sin, pain, sorrow and hell etc. 
All these things, are perishable while the self is imperishable. So 
he should perform his duty by renouncing desires. 

Here, a doubt may arise, how would he be inclined to act, 
without desire. The clarification is, that a man is inclined to act 
for the satisfaction. of desires, as well as, to get rid of these. 
Common men perform actions, in order to satisfy their desires, 
while strivers act for the purification of their souls, in order to 
get rid of desires (Gità 5/11). In fact, actions are performed, in 
order to get rid of desires rather than to satisfy them. 

The aim of human life is to attain God, When this aim 
is achieved, nothing more remains to be acquired. Only those 
people, who have forgotten the real aim of human life i.e., 
God-realization, remain inclined to act, in order to satisfy their 
desires. The Lord has called such people wretched or pitiful, as 
they seek the fruits (of their actions) (Gita 2/49). On the other 


Verse 30] SADHAKA-SANJIVANI 363 


hand, those strivers, who perform actions by renouncing their 
fruits, in order to be free from desires, have been called wise 
(Gita 2/51), 

The feelings of rendering selfless service, Self-realization and 
God-realization, are aims, rather than desires, while the feeling 
to acquire perishable objects, is desire.Therefore, it is wrong to 
think, that a man is not inclined to act without desire, Actions 
are performed scrupulously, in order to attain one’s aim. 

Man (soul), is a fragment of God but his disinclination for 
God and inclination towards the world, gives birth to necessity, as 
well as, desires, When he totally renounces his assumed affinity for 
the world, his necessity is fulfilled, and he gets md of desires. 

'Nirüsirnirmamo bhütvà yudhyasva vigatajvarah'— When all 
actions and objects are surrendered to God, even then a fragment 
of desire as the sense of mine and grief, can remain. For example, 
if we offer a book to someone, and we see him studying that 
book, we think that he is studying the book, given by us. In 
order to free us from this minor attachment, the Lord urges us 
not to have à desire to acquire anything, nor to be attached to 
the acquired things and not to be grieved for the things lost. 
The criterion for surrender is, that a striver has no fragment of 
desire, no feeling of mine and no grief. 

When a striver surrenders all actions and objects to God, 
sometimes because of past impressions (influences), he feels that 
he has not got rid of desire, the sense of mimeness and grief. 
Such a striver need not lose heart, because only he who perceives 
desire, the sense of mineness and grief, becomes free of them. 
Similar, is the case with egoism. Every human being fully deserves 
to get rid of desire, and a sense of mine and grief. 

In the whole Gita the term ‘Ivara’ (mental fever viz., grief) 
has only been used here. In a war, a warrior is grieved at the 
death of his kith and kin. Therefore, Lord Krsna directs Arjuna 
to fight, delivered from grief, as his duty as a member of the 
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warrior class. The Lord, means to say that a striver should 
perform his duty by surrendering it to God, and being free from 
desire, a sense of mineness and grief. Remaining equanimous 
im success and failure, pleasure and pain, a sense of mineness 
and aversion etc, is known as a state of 'Vigatajvarah' 
(freedom from grief). In fact, all the mental defects, such as a 
sense of mineness, aversion, worry, agitation and turmoil etc., 
are included in, ‘Jvara’. 


An Important Fact 


When a striver has God-realization as the only goal of his life, 
all his possessions and things, whether superior or inferior, are 
surrendered to God. Having surrendered his actions and objects, 
he surrenders his desire, the sense of mineness and grief, which 
appear in him, to God. Thus, he becomes a staunch devotee with 
exclusive devotion. 

For a sage who wishes to attain Yoga, action is said to be the 
means (Gità 6/3), because, while performing action he comes to 
know his defects, (desire, the sense of mineness etc.).* Therefore, 
(in the twelfth verse of the twelfth chapter) the renunciation of the 
fruit of action, has been considered to be better than meditation. 
The reason is, that in meditation a striver pays attention so that 
the mind is not volatile. When his mind is fixed, he regards it, 
as his success and does not pay heed to other defects, such as 
desire and sense of mineness etc. Therefore, the Lord in this 
verse orders Arjuna to perform his duty of fighting, so that he 
may come to know his defects also. 

As the Lord (in the forty-eighth verse of the second chapter) 
instructs Arjuna to perform his duty while being equanimous 
in success and failure, here, He asks him to fight being free 

* A volunteeroffers his service beinga memberof a voluntary committee. But 


when he is honoured ar praised, he rélishes it i.e, derives pleasures out of iL This 
is wrong. Thus such defects become known only when actions are performed. 
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from desire, the sense of mineness and grief. When even 
such a savage deed as fighting. can be performed with 
equanimity, what other action is there which cannot be 
performed with equanimity? Equanimity can be attained by 
believing, "I am neither my body, nor the body is mine nor is 
it for me," which is also, a fact. 

It is possible to do an act worth doing, only when a striver's 
aim is focussed on God, and not on the world. As the striver 
advances gradually, on the path of God-realization, his vices, 
like desire, myness and attachment etc., diminish automatically 
and he experiences his Self to be positioned in equanimity. As 
soom as the practice of equanimity gets perfect. the doership is 
vanished completely and identification with the aim is established. 
As a rule, the ego perishes when there remains no desire to do 
anylhing, for one's own good gain. 

Arjuna wants to attam salvation, without performing his 
duty, of fighting. When Arima asks for a way to salvation, 
the Lord orders him to fight, as it is his duty. According to the 
Lord, salvation can be attained, through the path of action or 
knowledge or devotion. 

Appendix—By now the Lord answered Arjuna's question 
(why do you urge me to perform such a dreadful deed?) in 
several ways. Now in this verse the Lord tells him the method 
to perform actions through the path of devotion to God. 

‘Surrender all actions to Me'— By this expression the Lord 
means to say, “Without regarding actions and objects as yours 
and for you, regard them as Mine and for Me." The reason is that 
God is entire (complete) and all actions and objects (Adhibhüta) 
(matter) are within the entire form of the Lord (Gità 7/29-30). 
Here the term ‘mayi’ (Me) has been used for the entire form 
of the Lord. 

In this verse by the expression, ‘mayi sarvani karmani 
sannyasya' Bhaktiyoga (the path of devotion): by the expression, 
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'adhyatmacetasà' J&anayoga (the path of knowledge); and by 
the expression, ‘nirasimmirmamo bhütvà yudhyasva vigatajvarah' 
Karmayoga (the path of action) have been mentioned. 

ex Beare 


Link:—Having outlined His teaching (principle) in the 
preceding verse, in the next two verses, the Lord substantiates, 
the same. 


à à nafha Pemas Arar: | 
saa Tga Dated AST HA: Se 


ye me matamidam nityamanutisthanti manavah 

Sraddhavanto'‘nasiyanto mucyante te'pi karmabhih 

Persons who always follow this teaching of Mine, with faith 
and without question, are released from the bondage of all actions 
(Karma), 31 
Comment:— 

"Ye me matamidam nítyamanutisthanti minavah Sraddhavan- 
to'nasüyanto'—4A person belonging to any caste, creed, sect and 
order of life etc., who wants to be released from the bondage 
of actions, should practise this teaching. By realizing the fact, 
that the body, senses, mind, intellect, objects and actions 
etc., are not one's own, men are released from this bondage. 
'Sraddhávantah', is he who has a firm faith in and devotion for 
the Lord and His teaching. 

A man is released from bondage, when he regards the material 
objects, such as body etc., neither as his nor for him. Having 
faith in this truth, it becomes easy to renounce the assumed 
affinity for the insentient. 

A striver having faith, only listens to the divine discourses 
and translates these into practice. This human body has been 
bestowed upon us, so that we may realize God. So we should 
try to arouse a yearning to realize Him. When this yearning is 
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4 
aroused, other virtues such as faith, promptness and self-control 
ete., are naturally inculcated in our mind. 

The Lord has laid emphasis on faith and also freedom 
from petty objections, because even a man of faith can have a 
carping nature, to some extent, So the Lord urges strivers to be 
totally free from cavil. The Lord also lays emphasis on this very 
fact, while glorifying the study of the Gitá when He declares, 
"A man who hears this gospel with faith and uncritically is 
liberated (Gita 18/71). 

When a man holds that the teaching of the Lord is good, but 
it reveals His boastful and egoistic nature; or how could actions 
lead to salvation, when these are conducive to bondage—such 
opinions show a man's critical spirit. So, a striver should be free 
from this sort of attitude. 

Tn fact, all objects belong to the Lord, but by an error, à man 
regards these as his own and so he is enslaved. It is because of 
his attachment and desire, that he has to suffer. Therefore, the 
Lord, out of His grace and affection, urges him to surrender all 
actions and things to Him, so that he may attain eternal bliss, 
though He lacks nothing, and is perfect. 

The Lord's teaching is called, an universal doctrine. Here the 
Lord's teaching or discipline has been described by the term ‘Matam’. 
The Lord, out of His natural simplicity and absence of vanity, 
has called the universal principle, as mere ‘Mata.’ His teachings 
ever remain the same, without undergoing any modifications. 
It depends, upon a man whether he has faith in it or not. 

Here, the adjective ‘nityam’ (constant) does not qualify "Matarn' 
(teaching) but it modifies 'anutisthanti' (practise) (follow), because 
the Lord is eternal (constant) and so all objects pertaining to 
Him, are also eternal. His teaching is also eternal. So the Lord 
emphasizes that it should be practised constantly. 

Question:—What is the doctrine of the Lord, and how should 
it be practised (followed)? 
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Answer:—All acquired things are not ours—this is the 
considered view of the. Lord. Whatever materials—body, senses, 
mind, intellect, life-breath, riches, property, objects etc., there are, 
these are the evolutes of nature and the world is also an evolute 
of nature. So, all of these have identity with the world; while the 
self, being a fragment of God, has its identification with Him. 
Therefore, all of these are not our personal possessions, but have 
been bestowed upon us, so that we may utilize them properly. 
Besides, these, the virtues such as good conduct, renunciation, 
dispassion, kindness and forgiveness etc., are, also not personal, 
being divine traits they also belong to God. Had these been ours 
these would have also remained with us and no one could have 
acquired them, without our permission. But it is not so. When 
we accept these as ours, we are proud of these and pride is a 
root of demoniac endowment. 

When we regard a thing, which really is not ours, as ours, 
it captures us. Materialistic things, such as body etc., are neither 
ours nor for us. Had they been ours, they might have provided us 
full satisfaction, when we acquired them. But these never satisfy 
us, and add fuel to desires. But if we realize God, we are fully 
satisfied, and we attain perfection and nothing further remains to 
be gained (acquired). As, a lost child is not pleased and satisfied 
with any other woman (though she is also a mother), except his 
own motlier, similarly, we are not satisfied with any other state 
except God-realization. Therefore, so long as we have the desire 
to acquire something, it, means that we have not acquired our 
very own object viz., God, 

We neither brought the worldly things with us, nor can we 
carry these with us and at present also, these-are deserting us, 
constantly. While presently these are under our possession. It 
behaves that, we use these for the welfare of the world, rather 
than lay claim to them. The Lord is so generous and gracious, 
that He bestows these upon us in, such a way, that they appear 
to us to be ours. If we use them for our selfish motive, it means 
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that we misuse His generosity and grace. Therefore, a striver in 
order to rectify his error, should surrender these to Him, with a 
discriminative insight. 

If a striver whose only aim is God-realization, gives à serious 
thought to the topic, he will come to know the truth, that all 
the acquired things such as, the body, rank, right, education, 
knowledge, riches and property etc., belong to the world, and so 
they should be utilized, for the world. We may call them either 
of the world or of nature, or of God, but these are not ours. So 
how can they be for us. 

A striver has, neither to regard a thing as his, nor has to 
perform any action for him. The actions, which are performed 
by him for himself, bind him because the Lord declares, "One 
is bound by actions, other than those performed. for the sake of 
sacrifice (Yajia)" (Gita 3/9), "Actions including the stored ones 
of the person who performs them for the sake of sacrifice are 
dissolved entirely"(Gità 4/23). 

God is the almighty Lord of all the worlds (Gita 5/29). 
When, a man regards himself as the lord of his objects and 
possessions, he forgets the real Lord, and thinks of those objects 
and possessions, Therefore, a striver should live like a servant 
to the Lord, Who is the only master of the entire universe; By 
becoming ar instrument in His hands, he should perform his duty, 
with the body, senses, mind, intellect and material bestowed upon 
him by Him, without having any pride of ownership. 

Having surrendered everything and action to God, he should 
not be swayed, by the pairs of opposites, such as profit and 
loss, honour and dishonour, pleasure and pain etc., because these 
are the gifts of God and so they are His. Performance of duty, 
joyfully, under the available circumstance means, the practice 
of His teaching. 

'Mucyante te'pi karmabhih'—The Lord, seems to say to 
Arjuna, that He was ordering him in clear terms to surrender 
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actions to Him. By obeying Him, he will undoubtedly be released 
from bondage. Moreover, if other people also, whom He has not 
ordered this way practise His teaching, they will also be released 
from bondage even though they may not believe in Him. 

Appendix—The Lord's opinion is the real and foremost 
principle, within which all views and doctrines are included. 
The Lord without pride with a simple and polite heart, calls His 
principle (Siddhanta) as opinion (Mata). It means that the Lord 
has not insisted upon his opinion or the opinion of anyone else 
but he has put forth his view being impartial. 

An opinion is not universal but it is personal. Everyone can 
express his opinion but a principle is the basic and supreme truth 
of universal character which everyone has to follow, Therefore 
there can be difference of opinion between the teacher and the 
pupil but there can't be difference in principle. Sages, hermits 
and philosophers name their opinion as 'principle' but in the 
GĦA the Lord names His principle as 'Mara' (opinion). There are 
differences in the opinions of sages, hermits, philosophers and 
teachers etc., but the Lord's opinion viz., principle is universally 
accepted without any difference of opinion. 


esas 


3p ete Afar A ATT! 
eremi: — CBDTUSU: 1132 I 
ye tvetadabhyasüyanto nàánutisthantí me matam 
sarvajianavimidhamstanviddhi nastánacetasah 
But those who demur at My teaching and do not follow it, 
deluded of all knowledge, and discrimination, know them to be 
doomed to destruction, 32 
Comment:— 
"Ye ivetadabhyasüyanto nanutisthanti me matam'—Having 
shown the advantage of practising His teaching (in the thirty-first 


Verse 32] SADHAKA-SANIIVANT 371 


verse) here the term 'tu' (but) has been used, to distinguish those 
who do not follow His teaching, from those who do follow. 


Some people hold that as worldly, selfish people, want to 
acquire worldly objects and also want to get profit themselves, 
similarly, the Lord wants all actions to be surrendered to Him 
and also that He should be regarded, as the Lord. Those who 
think so, find fault with His teaching. 

Similarly, 'those who think that in worldly affairs, desire is 
a must, and it is impossible to renounce attachment, aversion 
and a feeling of mine, also slight His teaching. 

Those people who hanker after worldly pleasures and 
prosperity and regard the body, objects and actions etc, as 
theirs, and for them, do not follow His teaching. 

‘Sarvajianavimiidhan tin'—Those who do not follow the 
Lord's teaching are under delusion regarding worldly knowledge 
(sciences, arts etc.). They remain engrossed, in inventions and 
scientific discoveries, like motor cars, aeroplanes, radios, 
televisions etc. Similarly, they remain engaged in knowing about 
painting, architecture, arts, crafts, mystical formulas, incantations, 
implements, different scripts and languages, custom traditions 
and other developments, They are fully convinced, that there is 
nothing beyond these things (Gita 16/11). Such people, are said 
to be under delusion regarding knowledge. 

'Acetasah'—They are devoid of discrimination, because 
they cannot distinguish the real from the unreal, righteous from 
unrighteous, salvation from bondage and so on. They remain 
ignorant, like animals. "Of vain hopes, of vain actions, of vain 
knowledge and senseless, they verily are" (Gita 9/12). 

'Viddhi nastán'—Know those human beings who do not follow 
the Lord's teaching, to be doomed to destruction. It means, that 
they will be subjected to the cycle of birth and death. 

A man can attain salvation, upto the time of death 
(Gita 8/5). Therefore, those people, who do not follow the Lord's 
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teaching in this life at present can follow it, at sometime in 
future because of good company ctc, and can attain salvation. 
But if they do not follow His teachings even upto death, they 
should be known to be doomed, to destruction, because they are 
deprived of God-realization. 

He, who does not follow the Lord's teaching, performs actions 
out of attachment and aversion, which are his foes (Gita 3/34). 
Transient objects and actions perish, but a man while performing 
actions, comes under the sway of attachment and aversion, which 
lead him to lower births and hells. Therefore, the Lord declares, 
that such a man will be doomed to destruction. 

In the thirty-first verse, the Lord declares that those who 
follow His teachings are released from the bondage of actions, 
while in this verse He declares, that those who do not, follow 
His teaching, are to be doomed to destruction. It means, that the 
Lord urges upon people to follow His teachings, even if they do 
not believe in Him. If they do not follow His teaching, they will 
be doomed to. But if a striver, believing in Him, follows His 
teaching, He offers Himself to him. If he, without believing in 
Him, follows His teaching, He leads him to salvation. It means, 
that he who believes in Him, attains His love while he who 
follows His teaching, attains salvation. 


E 


Link:—Why are those people. who do not follow the Lord's 
teaching, doomed to destruction? The Lord, answers the question 
in the next verse. 


agi Vea wer: upia i 

wena ata sents Pre: fe aa t 33 1 
sudrSar) cestate svasyah prakrterjianavanapi 
prakrtirh yanti bhütüni nigrahah kih karisyati 
Even a wise man acts in accordance with his nature. All 
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beings follow their own nature, What them can restraint do? 33 
Comment:— 

'"Prakrtir yànti bhütáni'—All actions are performed, either 
according to one's own nature or according to the Lord's principles, 
(scripural injunctions). One's nature can be of two kinds, either 
free from attachment and aversion, or having attachment and 
aversion. If a man, on his way, happens to see a notice board. 
His casting a glance at it, is, neither because of attachment nor 
aversion, nor from an angle of principle. It happens through his 
pure personal nature. We read a letter received from a friend, 
with some feeling of attachment. while that of an enemy with 
aversion. We study sacred texts such as the Gita and the Ramayana, 
according to the Lord's principle. The only aim of human life is 
God-realization. Therefore, actions which are performed, with the 
aim of God-realization, are performed, according to His principles 
i.e.. according to the scriptural injunctions. 

All actions, such as seeing, hearing, smelling, touching 
etc, are performed according to one's nature and according to 
His principle. Nature, free from attachment and aversion, is not 
faulty, while nature with attachment and aversion is. Actions, 
which are performed our of aitachment and aversion, bind a 
man because they make his nature impure, On the other hand, 
actions which are performed according to God's principles, lead 
to salvation, because these purify one's nature. It is, because of 
impure personal nature, that the assumed affinity for the world, 
is not renounced. As soon as his nature is purified, the assumed 
affinity is easily, renounced. 

Actions, are automatically performed, by the so-called body of 
a wise man, because he has no sense of doership. All actions of a 
striver, whose aim is God-realization, are performed, according to 
the scriptural injunctions. As a greedy, person is always careful, 
that he should not sustain any loss, a striver is always careful 
lest he should perform an activity with attachment or aversion. 


374 SRIMADBHAGAVADGITA [Chapter3 


By being careful, a striver's nature is purified and consequently, 
he is liberated from the bondage of his actions. 

Although, all actions are performed by modes of nature, 
yet an ignorant man, whose mind is deluded by egoism, thinks 
that he is the doer (Gità 3/27). Affinity for objects and actions, 
gives birth to attachment and aversion, which lead him on to the 
cycle of birth and death. But, he who has no affinity for nature 
(prakrti), sees that the self is not the doer (Gita 13/29). 

It is attachment for material objects, which influences a 
person to perform, evil actions. For a striver, attachment is the 
main cause of bondage. Attachment dwells in assumed egoism, 
and appears in mind, intellect, senses and sense-objects. 


Egoism is of two kinds— 


1—When a self (soul), identifies the self with the insentient 
(matter) and, 

2—The cosmic ego, a mode of anature— Mahabhuütamya- 
hankarah’ (Gira 13/5). The latter form egoism, is flawless, às it 
is an instrument, like the mind, intellect and senses ete., while 
the former kind, is defective. A wise man, does not identify the 
self with the body, and so all his actions are performed by the 
modes of nature i.e, by the latter kind. But an ignorant man, 
who regards the body. as ‘I’ and ‘mine’, and all actions as his 
and for him, is. because the assumption of actions as his, and 
for him, causes attachment.* 

"SadySarh cestate svasyah prakrterjüánavànapi'—A perfect soul, 
being free from attachment and aversion, acts in accordance with 
pure nature. He is not swayed by nature. As a learned man, speaks 
a language which he knows, similarly, the Lord also, behaves in 


* As the body automatically develops and changes, stmilarly all the actions 
are naturally performed. But a common man remains engrossed in (practical) 
actions because of attachment and aversion while a wise man being free from 
attachment and aversion does not get engrossed in them: 
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accordance with His incarnation, as Rima or Krsna or a fish, a 
tortoise or a hog etc., but does not remain completely under sway 
of nature (prakrti). Similarly, those enlightened souls who have 
renounced their affinity for matter (prakrii) may vary in their 
mature, but are not swayed by it. So. their actions are nothing 
more than gestures of action, while common men. who have not 
renounced their affinity for matter, act according to individual 
natures (natural propensities) and remain completely under its sway. 

Here the term 'Svasyah’ implies, that the nature of a wise 
man is flawless, and so he is not under the sway of nature, he 
rather controls nature. Actions, bear fruits only when a man 
performs these, with a sense of 'doership' and selfishness. A 
wise man, remains free from the vanity of doership and also 
from selfishness. So actions performed by him, are pure and 
even ideal, for other strivers. 

Impression of the past, and the present births, influence 
of parents, society, company, education, environment, study, 
adoration, thoughts, actions and feelings, make up a man's 
nature. The nature, varies from person to person and everyone 
is free to make it pure. The nature of one enlightened soul, varies 
from that of the other, but it is pure (free from attachment and 
aversion), So they are not swayed by nature. On the other hand, 
the ignorant (having attachment and aversion) have to perform 
actions by force according to their own evi) nature, which they 
themselves have acquired. 

'Nigrahah kim karisyati'TC7The wise men perform virtuous 
actions enjomed by the scriptures according to their pure nature, 
while the ignorant perform evil actions under the sway of their 
bad nature. 

When Arjuna wanted to abstain from fighting, the Lord says 
to him, "Thy nature will compel thee" (Gita 18/59), "Thou shalt 
do even against thy will, fettered by thine, own acts, born of 
thy nature” (18/60). 
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As, a motor car cannot cross the limit of 100 miles per hour 
in its speed, a wise man cannot act, against his pure nature. One 
with an impure nature is like a damaged car. A damaged car 
can be repaired in two ways— (i) by the driver himself, (ii) by 
sending it to a workshop. Similarly, the impure nature can be 
purified in two ways— (1) through the performance of actions, 
without attachment and aversion (Gita 3/34), (11) through perfect 
surrender to the Lord (Gita 18/62). If a motor car functions 
smoothly, it means that we are not under its control, but if it 
breaks down it means, that we are affected by it, Similarly, a 
wise man, because of his pure nature, is not under the sway of 
narure, while an ignorant man because of his impure nature, has 
to act under the influence of nature. 

A man, who attaches importance to worldly pleasures and 
prosperity, is sure to have a downfall, even though he may be 
learned. On the other hand, he who does not attach importance 
to the insentient (matter) (prosperity and pleasure) and whose aim 
is God-realization, is surely, to have upliftment, even though he 
is not leamed. The reason is, that feelings, thoughts and actions 
of a man, whose aim instead of enjoying worldly pleasures 
and prosperity, is God-realization, are conducive to his uplift 
(salvation). Therefore, a striver, first oF all should decide upon 
the goa! of his life— God-realization. Then, in order to attain that 
aim, he should perform his duty, being free from attachment and 
aversion. An easy method, of being free from attachment and 
aversion, is that we render service to otbers, with our acquired 
materials such as body etc., without regarding these as ours and 
for us, and without expectation of any reward. 

If a striver does not want to come under the influence of 
nature, he should perform his duty, by fixing an ideal for himself, 
The ideal (model) can be of two kinds— (i) The Lord's teaching 
(ii) Wise men's actions. By following, the Lord's teaching or 
wise men's actions, a striver's nature is purified and he realizes 
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God, Who is ever attainable, On the other hand, the man, who 
without Following the Lord's teaching or the wise men's actions, 
performs actions out of attachment and aversion, is doomed to 
destruction (Gita 3/32). 

As we cannot forcibly obstruct the course of a river, but 
can tum it to another direction, similarly, we can tum the 
flow of our actions, towards the welfare of others, When we 
perform acts for the welfare of others, then the direction is 
towards the world, and we, the strivers, are liberated from the 
bondage of actions. 

Appendix—Even a wise man acts according to his nature. 
No one can act withont being guided by the circumstantial 
causes. As à teacher teaches a pupil alphabet (a. b. c) in 
conformity with the standard of his pupil, similarly a wise man 
acts and behaves with a common man by putting himself iri the 
latter's situation. 

"Cestate" — This term means that he does not perform actions 
but activities are naturally performed by him according to his 
nature, The shaking of the leaves of a tree is not an action (sin 
or virtue) bearing fruit, Even so a man free from the sense of 
doership has no incentive to perpetrate sinful or virtuous acts, 
he can never commit a sin or virtue. 

The wise men remain engrossed in the welfare of others 
because their nature as strivers has been to do good to 
others—‘sarvabhitahite ratüh' (Gita 5/25, 12/4). Therefore 
though nothing remains to be done, to be known and to be 
attained by them, yet their nature is to do activities beneficent 
to all. It means that when by remaining engrossed in the welfare 
of others, their affinity for the world is totally renounced, they 
have not to work for the welfare of others but because of the 
natural inclination of the past, good is naturally done by them 
as a matter of habit. 
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Link:— Every man is born with his own nature. Therefore, 
he has to act according to his nature. Now, the Lord in the next 
verse, explains how to purify one's nature. 


serena wage araftact | 
wat agama grea ukaPert 3! 


indriyasyendriyasyarthe ragadvesau vyavasthitau 

tayorna vaSamagucchettay hyasya paripanthinau 

Attachment and aversion of man abide in each and 
every sense-object through the feeling of agreeableness or 
disagreeableness towards its senses. Let no one come under 
their sway, for they are his waylayers and foes. 34 


Comment:— 

"Indriyasyendriyasyürthe rágadvesau vyavasthitau'—Each sense 
has attraction for a pleasant aspect (ear, eye, skin, tongue and 
nose for sound, sight, touch, taste and smell respectively), and 
aversion for an unpleasant one, 

In fact, attachment and aversion do not abide, in the 
sense-objects. If they had abode in the sense-objects, the same 
objects might have been pleasant (desirable) or unpleasant 
(undesirable ) equally, to everyone, But it does not happen. Rain 
is desirable for a farmer, but not so for a potter. Moreover, 
the same object is sometimes pleasant, while it is unpleasant at 
other time, to the same person. Cool air, is pleasant in summer 
but unpleasant in winter. Thus, we have attraction and aversion 
by regarding these as desirable and undesirable. Therefore, the 
Lord has declared, that attachment and aversion of man abide 
in the sense-objects. 

In fact, attachment and aversion abide in assumed ‘ego’ 
(Tness),* The assumed affinity for the body is called 'ego'. So 

* Theterm'Asya'inthe expression Rasavarjar raso pyasya (Gita 2/59) used 
by Lord Krsna also denotes that attachment and aversion tibide in the assumed 
'égo' (m a striver) 
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long as, there is assumed affinity for the body, attachment and 
aversion, exist in ‘ego’ and appear to be abiding in the intellect, 
mind, senses and objects of senses. These attachment and aversion 
in their gross forms have been called 'desire' and 'anger' (from 
the thirty-seventh to the forty-third verses of this chapter). In 
the fortieth verse. it has been said, that this desire exists in the 
senses. the mind and the intellect, because it appears to abide in 
them. As attachment and aversion appear to subsist in the sense- 
objects, similarly attachment and aversion appear to inhabit in 
senses, mind and intellect. In fact, the senses, the mind and the 
intellect are merely instruments. So, there is no question of the 
desire and anger or attachment and aversion existing in them, 
Besides this, the Lord declares in the fifty-ninth verse of the 
second chapter, "The objects of the senses turn away, from the 
man who abstains from feeding on them but the taste for them 
remains, Even the taste turns away when the Supreme is seen." 

"Tayorna va$amügacchet' —The Lord assures strivers, that they 
should never be disappointed, in the means and ends, if attachment 
and aversion appear. The scriptures, rather than attachment and 
aversion, should be the authority for determining what should be 
done and what should not be done (Gità 16/24), If a striver acts or 
abstains from action, with attachment and aversion, it means that 
he is affected by attachment and aversion. If a person performs 
actions, or abstams from actions with attachment and aversion, 
attachment and aversion, are strengthened. This strengthening, 
leads a man to a downfall. 


When a striver starts worship, renouncing the worldly affairs, 
good and bad thoughts of the world come to his mind. and he 
gets perturbed. The Lord urges him not to be perturbed, because 
these are perishable, and appear and disappear. In fact, thoughts 
have no existence of their own, because as à rule what is bom 
must die. In fact, these thoughts do not come to mind, these 
rather, slip away from thé mind. Thoughts remain suppressed. 
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when a man is busy with worldly affairs, but when he stops 
his work, the suppressed thoughts, have an outlet. Therefore, a 
striver, without having attachment or aversion, should remain 
indifferent to these. Similarly, he should have neither attachment 
nor aversion, for persons and things etc. 


The Means of Overcoming Attachment and Aversion 


When actions are performed, out of attachment and aversion, 
attachment and aversion are strengthened and these are transformed 
into impure nature. This impure nature, brings a man under its 
sway, Then the actions performed by him, bind him. So, during 
the performance or non-performance of actions, a striver should 
not come under their influence. This is the means, to obliterate 
attachment and aversion, which is explained here. Previous to 
this, the Lord also declared, another means. The Lord said, "Those 
who constantly follow this teaching of Mine, ate released from 
bondage of actions" (Gita 3/31). So a striver should follow His 
teachings, so that he may get rid of attachment and aversion. 
When a striver surrenders, his actions, body, senses, mind, 
intellect and himself to God, and performs his duty free from 
desire, egoism and grief, his attachment and aversion perish. So 
a person should follow His teachings, while he performs actions 
or abstains himself from actions. 

The entire universe is an evolute of nature and a body is 
a fragment of the universe. So long as a man is attached to à 
body, he comes under the sway of attachment and aversion, while 
acquiring and abandoning things etc, When actions are performed 
or abandoned with attachment and aversion, the performance or 
non-performance of those strengthen attachment and aversion. 
But if these are either performed or abandoned according to the 
scriptural injunctions, attachment and aversion perish. If a person 
does not know the ordinance of the scriptures, he should keep 
in mind, the great sage Vedavyasa's teaching—"O men, listen to 
the gist of righteousness and follow it. The gist is—We should 
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not do to others, what we do not wish to be done to us (Padma 
Purana, Srsti. 19/355-56). 

Liberated souls always follow the scriptura] injunctions, 
That is why Bhisma Pitamaha, offered food and water to the 
manes on kúa grass, though his father's hand was clearly visible 
to him (Mahabharata, AnuSdsana. 84/15—20). Therefore, a 
striver should perform, all actions according to the ordinance 
of the scnptures. 

For a striver who wants to get rid of attachment and aversion, 
the scripture is the anthority for determining what should be done. 
The heart of an enlightened soul, totally free from attachment 
and aversion, is so pure, that his thoughts, feelings and actions 
are nothing but. the ordinances of scriptures.* even if he may be 
illiterate. Thus his words and actions are exemplary (Gita 3/21) 
and by following such teaching and actions, strivers get rid of 
attachment and aversion. 

Some people believe that attachment and aversion, are natural 
tendencies (natural inclinations of the mind) which cannot be 
wiped out, but it is wrong, as these appear and disappear. When 
a striver practises spiritual discipline, they become bearer—it is 
every striver's experience; and whatever grows scarce, may perish 
altogether. The Lord has declared, that these come to mind (Gita 
2/55) but do not stay there permanently, Moreover, He has called 
these as modifications, (Gità 13/6) which have a beginning and 
an end, rather than 'Dharmas', Evenness of mind, in the desirable 
and the undesirable, has been called spiritual discipline (Gita 
13/9). Had attachment and aversion, been permanent features of 
the mind, it could not have attained, the state of evenness. This 
means that they come to the mind and can be wiped out. 


* The heart of the person who never renounces righteousness also becomes 
pure, Great poet Kalidasa while describing king Dusyanta declares— "Where 
there js doubt, there the inclination of the heart of a virtuous person is the 
testimony" (Abhijfianasakuntalam 1/2)). 
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A man, through discrimination, knows that nature (matter) 
prakrti and Soul (spirit) are different from each other. But, the 
soul identifies itself with the body (born of nature), and this 
identification is called ‘ego’ (T) in which attachment and aversion 
exist, and both these strengthen egoism, These—(attachment and 
aversion) seem to abide in the intellect, because of which one's 
own beliefs appear pleasant, while the beliefs of others unpleasant. 
These seem to abide in the mind, and what one thinks as desirable, 
while what others think, is undesirable. These seem to also in 
senses, due to which favourable objects seem pleasant, while 
unfavourable ones appear unpleasant, These may also appear, 
in the objects of senses (sound, touch, sight, taste, smell), as 
favourable and unfavourable. When egoism (identification of 
the self with the body) is rooted out, attachment and aversion, 
totally perish, because egoism is their base. 

'İ am a servant’, 'T am an inquisitive learner’, 'I am a devotee' 
etc., this is how one may feel. These me—a 'servant', "learner' and 
‘devotee’, reside in the same 'T in which attachment and aversion, 
co-exist. Attachment and aversion, abide neither exclusively in 
inert nor in conscious state. These live, only in assumed, relation 
between the inert and conscious, yet these live mainly, in the 
inert. In the state of identification of soul with the matter, the 
material part is attracted towards matter alone, but it appears also 
in the conscious soul, due to this identification. Attraction for the 
insentient (matter) is attachment. When a striver identifies (he 
self with the body, he feels difficulty, in renouncing attachment 
and aversion. But when he has an eye on the Self, he has no 
difficulty in renouncing attachment and aversion, because these 
have no existence of their own. These are bom, only when one 
identifies the self with the body etc. 


Uf a striver has attachment for good company, adoration and 
meditation etc., he has aversion for the world. But if he has ‘love’ 
(devotion) for God, he will have no aversion for the world, but 
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he will be indifferent to the world.* 


If a man has attachment for one object, he has aversion for 
an other, but when he has love (devotion) for God, he develops 
dispassion. Dispassion, leads to selfless service by wiping out 
desire for pleasure. Then the body, senses, mind, intellect and 
ego, are automatically engaged in the service of the world 
Consequently, attachment and aversion, which abide in ego, 
totally perish when affinity to the self for the body etc., along 
with ego, is renounced, 

All actions of a person, arë performed according to his 
nature or according to scriptural injunctions. If something 
is done, with a view to spiritual progress only, it is done in 
obedience to the above rule. Nature, can be pure (free from 
attachment and aversion) and impure (with attachment and 
aversion), It cannot be totally renounced, but it can be purified 
ie., made free from attachment and aversion, As the course of 
the Ganges cannot be forcibly obstmcted, but its direction can 
be changed, similarly, action cannot be totally renounced, but 
their flow (course) can be changed i.e., can be made free from 
attachment and aversion. This is a vital teaching of the Gità. 
It is, neither the performance nor non-performance of actions, 
but attachment and aversion, which are the stumbling blocks to 
8 striver's spiritual progress. So, the Lord declares, that a wise 
man, is he who has neither attachment for agreeable actions nor 
aversion for disagreeable ones (Gità 18/10). Generally, strivers 


* Whethera striver has attachment or love (devotion) to holy company can be 
illustrated by the following example:—4f anybody creates an obstacle to stri ver' 
good company, adoration or meditation und he gets angry with him, it means that 
he has attachment. But if he feels sad, it means that he has jove. The reason is that 
there are obstacles to the spiritual discipline when his determination is not firm. 
So he is sad because of his shortcoming. Similarly. if ie is biased against any 
religion or sect, it means that he is-attached to his own religion or sect. 

In fact even attachment to the good company, adoration and meditation 
is not bad because this spiritual practice leads the mind to the thought of God 
(Srimadbha. 7/1/31), 
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are not on their guard against attachment and aversion. Their 
activities come under the sway of these. Therefore, a striver 
should perform actions, according to scriptural ordinances in 
order to be free from attachment and aversion. By doing so his 
nature will automatically, be improved. 

When desire mixed with attraction or aversion, is born, 
and we act according to its dictates, attraction and aversion, get 
strengthened and if we act according to the principles enunciated 
these get wiped out. 

When good and evil thoughts come to the mind of a striver, 
he should neither have attachment nor aversion for these, he 
should neither support nor oppose these. He should remain 
indifferent by thinking that he (the self) is different and so the 
self has no affinity, for these. 

If a striver finds himself helpless, in renouncing attachment 
and aversion, he should take refuge in the omnipotent Lord, Who 
is his most disinterested friend. By His grace, he overcomes 
attachment and aversion (Gita 7/14) and attains supreme peace (Gita 
18/62). The assumption is that the body, senses, mind, intellect, 
ego and all the worldly objects belong to the Lord, take refuge 
in Him. So, a striver should serve Him, in order to please Him 
offer the materials provided by Him, without expecting any reward. 
Expectation of a reward leads to affinity for the insentient (matter). 

‘Service to others, without expecting any reward', is the 
means to wipe out attachment and aversion. All our possessions, 
including the physical, subtle and causal bodies, as well as 
ego, are to render service to the world, because these are 
essentially the same, as is the world. An assumption, that 
these are different from the world, leads to bondage. A striver, 
should mot derive pleasure out of things and actions, with a 
physical body, out of thinking, with the subtle body and out of 
trance with the causal body. In fact, this human body is not for 
pleasures (Manasa 7/44/1). 


Verse 34] SADHAKA-SANJIVANI 385 


Secondly, the body, senses, mind, intellect and objects etc., 
with which service is rendered, are fragments of the world. How 
can fragments of the world be ours when the world is not ours? 
We cannot render service to others with these in a disinterested 
way, if we regard these as ours. Therefore, we should regard 
these as, of those whose service is rendered with these. A devotee 
surrenders these to God, by regarding these as His. Similarly, 
a Karmayog! surrenders these to the world, by regarding these 
as the world's. 


A Vital Fact Pertaining to Service 


He alone can render true service to others, who never requires 
anything for himself. The desire for money in lieu of service, is 
no doubt a desire, but an inclination to serve, is also a desire, 
because it results in a desire for riches, A striver, should not have 
a desire to acquire money, even for rendering service, to others. 
If he gets an opportunity, he should render service according to 
his resources, but he should have no desire to render service. He 
who derives pleasure by rendering service to others, or has the 
sentiment that people are benefited by him, or expects honour 
and praise, or gets pleased by receiving honour and praise, in 
reality enjoys pleasures, instead of rendering true service. If a 
striver derives pleasure out of this, it gives birth to attachment 
and desire. In fact, the objects with which he renders service to 
others, belong to them. So, there is no obligation if their trust 
property is returned to them. Does anyone want reward for having 
washed his face with his own hands? 

Question:—How can service be rendered without objects and 
money etc? So, what is the harm if anyone desires money and 
objects, in order to render service to others? 

Answer:—Service, with material objects is. à gross type of 
service. Real service is 4 sentiment or feeling, and not an action. 
Action leads to bondage, while service, releases from bondage. 
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A sense of service impels a man to use his possessions, m the 
service of others. Real service is rendered through feelings, rather 
than through actions. A man of generous feelings can render 
service even with limited resources, he has. He, who attaches 
importance to objects cannot render service, with these, because 
he has pride in doing so, and thus he derives pleasure out of his 
action, whether he knows it or not. A shopkeeper, gives articles 
to others, but he does not render service, because he has a desire 
to receive money in exchange. Similarly, money which is paid as 
tax to the king (state), carmot be called, charity. ff a person offers 
charity or food or water to someone, in order to reap its fruit. 
his affinity for the object is not renounced. But, if he offers the 
articles, without expecting any reward, it means that he renders 
service and his affinity for those objects. is renounced, 

Only he who lays claim to a thing ie., is the real owner of 
a thing, can receive such a thing given by us. We, repay debt, 
by offering the thing back to him. He, who is in greater need of 
something actually, is a deserving hand to receive it, He takes 
it from us, only if it is his, otherwise not, 

He, who renders service to others from his heart, arouses 
feelings of service in their hearts also. If, this feeling is not 
aroused in their hearts, it means that there has been a flaw (such 
as of reaping the fruit) in the service. A striver, should be on 
the alert, in this respect. While rendering service, he should 
never expect to be called, virtuous or good, because this feeling 
develops pride in him. 

A striver, should live in the world, in order to render service 
to others by performing his duty. He should never cause any harm 
to anyone, in the least. He should share the joys and sorrows 
of others, because that gives them moral strength, that there is 
someone who is sharing their joys and sorrows. In this way, 
happy men will become happier and the sad will be consoled. 
He should console the sad, by quoting Lord Rama, king Nala and 
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king Hariscandra etc.. who had to face adverse situations, though 
they were very noble and virtuous. Moreover, there are many 
others who are in a more pitiable condition. Thus one should try 
to console them, be prepared to help them and remain engaged 
in their welfare, by having good feelings. Those, who share the 
pleasures and pains of others, are saints (Manasa 7/38/1), 

Now a doubt may arise, that we shall never be free from 
sorrow, if we share the sorrow of other people, because the world 
is full of it. To share, the sorrow of others, means to have the 
feeling to alleviate their suffering and to make efforts for it. This 
will give us happiness, rather than make us sad. The explanation 
is, that other people will also share our sorrows i:e., they will 
try to help us, in doing away with our sorrow. So, we should 
try to share the sorrow of others from our heart, and according 
to our resources. When we share their sorrow, all our resources 
are automatically, utilized, to relieve them of their sorrow and 
suffering. It is beyond our power to make others happy, but it is 
upto us to use our resources, in order to help the sad in removing 
their sorrow. This renunciation of the means of happiness. will 
bring us peace of mind. 

A striver should always have the feeling that no one should 
ever suffer in the least, Everyone is free, in having such generous 
feeling. This feeling 1s a service itself. Actions and objects are 
limited, while feeling of generosity, is unlimited. So a striver can 
attain the unlimited Lord, by unlimited feelings. How can He be 
attained by the limited resources such as actions and objects? 
Therefore, those whose possessions and resources are limited, 
can also render great service, by having generous feelings. 

A striver, who does not regard the body, senses, mind and 
intellect etc,, as his, can share the joys and sorrows of others. In 
fact, the body, senses, mind and intellect etc., are neither his nor 
for him. Similar, is the case with objects, resources and persons. 
These are also not his personal property, Everyone, whether he is 
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rich or poor, educated or uneducated, can renounce this assumed 
affinity for these. As soon as, this assumed affinity is renounced, 
and one renders service to others, by those things regarding them 
as theirs, he gets rid of attachment and aversion, easily. 

"Tau hyasya paripanthinau'—In the spiritual discipline, 
attachment and aversion, are the waylayers to rob a striver, of 
his spiritual property. But, a striver does not pay heed to this fact. 
Therefore, he does not progress in the spiritual field as much as 
he should have, Generally, strivers complain that they cannot 
concentrate their minds, on God. But this lack of concentration 
is not such a stumbling block, as are attachment and aversion. 
When attachment and aversions are renounced, the mind can 
easily concentrate. 

Total renunciation of actions, pertaining to one's nature, 
is beyond a striver's power, but their performance without 
attachment and aversion. is within his power. So, the Lord 
urges strivers, not to come under their sway for these are his 
waylayers. In fact, attachment and aversion are naturally perishing. 
But, a striver by holding that they dwell in him, accepts their 
existence and then acts, by coming under their influence. So he 
does not get rid of them. If he holds that they do not dwell in 
him and so he does not act, being swayed by them, these will 
automatically perish. 

Appendix—When we assume that others are instrumental in 
providing pleasure and pain to us, then attachment and aversion 
ensue viz., we get attached to the thing which we think provides 
pleasure to us and have aversion to the thing which provides pain 
to us. Therefore attachment and aversion are born by one's own 
error, there is no other reason. It is because of attachment and 
aversion that we fail to perceive the world as the manifestation 
of God but we view it as insentient (inert) and perishable. If 
attachment and aversion are rooted out, it is not insentient but 
all manifests as God—‘vasudevah sarvam' (Gita 7/19). 
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When evils such as attachment and aversion appear, one 
should not come under their sway viz., he should not perform 
forbidden actions being swayed by them. Being affected by them, 
if actions are performed, the evils (flaws) will be strengthened. 
But if actions are not done being swayed by them, the man will 
be filled with enthusiasm. For example, if anyone uttered bitter 
words to.us but we didn't gel angry, we would be filled with 
enthusiasm and joy that we could escape anger. But we should 
hold that it was not done by our own power; but by God's grace 
otherwise we would have been overpowered by it If a striver 
perceives any defect, he should not be under its sway and should 
not assume it in him. [f attachment and aversion had existed 
in the self, they would have remained as long as the self had 
existed. But this is everyone's experience that we ever exist but 
attachment and aversion don't stay forever, they are fleeting. 
Attachment and aversion can't have an access to the self because 
the selfs category is quite different from that of attachment and 
aversion. He, who knows the fleeting nature of attachment and 
aversion, is different from them. ‘Therefore attachment and aversion 
are different from us and they are also different from the mind 
and intellect etc. in which they make a visit—‘manogatan’ 
(Gita 2/55). "Indriyasyendriyasyarthe ragadvesau vyavasthitau'— 
this expression means that à man should not be attached to 
desirable or undesirable circumstances but should make proper 
use of them viz. in desirable circumstances he should serve 
others while in undesirable circumstances he should give up the 
desire for favourable circumstances. The expression *tayorna våga- 
mügacchet' means that he should not be happy and sad in 
favourable and unfavourable circumstances. To feel happy and 
sad means to be attached to the fruit of action and the person 
who is attached to the fruit of action gets tied down-—'phale 
sakto nibadhyate’ (Gita 5/12). 
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Link:—When we rise above attachment and aversion, what 
should we do and what should we refrain from doing? The Lord, 
answers this question, in the verse that follows:— 


saree ferqur: wvemfecerifBsnt | 
xe Pes Spp cereal ume: 3 N 


Sreyansvadharmo vigunah paradharmátsvanusthitàt 

svadharme nidhanari Sreyah paradharmo bhayavahah 

Better is one's own duty ( dhurma) though devoid of merit, 
than the duty of another well performed. Better is death in one's 
own duty, than of another, which is fraught with danger. 35 
Comment:— 

'Sreyán*svadharmo vigunah paradharmátsvanusthitàt'—The 
duty of another person according to his caste, order of life, 
etc, may outwardly seem full of merit, be easy to perform, 
be attractive, provide riches, comforts, honour and praise etc., 
and enable one to live with comfort throughout his life, yet as 
forbidden to him. These are franght with fear (pain). On the other 
hand, one's own duty, according to one's caste and order of life, 
may be devoid of merit, be difficult to perform, not appealing and 
not providing riches, comforts, honour or praise etc., and may be 
painful, throughout life, yet these should be performed without 
expecting any reward, as these leads to salvation. Therefore, a 
person should always perform his duty, without expecting any 
reward, without a sense of 'mine' and without attachment. 

Performance of duty, for a man is but natural and innate. A 
man is born, according to his actions, and actions are decided, 
by his birth (Gita 18/41), Through the performance of his own 
duty, he attains perfection (Gita 18/45), Therefore, one should 
not give up one's duty ordained by one's nature, even if it seems 

* The term 'Jyáyasi (Superior) (3/1) used in the question put by Arjuna and 
the term "Sreyán' are synonymous: It means that the Lord has answered Arjuna's 
question in this verse with particular attention 
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to be tainted with blemish (Gita 18/48). 

Arjuna thinks, it is better to live in this world by begging, 
than to fight (Gita 2/5). So the Lord makes it clear to Arjuna, that 
begging being the duty of a beggar, is not his duty, because he 
is à Ksatriya (a member of the warrior class), and not a beggar. 
In the first chapter, when Arjuna said that only sin would accrue 
to them by fighting (1/36), the Lord said, that having abandoned 
his own duty and forfeited his fame, he would incur sin (2/33). 
Further, the Lord declared, "Treating alike pleasure and pain, 
gain and loss, victory and defeat, engage thou in battle; thus, 
thou shall not incur sin" (2/38). In the eighteenth chapter also 
He declares, "Better is one's own duty though devoid of merit, 
than the duty of another well performed and he who performs 
his duty ordained by one's own nature, incurs no sin" (18/47). 
It means, that a man incurs sin only when duty is performed 
with attachment and aversion. When a striver performs his duty 
scrupulously, being free from attachment and aversion, he realizes 
equanimity, which leads him to freedom from sorrow and pain (Gila 
6/23). So the Lord urges Arjuna, time and again, to perform his 
duty of fighting without attachment and aversion. By performing 
his duty he would be detached from actions, develop dispassion, 
and attain the goal of life. Through the selfless performance of 
duty, actions flow towards nature (prakrti) and so a striver has 
no affinity for these. Therefore, a striver should perform his duty, 
with the view to root out attachment, for actions. 

Lord Krsna is convincing Arjuna that having taken birth 
in the warrior class and fighting is his duty he had to treat 
alike victory and defeat, gain and loss, and pleasure and pain 
believing that he had no concern as such with war but he had to 
act in order only, to remove attachment with actions. The body, 
senses, mind, intellect and matter etc., are meant for performing 
duty alone. 


One's duty done according to one's caste and order of life, 
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even though it may appear devoid of merit, leads to salvation. 
A Ksatriya's duty of fighting, which involves violence may seem 
devoid of merits as compared with that of a Brāhmana such as 
serenity, self-restraint, austerity, purity and forgiveness etc., yet 
a Ksatriya (member of the warrior class) should fight, as it will 
lead him to salvation. 


According to one's caste and order of life etc., outwardly 
actions (duties) may seem terrible or mild, but these are performed 
with the only aim of God-realization. When a person forgets the 
real aim of life Le., God-realization and attaches importance to 
worldly objects, actions seem terrible or mild to him. Under no 
circumstances should one, discard his duty. 

'Svadharme nidhanam reyah'— If people ever gained, comfort, 
pleasure, property, riches, honour and praise etc,, by performing 
their duty, there could be seen crowds of righteous people. But, 
duty is not performed, keeping in view pleasure or pain, but 
it is performed according to the teachings of the Lord or the 
scriptures, without expecting any reward. So, while performing 
his duty, if a striver suffers pain, that pain leads him to his 
spiritual progress. In fact, that pain is not pain, but is penance or 
austerity, which is conducive to progress, as penance is performed 
for ones own self, while duty is performed for others. Penance 
which is performed intentionally, does not prove so beneficial, 
as penance, in the form of pain. which comes uninvited.Those 
who die while performing their duty, become immortal. From 
the worldly point of view also, it is observed, that those who 
do not deviate from their duty in spite of suffering pain, are 
admired and honoured. Patriots who suffered tortures, went to 
jail and were hanged, in order to make the country independent, 
are praised and honoured even today. On the other hand, those 
who are sent to jail, because of their crimes are condemned and 
dishonoured. It means, that the person who performs his duty 
without expecting any reward, may suffer pain and even may meet 
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with death, but that pain wins honour and praise here, and leads 
him to salvation hereafter, because he has an eye on righteousness. 


Question:—How to know for certain, that death while 
performing one’s own duty, leads only to salvation? 

Answer:—lhe Gita is a gospel of Lord Krsna Himself. So, 
there should not arise any doubt, about His teaching. Secondly 
it is a matter of faith and belief, rather than reasoning, yet some 
aspects clarify the doubts: 

(1)—Whatever, is not known to us should be decided 
by the scriptures.* It is mentioned in the scriptures, that he 
who protects righteousness, is protected by the righteous 
(Manusmrti 8/15) ie., righteousness leads him to salvation. 
Therefore, the responsibility of salvation of a person, who 
follows righteousness falls on the righteous and the preachers 
of righteousness, such as God, the Vedas, the scriptures and 
the sages and ascetics, It is their power which leads one to 
salvation. In the scriptures, it is mentioned that a chaste woman, 
attains salvation. She does not attain salvation, because of the 
virtues of her husband and his power, but because of the power 
of the Lord, the Vedas and the scriptures ete.. who have made 
this law (ordinance). There is no doubt about it. 

(2) History also reveals the fact, that he who performs his 
duty with righteousness aitains salvation. King Hariscandra did not 
deviate from truth, in the face of adversity, insult and dishonour. 
Consequently, he along with his subjects attained the Supreme 
Abode (Markandeya Purana, Devibhagavata etc.). 

(3)—Nowadays we come across many incidents of rebirth, 
which reveal that creatures take to higher or lower births accarding 
to their good or bad deedst. 


* The scripture which removes doubts and reveals secrets, gi ves us all the light 
of knowledge. Therefore. he who has no knowledge of the scriptures, is blind: 

fKalyana monthly magazine—43rd year (1968) Paraloka Aura 
Punarjanmátka (Special Issue—pertaming to the Next-World and the Next-Birth) 
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(4) Not to speak of a believer, even a non-believer, by 
performing his duty scrupulously, without amy selfish motive, 
gains peace or joy, which is a characteristic of the mode of 
goodness. This peace, is a signal for salvation or the supreme peace. 
Therefore, our own experience proves, that performance of one's 
duty while discarding forbidden actions, leads to salvation. 


A Vital Fact 


Tt is the real duty of a man (the self), being a fragment of 
the Lord, to attain salvation and to believe, that he is, only the 
Lord's and only the Lord is his. Even duty, according to one's 
caste, stage of life and body etc., are not real duties because 
these are assumed, and are not of the self. In all of these, a 
man has to depend on others, while in one’s own real duty, 
he is totally independent and without the least dependence, on 
anyone. Therefore, a striver himself may be a lover, a seeker of 
knowledge or à devotee, as he has not to depend on anyone else. 
A lover, transmuted by love, becomes one with the Beloved; a 
seeker of knowledge, transmuted by knowledge, becomes one with 
Him Who is all Knowledge, and a servant changed by service, 
becomes one with the Master. Similarly a striver transformed by 
Sadhana, (Spiritual discipline) becomes one with God. 

A striver having the aim of God-realization, does not hanker 
after riches, honour, praise, comforts and luxuries. He is not at 
all worried about these, nor is he pleased having acquired them, 
because his aim is only God-realization, rather than acquisition 
of niches, honour and praise etc. So all the worldly actions, are 
performed scrupulously and solemnly, for the Lord's sake by 
him. As a businessman, takes a lot of trouble, to earn more and 
more money, and as a patient, undergoes an operation happily, 
in order to recover from a disease; a striver remains pleased and 
satisfied, even in defeat, loss and pain, in order to attain his aim 
of God-realization. For him, the desirable and the undesirable 
circumstances, are thé means to practise spiritual discipline. 
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When a striver, having resolved to realize God, starts 
performing his duty scrupulously, he does not deviate from the 
performance of his duty, even in the face of adversity. He faces 
that adversity happily, taking it to be a penance. 

When a striver, assumes the body as 'T and ‘mine’, it submits 
to attachment and aversion. While coming under the sway of 
attachment and aversion, a man strays away from his duty. Had 
the body been T (the self), it would have remained with the self, 
or the self would have been destroyed with the destruction of 
à body, But it is not so. Similarly, if the body had been mine, 
nothing would have remained to be acquired, after acquiring it. 
But, the desire to acquire more, continues. It means that the real 
thing has not yet been acquired, and the acquired things, such as 
the body etc., are not mine. How can the body be mine, when I 
have neither brought it with me, nor can carry it with me, nor 
can change it as | desire? Thus, every striver knows that a body 
is neither ‘he’ nor ‘his’, But the strivers do not attach importance 
to this knowledge, so they cannot get rid of attachment and 
aversion. If a striver sometimes, happens to feel a body as 'T 
and ‘mine’, he should instead of attaching importance to this 
feeling. give importance to his knowledge. By this, he realizes 
the self, and then he gets rid of attachment and aversion. Being 
free from attachment, the knowledge, of what ought to be done 
and what ought not to be done, is naturally revealed in his mind 
and accordingly actions are performed. 

'"Paradharmo bhayávahah'T— Though the performance of 
duty of another, appears easy, yet it is fraught with fear i.e., its 
consequence is disastrous, Having discarded, selfish motive, if 
a man performs his duty for the good of others, there is no fear 
for him, from any quarters. 

Question:—Having described the duties, of Brahmanas 
(priest class), Ksatriyas (warrior class), Vaisyas (trader class) 
and Südras (labour class) in the forty-second, forty-third and 
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forty-fourth verses respectively, the Lord, in the first half of the 
forty-seventh verse declared, "Better, is one’s own duty destitute 
of merit, than the duty of another well performed." According to 
the present verse, the duty of another is said to be fraught with 
fear. Therefore, the duty of a Brahmana should be disastrous 
for others, such as the Ksatriya etc. But scriptures advise all 
people to inculcate the inborn qualities of a Brahmana in their 
lives, Why? 

Answer:— Controlling of the mind and senses etc, 
(Gita 13/7—11; 16/1—3) are common duties, which should be 
performed by everyone. These are natural duties for a Brahmana, 
so he can perform these easily, while members of other castes, 
may not perform these so easily, Common duties are also a part 
and parcel of natural duties. Besides the common duties, when 
a man performs duties born of his nature, he does not incur 
sin, though it may appear that he incurs sin. For example, if 
a Ksatriya fights valiantly without selfishness and malice, by 
regarding it as his duty he incurs no sin. The Lord declares,"He 
who performs his duty ordained according to hís nature, incurs 
no sin" (18/47). Besides common duty and one's own duty. the 
duty of another is fraught with fear, because it is prohibited by 
scripture. It will deprive other persons of their rightful means 
of livelihood, and it will lead him to hell. Therefore, the Lord 
asks Arjuna to perform his duty of fighting, which is better than 
begging. Begging, is prohibited for Arjuna, being a Ksatriya it 
is not beneficial for him, 


A Vital Fact Pertaining to One's Duty & the Duty of others 


Nature (prakrti) and its evolute (body and world), are different 
from God and the self (soul), Duty of the self is one's duty, 
while the duty of nature, the body and the world, is the duty of 
another. Absence of modification, flawlessness, imperishability, 
eternity, desirelessness and non-attachment, are duties of the 
self, while modifications, flaws, transitoriness, mortality and 
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desires for pleasures, prosperity, honour and praise etc.. are the 
duties, of the body and the world and therefore, ure the duties 
of another. The duty of the self is imperishable, because the self 
is imperishable, while the duty of the body is perishable, as the 
body ever undergoes change. 

Renunciation, (the Discipline of Action), knowledge (the 
Discipline of Knowledge) and love (the Discipline of Devotion), 
being axiomatic, are one's own duty. These need no practice, as 
practice is done by the body and whatever has affinity for the 
body, is the duty of another. 

To be united with God, is one's own duty, while to be a 
pleasure seeker, is the duty of another; to remain detached is 
one’s duty, while to be attached is the duty of another; to render 
service is one's own duty while to have desire is the duty of 
another; to be a lover is one's own duty while to be passionate 
is the duty of another. It means, that whatever is connected 
with the self is, one's own duty, while whatever is connected 
with nature (prakrti), is the duty of another. One's own duty is 
sentient, while the duty of another is insentient. 

The self is a fragment of God while the body is a fragment 
of nature (prakrti). The desire for Self-realization and God- 
realization, is the duty of the self, because the self is a fragment 
of God, while the desire for pleasure and prosperity is the duty 
of another (paradharma). This desire for pleasure and prosperity, 
is aroused by accepting affinity for an unreal body, A desire 
for one's ultimate good, is one's duty because being a fragment 
of God, one's own desire is the desire of God Himself, and not 
that of the world. 

A man is independent in performing his own duty of God- 
realization or Self-realization or salvation, because in. this there 
is no need of body, senses, mind and intellect etc., but only 
the need to sever connection with them. In performing duty for 
another, a man is dependent because that needs the body, senses, 
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mind, intellect, things and persons etc. 

When a man practises spiritual discipline in order to realize 
God, without accepting his affinity for the body, his practice is 
his own duty. All the means followed, in order to attain Self- 
realization or God-realization, are included in one’s own duty 
(svadharma) while all the actions done for the world, are included 
in the duty for another (paradharma). Thus, practising the three 
Disciplines (Action, Knowledge and Devotion) is a man's own 
duty, while hankering after worldly pleasures and prosperity, 
having accepted affinity for the body, is the duty of another. 

All the virtuous actions such as a pilgrimage, fast, penance, 
meditation and trance etec., performed with physical, subtle and 
causal bodies, with the expectation of reward ie.. with a selfish 
motive, tum to be 'paradharma' (the duty of another). But if these 
are pérformed for the welfare of others, without expecting any 
reward, these become, 'svadharma' (one's own duty). The reason is, 
thal the self is desireless, while desire is born by having affinity 
for nature (prakrti). So, when a man having desire, performs his 
duty, it becomes the duty of another, One's own duty, leads to 
salvation, while the duty of another leads to bondage. 

Every man having a disinclination for the duty of others, 
should perform his own duty of God-realization or Self-realization, 
for which this human body has been bestowed upon him. As far 
as, the performance of duty of another is concerned it can be 
performed in lower births as also heaven etc.. where the only 
aim is the enjoyment of pleasures. A man is independent and 
capable of performing his own duty, while he is dependent and 
incapable of performing the duty of another, He is sad when 
he has a desire to acquire worldly objects, and depends on them 
having acquired them. This dependence is 'paradharma' (the duty 
of another), But, when there is no desire, there is no question of 
any want or dependence. That is 'svadharma' (one's own duty). 
While performing one's own duty, a man may have to undergo 
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a lot of suffering adversity, and even may lose his life, but it 
will lead him to salvation (God-realization). while the duty of 
another, even though full of merit and easy to perform. is fraught 
with danger i.e., leads him to the cycle of birth and death. 

All the pains, sorrows and worries etc., of the world, are born 
by the performance of the duty of another, while the performance 
of one's own duty leads him to the eternal bliss. 

Appendix—According to his birth and actions whatever a 
siriver assumes himself, his 'dharma' (duty) is 'svadharma' for 
him and whatever is forbidden for him, that is "paradharma' 
(duty of another) for him; as a striver assumes himself to be 
of a particular ‘Varna’ (order of life) and *Asrama' (stage of 
life), for him the duty of the man of that "Varna! and 'Asrama' 
is “svadharma’. If he thinks himself to be a pupil or a teacher, 
study or teaching is 'svadharma' for him. [f he assumes 
himself to be a servant or inquisitive (Jijiásu) or devotee, then service 
or inquisitiveness or devotion is *svadharma' for him. Evils such as 
theft and violence etc., which involve ill and harm of others cannot 
be *svadharma' for anyone but that is 'kudharma' or 'Adharma'.* 

Performance of action in a disinterested way for the welfare of 
others ( viz., Karmayoga) is 'svadharma'. In the GRA 'svadharma' 
(one's own duty) has been mentioned 'sahajakarma', 'svakarma" 
and 'svabhávajakarma'. 

Performance of action against one's duty is 'akartavya' and 
‘not to discharge one's duty’ is also ‘akartavya’ (neglecting of 
duty) (Gita 2/33). 

SES 

* tn every dharma these three are there—kudharma’, 'adharma' and ‘para- 
dliarma*. The feeling to arm others and diplomacy etc-, are *kudharma in dharma’, 
To kill an animal in a sacrifice is *adharma in dharma’. The ‘dharma’ of the people 
of other Vama’ and “ASrama* is ‘paradharma in dharmu. Kudharma, adharma 
and paradharma—these three don't lead a person to salvation, The darn (duty) 


which involves Tesunciation of selfishness & pride and welfare of others at present 
and in future leads to salvation. 
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Link:—Why does a man not perform his own duty, when he 
knows that one's own duty is better, even though devoid of merit 
than the duty of another, well discharged? For this Arjuna, puts 
a question, in the verse that follows— 


HT san 


aa HA Uepentseb uTd aia Ue: | 
exPresafü arie aentea Fatt: 1136 1 


arjuna uvaca 
atha kena prayukto'yam papam carati pirusah 
snicchannapi ^ várspeya balādiva niyojitab 
Arjuna said: 


But, why is a man impelled to commit sin, as if by force, even 
against his will, O Varsneya (Krsna)? 36 
Comment:— 

‘Atha kena prayukto'yam papam carati pürusaly anicchannapi 
vürsneya balüdiva niyojitab'—Lord Krsna has been addressed as 
'"Varsneya', because he belonged to the Vrsni clan. In the preceding 
verse, Lord Krsna praised the performance of one's duty, and 
duty as performed, according to one's caste and clan. So Arjuna, 
addresses the Lord as Varsneya. A sensible man does not want 
to commit sin, by thinking of its bitter and sad fruit. 

Here the term 'anicchan' does not mean, discarding desire for 
pleasure and prosperity. It rather, stands for the renunciation of 
desire, to commit sin. A sensible man does not want to commit 
sin, but it is the desire for pleasure and prosperity, which deviates 
him from the performance of his duty and forces him to perform 
sinful acts. 

The expression 'baladiva niyojitah' (as if driven by force) has 
been used, to point out the fact that a sensible man, by knowing 
the bitter fruit of a sinful act does not want to commit it, yet 
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he is forcibly driven to it. From this, it appears that some force 
is there, to compel him to commit sins. 

The root of this sin is desire, for worldly pleasures 
and prosperity But a man does not give any heed to this 
desire, and so he is unable to know the root of evils (sins). 
He understands that he wants to abstain from committing sins, 
but some entity is forcibly engaging him, in sins. Duryodhana 
also declares:— 

"] know what is righteousness, but I am not inclined to it; 
I also know what is unrighteousness, but I cannot get rid of it, 
There is some 'deva' (force) in my heart, which drives me to 
act" (Garga-Samhita, A$vamedha. 50/36). 

The term ‘deva’ used by Duryodhana stands for desire, (for 
pleasure and prosperity) which forces him to commit sin, and 
not to follow righteousness. 

The expression 'Kena prayukto'yarit papath carati'—also 
shows that he is impelled to commit sin by some other force. 

The Lord, in the thirty-fourth verse, said, "Attachment and 
aversion (which are subtle forms of desire and anger) are, the 
foes of a striver (Le.. these are the roots of sins)". As it was 
said in a general way, Arjuna could not understand this point. 
So he puts this question. Arjuna, means to ask whether it is 
lack of faith or carping spirit or villainous nature or clouded 
understanding or force of one's own nature or attachment and 
aversion, or disinclination for one's own duty and inclination to 
the duty of another (described from the thirty-first verse to the 
thirty-fifth verse), which drives a man to commit sin. Besides 
these, is it God or fortune or time or circumstance or action or 
bad company or society or custom or any government law ett., 
which is impelling him to commit sin? 

EE rr 
Link:— The Lord answers the question, in the next verse. 


402 SRIMADBHAGAVADGITA (Chapter3 


Arraga 


Sa WA He US ARA: | 
agyi Hera fasaafte afvurq i 319 t 
Sribhagavanuvaca 
kama esa krodha esa  rajogunasamudbhavah 
mahaéano mahāpāpmā viddhyenamiha vairinam 
The Blessed Lord sald: 

It is desire and it is anger, born of the mode of passion 
(rajas), most greedy and most sinful. Know this to be the enemy 
co 37 
Comment:— 

'Rajogunasamudbhayah'—The Lord, in the seventh verse of 
the fourteenth chapter, declares, "The mode of passion springs 
from desire and attachment", while here, He declares that desire 
is born of a mode of passion. It means, that desire is born of 
the mode of passion, while desire enhances passion (attachment). 
A person believes that worldly objects provide him pleasure, 
so he has a desire to acquire them in order to enjoy pleasure. 
This desire, gives birth to attachment. So long as this process 
continues, he cannot get rid of sinful acts. 

'Küma* esa krodha esa'—A man, has a desire for sensual 
pleasure and prosperity. Sometimes, sins are committed under 
the sway of desire, while other times, these are committed, 
under the sway of anger. Through desire and anger, different 
types of sins are committed. Therefore, these two terms have 
been used, This desire is the root of all sint. When it is not 


* E should get this, I should get this—-this ts desire. Such a desire is known 
as 'Kàma'. 

TThough disinclination for God and not attaching importance to 
discrimination are also the cause of sins, yet here desire has been said to be the 
root of sins because here in this chapter of the Discipline of Action, the aim of a 
striver is to get rid of desire. 
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satisfied, it gives birth to anger. The singular number, has been 
used for desire and anger in order to explain that only desire 
is the root of sins. 

When a desire is satisfied, it gives birth to greed; but if 
it is not satisfied, it gives birth to anger. If the person, who 
is a stumbling block to the satisfaction of our desire, is more 
powerful than we, fear is born instead of anger. Therefore, in 
the Gita, besides desire and wrath, fear has also been mentioned 
as ‘delivered from desire, fear and anger’ (4/10) and ‘free from 
desire, fear and anger’ (5/28). 


An Important Fact Pertaining to Desire 


Whatever we may desire, does not happen, and whatever we 
do not desire, happens—tis is suffering. Desire is the root of all 
sins and sufferings. A man with a desire cannot get happiness, 
even in a dream (Manasa 7/90/1). If desire is renounced. there 
is no question of any suffering. 

Craving for perishable objects, is called desire, while the 
need for God-realization, which may appear to be like desire, 
is not really desire, The reason is, that desire is never satisfied, 
but it is strengthened by sense enjoyments, while the need of 
God-realization, is fulfilled having realized God. A man has 
desire for something, which is different from him (the self), 
while God is one with the self. Similarly, the need of rendering 
selfless service (the Discipline of Action), Self-realization (the 
Discipline of Knowledge) and devotion to God (the Discipline 
of Devotion) are not desires. In fact, the need of the self (soul) 
is to realize God but he (the self) has a desire to acquire the 
perishable objects etc., because his discrimination is veiled. 

A doubt may arise here as to how the worldly affairs will 
go on, without desire. The clarification is, that worldly affairs 
relate with actions and commodities; rather than with desires. 
Actions are performed outwardly and so their fruit m the form 
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of objects and circumstances etc., is also external, while desire 
is internal. 

Nothing in the world, can be acquired by having desire. [i 
is the fruit of effort. People have a desire to become rich, yet 
they remain poor. All the people, except the liberated souls, 
have a desire to remain alive, but they die. A man's actions 
bear fruits, according to his fate or fortune, not because of his 
desire. Whatever, is allotted cannot be blotted, whether you have 
desire for it or not. As, a man has to undergo unfavourable 
circumstances unwillingly, he would also face favourable 
circumstances, À man may bear pain, blame and dishonour etc., 
without any desire. Similarly, he may gain pleasure, praise and 
honour, without desire as a result of his fate. 

A man may have a desire for immediate pleasures and 
prosperity, or for future fruits, for his actions. But a desire is 
the root of pain, here as well as hereafter, so a man should 

It is out of desire that a man performs actions. When there 
is an excess of this desire, it forces him to perform forbidden 
actions. It is because of desire that he is more attached, to the 
unreal. As soon as, he renounces desire, his affinity for the 
unreal is renounced. 

When desire is satisfied, we attain the same state in 
which we were, before desire was aroused. When desire, say 
of receiving a hundred rupees, was not aroused in a striver's 
mind, he was desireless, and again after having received that 
amount, he becomes desireless. It is because of his attachment 
to the worldly pleasures, that new desires are born. Thus, desire 
are never satisfied. 

Some people believe that desires cannot be totally renounced. 
But the fact is, that desires cannot be maintained, These appear 
and disappear, have a beginning and an end, and constantly 
decay. If we do not have new desire, the old desire, whether 
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satisfied or not, disappears itself. 

Everyone's desires, may not be satisfied forever but these can 
be renounced forever, because these are transitory. The difficulty 
in renouncing desire is, that we have a feeling of 'mine’. If we 
become free from this feeling of 'mine', we shall become, desireless. 
Desirelessness will lead to detachment. When we become free 
from the feeling of ‘mine’, desire and attachment, we attain 
uniformity, desirelessness and independence automatically. 

We must pay attention to this vital fact We think that it is 
difficult to renounce desires. But is it easy to satisfy these? It 
is impossible to satisfy all the desires. Even king DaSaratha, the 
father of Lord Rama, could not satisfy his desire, of not sending 
his son into exile. Thus, if satisfaction of desires is impossible, 
and renunciation is difficult. Which one is easier—satisfaction or 
renunciation? The answer is clear, that desires can be renounced 
rather than satisfied. But we commit an error when we try to 
satisfy desires, but we do not make efforts to renounce them. 
Therefore, a striver should renounce desires. 

Desires are of four kmds:— 

|. Desires which satisfy necessities of life.” 

2. Desire which is personal and just, but is beyond our 
power. Such a desire should be rooted out, by offering it to Godt. 


* There are four criteria for such a desire— 

(i) IL is horn at present (as desire far food when one is hungry), 

(ii) The material to satisfy it is available at present. 

(iii) It is impossible to live without satisfying it- 

(iv) It's Satisfaction does evil neither to him nor to others. 

Thus the necessity should be satisfied. When the necessities are satisfied, a 
man pets strength to renounce desires. But he should not derive pleasure out of 
the satisfaction of even necessities otherwise ir will be conducive to the birth af 
new desires which can never be satisfied. 

t There should pot be injustice and exploitation in the world.’ A striver 
having offered such a desire to God, becomes carefree. The Lord satisfies it if 
He thinks it proper. 
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3. Satisfy the just desire of others for their welfare and 
within our power to satisfy, Thus by satisfying the desires of 
others, we get strength to renounce our own. 

4. Other desires, besides, the above-mentioned ones, which 
can be rooted out, by reflection. 

‘Mahaéano mahipapma'—Desire is such an enemy, thal is 
not satiated by, sense-enjoyments. Tulasidàasa in Vinaya Patrika 
declares, "This fire of desire is never extinguished by the churned- 
butter of sense-enjoyments" (198). 

As desire for prosperity, is never satisfied, similarly, the desire 
for sense-enjoyments, is never satisfied, but rather strengthened. 
So, it has been called, all devouring, and most sinful, because 
it is the root of all sinful actions, such as theft, robbery and 
violence etc. 

As soon as, desire is bom, it induces man to have a 
disinclination for his duty, for the self and for God, and an 
inclination towards perishable world. Consequently, he commits 
sins, which lead to hell and birth, in lower bodies. 

Tt is, because of the desire for sense-enjoyments, that the 
changing and perishable world, (body etc.,) seems real and one 
seeks pleasure out of it. At the time of enjoyment, he forgets the 
kaleidoscopic nature of objects and regards these and himself, as 
permanent. If he realized this fact, he, instead of getting entangled 
in the mirage of pleasures, will have his eye directed to God and 
the Self, Who are real. It shows, that a man enjoys the worldly 
sense-enjoyments, by having a disinclination for the real, God 
or Self: and by enjoying the sense-enjoyments, he develops a 
disinclination for God. 

Such a depraved one can't avoid violence, for himself as 
well as, for others. When a rich man leads a luxurious life and 
enjoys woridly pleasures, the poor are sad, to see him, suffer. 
Moreover, he (the self) being a fragment of God is sentient, bui 
when one attaches importance to riches or luxuries, the insentient, 
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he becomes a slave to these and has a downfall. All the worldly 
materials are limited, so these should be shared by all the people. 
He, who enjoys the share of others, is a sinner, So a man, should 
have only the bare necessities of life. In the scriptures, it is 
mentioned that even bare necessities of life should be satisfied, 
only after offering these to parents, preceptors, children,women 
and old people etc. 

A yratifier destroys worldly material, does violence to those who 
suffer shortage, and leads himself to a downfall, while a wise man 
(liberated soul) does not do so, because all actions, are performed 
by him, according to scriptural injunctions for thé maintenance 
of a body. without expecting any fruit (Gita 4/21; 18/17). All the 
possessions. including the body of such a wise man, are utilized 
automatically, for the welfare of all beings. 

The need to maintain the body, is neither all-devouring nor 
most sinful, and it is satisfied, as hunger, after having a meal, 
But a desire is never fully satisfied, the more we satisfy it, the 
more intense it becomes. 

'Viddhyenamíha vairinam'—lr fact, à man attains peace, having 
renounced the desire for worldly objects. Yet out of ignorance 
he believes that he has attained peace by acquiring the worldly 
objects (i.e., by satisfying the desire). Thus, by considering desire 
to be a source of enjoyment, he regards it as a friend and well- 
wisher. So, the desire never perishes. Therefore, the Lord urges 
us to know the desire, to be an enemy, because it, having blurred 
our discrimination, leads us to sins. 

Desire, is the root of all sins, sufferings and hell, here as 
well as hereafter. It results in no benefit. 


An Important Fact 


An important and easy means, to get rid of desire, is to 
render service to others with the body, senses, mind, intellect 
and life-breath etc., without any selfish motive. 
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In the, Discipline of Action, actions performed with the 
physical body, thinking with the subtle body and trance with 
the causal body, are done only for the world, not for one's own 
self, because the gross body, the subtle body and the causal body 
have their identity respectively, with the gross, subtle and causal 
world. By doing so, one should not derive any pleasure out of 
them.* It makes him free from attachment, to the fruit of action 
and thus he easily becomes free from attachment to action. 

T should be obeyed', ‘this thing may serve my purpose’, 
"Whatever, I say should be honoured'—these are all desires. A 
desire is very disastrous. When a man satisfies the just desires 
of others, according to his resources, it enables him to renounce 
his own desires. If we cannot fulfil the desires of others, at least 
we should have the sentiment to do so. 

Egoism, attachment and desire, bind a man to the world, 
through separation, defect and disquietude, respectively. 
Renunciation of desire, leads to detachment, while detachment 
leads to non-egoism. A striver, following the Discipline of 
Action, does not regard the body, senses, mínd, intellect, egoism 
and objects etc., as his or for him, but he regards these as the 
world's and for the world, by realizing the reality about them. 

When a striver resolves, not to give pain to others, he starts 
rendering service to them. If by chance, anyone suffers because 
of his action, he very humbly tenders à sincere apology. Even if 
the sufferer does not forgive him, he is automatically forgiven 
by God. While rendering service to others, a striver should never 
expect any reward in retum. By doing so this enemy (desire) is 
easily overcome. 

Appendix—The desire to derive pleasure from a thing, a 

* The desire to derive pleasure out of either service or the thought of the 
welfare of others or trance and to maintain them, is an obstacle to God- 
realization (Grtà14/6), Therefore, a striver should be detached from the three 


modes—of goodness, of passion and of ignorance because the self is free 
from all attachment, 
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person or an action is named 'küma'. This evil in the form of 
"Küma' involves endless flaws, endless defects and endless sins. 
Therefore so long as a man has desire, he can't be totally free 
from flaws, defects and sins. The desire to get pleasure causes 
evils. He who has no desire becomes free from evils. 

The fruit of action is of three kinds— pleasant, unpleasant 
and mixed (Gita 18/12). Out of the three the fruit of desire that 
accrues is only unpleasant. 

Prarabdha does not compel a man to resort to sinful acts but 
it is the desire that directs a man to sinful acts, An urge for an 
activity may be there for enjoyment of fruits of past actions due 
to Prarabdha but there cannot be any sinful act as there is no 
need to commit such a sin for enjoyment of fruits of destiny. 

Kama (desire) 1s born of "Rajoguna' (the mode of passion). 
Therefore the cause of sins is 'Rajoguna' and their effect (evolute) 
is "Tamoguna' (the mode of 1gnorance). All sins are born of 
*Rajogunpa'. 

Link:— "It is a sin’, even knowing this a man commits sin, 
What is the reason that this knowledge does not help? The Lord 
explains im the next two verses. 


spese: agda Wehr cn 

adama mian Sears |i 32 ii 

dhümenávriyate  vahniryathadar$o malena ca 

yatholbenavrto garbhastatha tenedamavrtam 

As fire is covered by smoke, as à mirror by dust, and as an 
embryo by placenta, so is this (knowledge) concealed by desire, 38 


Comment:— 


‘Dhimenavriyate vahnib'— As fire is covered by smoke, so 
is this knowledge, (discrimination) covered by desire. 
Discrimination is revealed in the intellect. There are three 
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divisions of intellect—of the nature of ‘goodness’ (Sattvika), 
of 'passion' (Rajas) and of 'ignorance' (Tamas). The intellect 
by which one knows, what ought to be done and what 
ought not to be done, is of the nature of 'goodness. The 
intellect, by which one wrongly understands, what ought to 
be done and what ought not to be done, is of the nature of 
‘passion’, while the intellect by which one sees all things in 
a perverted way (contrary to the truth) is, of the nature of 
‘ignorance’ (Gita 18/30—32). When desire is born, even the 
intellect of goodness (Sattvika) is covered by desire, as fire 
by smoke, then the intellect of the mode of passion (Rajas) 
and ignorance (tamas) will definitely be covered by it, of 
which there is no doubt. 

As soon as, a desire is born, one's spiritual path is covered 
with its smoke. If it is given scope for enhancement, it makes 
the path totally dark. By thinking that the desired objects are 
deserting us constantly, we can destroy desires. 

We have desire to acquire the worldly objects, because 
these appear to be beautiful and charming. The desire veils 
our discrimination, which is a privilege of human birth. Just 
as, fire can burn even when it is covered with smoke. so can 
discrimination work, if a man becomes cautious, as soon as desire 
is born. A man can get rid of desire at the outset, by thinking 
of the kaleidoscopic and transitory nature. of the worldly objects 
étc., which he wants to acquire. 

"Yathadar$o malena ca'— When dirt accumulates on the surface 
of a mirror, it cannot reflect an object. Similarly, the dirt of desire, 
covers knowledge (discrimination), and a striver cannot decide 
what he ought to do and what he ought not to do. Because of 
desire, he hankers after worldly pleasures and prosperity, and he 
has a downfall This is the second stage of desire. 

A striver, should realize that it 1s not a thing, but its proper 
use, which is significant. So, instead of having a desire to acquire 
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more and more, he should think to make a proper use of it. 
Moreover, he cannot acquire objects merely by desire. 

The less importance, he will attach to the worldly objects, the 
more importance he will attach to God. When he stops attaching 
importance to the worldly objects altogether, he will realize God 
and desire will totally be eliminated, 

‘Yatholbenayrto garbhah'— When. dirt accumulates on the 
surface of a mirror, even though it does not reflect a face, yet 
it can be known that it is a mirror. But when an embryo is 
covered by the placenta, it cannot be known, whether the child 
is male or female. Similarly, knowledge (discrimination) is, so 
much veiled at this third stage, that he totally forgets his duty 
and his desire is intensified. 

If desire is not satisfied, it gives birth to anger. From 
anger arises delusion; from delusion there is destruction of 
discrimination; from destruction of descrimination one does 
not do, what ought to be done, but indulges in evil acts, 
such as falsehood, fraud, dishonesty, injustice, oppression and 
other sinful acts. The Lord does not want to call such people, 
human beings (men). Therefore, the Lord while describing 
such people, in the sixteenth chapter (from the eighth to the 
eighteenth verses), has not used any such word which stands 
for human beings. The Lord has called the people, who have 
heaven as their goal, Kamatmanah' (desire incarnate) (Gita 
2/43), because they are the embodiments of desires. Having 
identified themselves with desires, they hold that there is no 
higher aim than the gratification of desires (Gita 16/11). 

[When desires are strengthened, a man totally forgets, that 
the real aim of human life is God-realization. But if due to past 
influences or good company, or any other factor, he comes to 
know the real aim of human life, he can attain salvation or 
God-realization.] 
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"Tathà tenedamavrtam'—In this verse, the Lord has given 
three illustrations, pertaining to the covering of discrimination 
by desire. It means that discrimination is covered by desire, 
in three stages. But those who hold that desire is the cause of 
happiness, and so depend on it, cannot renounce it (desire), while 
strivers who practise spiritual discipline, know it in its reality 
and can root it out. 

The Lord here, has described the three stages of desire, 
so that a striver may kill the enemy, im the for of desire, 
as directed by Him, in the forty-first and forty-third verses 
of this chapter. In fact, desire crosses the first two stages so 
quickly, that a man cannot perceive these phases. Then desire 
leads him, to all sorts of sins and sufferings. Therefore, a 
striver, through discrimination, should not allow a desire to 
arise. But if it is born, it should be renounced either in the 
first or the second stage, it should not be allowed to reach 


the third stage. 
An Important Fact 


As smoke, shows the presence of fire, and as a mirror and an 
embryo are identified even when these are covered respectively, 
with dust and placenta, so discrimination is possessed by every 
human being, even when it is covered by desire. But due to the 
force of desire, discrimination is not used. 

According to the scriptures 'Mala' (sin) (Impurity), "Viksepa’ 
(distraction) and ‘fivarana’ (veil), are said to be, the three 
stumbling blocks to God-realization. These defects, are bom 
of the affinity of man, for the unreal world. This affinity 
for the world is, created because of desire. Thus the root 
of all the evils, is desire. When desire is renounced, affinity 
for the unreal world, is renounced. When affinity for the 
unreal, is renounced, all the evils perish and discrimination 
is revealed. 
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So long as, the worldly objects seem real, beautiful and 
charming, à man attaches importance to them. This attachment, 
is the main obstacle to God-realization, as it ts conducive to 
the three defects—sin, confusion and veil. Out of these three, 
sin is regarded as the most deadly defect. Desire is the root 
of sin. When à striver resolves not to commit sin in future, 
the defects are rooted out and his sin, begins to decay. But 
when he renounces the desire, totally, all his sins perish. 

In the Srimadbhágavata, Lord Krsna has pointed out 
that a man with desire can attain salvation, by following the 
Discipline of Action (Performance of action) without expecting 
fruit—'Karmayogastu kaminam' (11/20/7), So a person who 
is not free from desire, need not lose heart, because only 
he who has a desire, will get rid of it. Desires can be 
renounced easily, through the Discipline of Acuon, When a 
striver performs any act, whether it ts mundane or spiritual, he 
should think, "Why do I perform it and how do I perform 
it?" By thinking so, he will constantly have an eye on the 
aim of his life. Consequently, he will perform only virtuous 
actions, being free from attachment and the desire for fruit. 
This performance of actions without attachment, and desire 
for reward, will lead him to salvation. 

Appendix—Desire is the main obstacle to God-realization. As 
there is a jar full of water, in ít we have to do two actions—the 
first is to empty the jar and the second is to fill it with ether. 
But in fact two actions are not to be performed but only one 
is to be performed—to empty the jar. Empty the jar and the 
ether will be filled itself. Similarly renunciation of desire and 
God-realization—these two are not be done. Renounce the desire 
and God will be automatically realized. It is because of desire 
that God seems to be unrealized. 


ee SEA ua 
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aad aAA wit fueram 

BAS Brat CVT CHE 33 i 

avrtam jianametena  jiianino nityavairina 

kümarüpepa kaunteya — duspürenanalena ca 

O Arjuna, Knowledge (jfaüna) is enveloped by this constant 
enemy of the wise, (a discerning soul) in the form of desire, which 
is. Insatiable like, fire. 39 
Comment;— 

'Etena'—This term has been used for desire, which has been 
declared by the Lord as most sinful, in the thirty-seventh verse 
of this chapter. 

'Duspiürenánalena ca'— As fire is never satiated, when clarified 
butter is added to it, it rather rages stronger, so is desire never 
satisfied, by enjoying the objects of desire, it is rather strengthened 
(Srimadbhágavata 9/19/14; Manusmrti 2/94). The fire of desire, 
devours everything which comes into its contact. 

Sundaradasa, has also expressed the same idea, when he 
says, "The richer à man grows, the more he hankers after worldly 
prosperity. A poor man, may desire to gain only a few rupees, 
but when he gains them. he has desire for a hundred and then a 
thousand, and after that a million and then a billion and trillion 
and then the ownership of the entire universe. Yet, this form 
of desire, will not be satiated. It is only, by contentment, that 
this desire can be subdued. 

A poor man, is not so greedy, as is a rich man. When a man 
earns a hundred rupees, he desires to earn a thousand rupees. It 
means that he feels that he needs nine hundred more. When he 
earns a thousand rupees, he desires to have, ten thousand rupees. 
It means that he needs nine thousand more. When he gains ten 
thousand rupees he has desire to gain a lac of rupees. And he 
needs ninety thousand more. Thus the richer he grows, the more 
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greedy he becomes. On the other hand, a contented man, being 
free from all desires, is the king of kings. 

In fact it is not wealth, but desire for wealth, which is an 
obstacle to God-realization.This desire, deprives the rich and the 
poor equally. of God-realization, as it can never be satiated. A 
man can only get rid of it by renouncing it. 

'Kümarüpepa'—The desire to derive pleasure, out of the 
affinity for the insentient is called "Kama’. This desire manifests 
itself in different forms, such as lust (for gold, power and 
of the flesh), craving (for things), attachment (to loving and 
charming objects), hope (to acquire something) and greed (to 
acquire more and more). When a man's desire is intensified, 
it is followed by solicitation. These are, the different forms 
of desire. 

‘Jianino nityavairina'—Here, the term ‘Sfianinah’ stands for 
the wise striver, who remains engaged in practising the spiritual 
discipline, because it is he, who recognizes this enemy in the form 
of desire, and slays it. The worldly people consider it as pleasant. 

The Lord declares, that desire is the constant enemy of a 
wise striver. As, soon as desire is born, a thought comes to 
his mind, that it will lead him to suffering. Desires involve 
dependence on the world and create importance of the world, 
which are stumbling blocks to the spiritual path. It pricks him 
at the outset, that it will result in adversity. 

The ignorant, who are engrossed in sensual pleasures, hold 
that desire is their friend, because they derive pleasure out of 
the objects. Without desire objects cannot provide pleasure. 
But the fact is, that desire and the pleasures, lead him to 
sorrow, suffering, imprisonment and hell etc. Thus, desire is 
a constant enemy of the ignorant also, but they are not aware 
of it, while wise strivers are aware of it. 

‘Ayytach jitamam’—Every being is, endowed with 
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discrimination. In the case of man it can develop, but in birds, 
beasts and other births, it is confined to the maintenance of the 
body. In the case of men also, it is veiled by desire, which does 
not let them follow the spiritual (sentient) path of God-realization, 
but keeps them engaged in mundane pleasures. 

Everyone, likes loving and true words, and hates harsh 
and false words. It means that every person has the knowledge 
(discrimination) of good and bad, virtue and vice, right and 
wrong. In spite of this knowledge, an ignorant person uses harsh 
language, tells a lie and does not perform his duty scrupulously, 
because his discrimination is concealed by desire. 

A man thinks that he derives joy out of sense-objects, but 
in fact, he gets joy by renouncing them. Everyone knows that 
during wakefulness and sleep a man feels happy and sad, because 
of his affinity, for the sense-objects. But during sound sleep he 
does not remember, sense-objects at all. So, when he awakes he 
says that he had a very peaceful and sound sleep. Moreover, he 
gets tired during wakefulness, while he is refreshed after sound 
sleep. It means, that it is renunciation of the sense-objects, 
which provides joy or peace. 

When a man desires money, his mind is attached to it. But 
when it is acquired, the mind renounces this attachment and so 
he feels happy. Had the money provided him joy, he would have 
never felt sad, so long as he had money. But he feels sad, even 
after possessing that money. 

When a man desires anything, he becomes dependant on 
it Suppose, a man has a desire to buy a watch he feels sad, 
without it; this is dependence upon it. He thinks that if he 
acquires money, he can buy a watch i.e, he feels independent 
if he has money, and dependent without money. But this is 
a wrong notion, [f he acquires money and buys a watch he, 
instead of having dependence on the watch, has dependence 
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on money, because money is also different fram, the self, 
When a man's discrimination is hid by desire, he realizes his 
dependence on objects, but he does not realize his dependence, 
on money. He thinks that he has become independent, because 
of money. It is very difficult to renounce such a dependence, 
which disguises itself as independence. 

The world is transitory. All the worldly objects such as 
the body, wealth, property etc. are decaying every moment, 
and are separating from us. But while enjoying these, we 
forget that they are temporary, we regard them as eternal and 
permanent. Not to talk of the common people, even a striver 
gets entangled m pleasures by considering these as eternal 
and permanent, It so happens, because his discrimination is 
enveloped by desire. 


An Important Fact 


The Lord declares, that desire is the constant. enemy of thé 
wise, so that a man may save himself from it and may attain 
bliss, desire being the root of all sins and sufferings. Once, 
a man was looking for his wife. People asked him, "What is 
the name of your wife?" He replied, "Disgrace." They again 
asked "What is your name?" He replied, "Wicked." People 
said, "Don't be agitated, she is a very chaste and faithful wife, 
she will come to you, because disgrace ever accompanies the 
wicked." Similarly suffering antomatically accompany the man, 
who hankers after perishable pleasures. 

A man wants to avoid suffering, but he does not 
renounce desire, which is the root cause of suffering. In the 
Ramacaritamanasa it is declared, "A man can't attain bliss, even 
in à dream. so long as he does not renounce desire" (7/90/1). The 
Lord, by the terms 'analena' and 'duspurena', wants to explain 
that desire for enjoyment of worldly objects, is never satiated. 
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The more he enjoys them. the more, the desire for these is 
strengthened. In order to satiate it, he is inclined to sinful acts. 
When he has desire for wealth, he wants to earn it, by fair means 
or foul. Then, at the second stage the desire engages him in theft 
and robberies, while in the third stage it leads him to commit 
violence and even murder. Thus the desire for pleasure, makes 
life miserable, here as well as hereafter. 

Appendix—The main obstacle to the practice of spiritual 
discipline is the desire for pleasure which is born by the 
contact of senses with sense-objects. This obstacle lingers for 
a long time, Wherever a striver indulges in pleasure, there his 
spiritual progress is arrested. As much as even the pleasure 
(joy) from trance, hinders his progress.* Even the desire of 
'Sattvika' happiness and attachment to it arrest his spiritual 
progress—'sukhasafgena badhnati' (Gita 14/6)}. Therefore the 
Lord has declared that desire is the constant enemy of a wise 
(discriminating) striver—‘na tesu ramate budhah' (Gita 5/22) and 
‘duhkhameva sarvam vivekinah' (Yogadarsana 2/15). 

Link:—In order to kill an enemy, it is necessary to know where 
it resides. Therefore, the Lord, in the next verse, mentions the 
seat of desire, the constant enemy of the wise (discerning soul). 


Shani wat wfurearimrepem | 

uiae Weare fm xo tl 
indriyani mano buddhirasyadhisthanamucyate 
etairvimohayatyesa jüanamavrtya dehinam 


* Worldly pleasures are born of union with sense-obiects while the joy 
derived from trance is born of disuman with sense-objects. Worldly pleasures 
lead to nün (fall) while the enjoyment of joy derived from trance arrests (hinders) 
è striver's progress. 

T Attachment to Sattvika joy ts a hindrance in the path of God-realization 
and attachment to Rajasa-Tümasa pleasures leads to rui. 
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The senses, the mind and the intellect are said to be its 
abode, Veiling of wisdom by the senses, mind and intellect 
deludes, the embodied soul. 40 
Comment:— 

'Indriyani mano buddhirasyadhisthànamucyate'—Desire, is 
said to have five abodes—{1) objects (Gità 3/34), (2) senses, 
(3) mind, (4) intellect and (5) assumed ego (T) viz. doer 
(Gità 2/59). Though it seems to reside in five abodes, yet in fact, 
it resides in the 'assumed ego'. As it seems to abide in these five 
places, these are called its seats. 

Al] actions are performed, with the body, senses, mind and 
intellect. If desire resides in these, it hinders the performance 
of spintual actions, Therefore, a Karmayogi (man of action), 
haying abandoned attachment and the fruit of actions, performs 
actions, only by the body, senses, mind and intellect, for the 
purification of the self (Gita 5/11). 

In fact, desire resides in the assumed ego (i.e., identification 
of the self with the body etc.). This ego or Tess, is merely 
assumed that, T belong to a particular caste, creed or order 
of life"—this is a mere assumption. Sins perish, after bearing 
fruits, but desire which resides in the assumed ego, gives 
birth to new sins. Therefore, it is desire which binds the 
embodied soul. 

In the Mahabharata, it is mentioned, "In the world it is only 
desire which binds a man, He who is liberated from the bondage 
of desire, becomes eligible to attain the Eternal (Absolute)" 
(Santiparva 251/7). 

‘Etairvimohayatyesa jüünamávrtya dehinam'—lt is because of 
desire, that à man does what he ought not do, and does not 
do what he ought to do. Thus the embodied soul is deluded, 
by desire. 

In the second chapter, the Lord declared— From desire 
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springs anger’ (2/62) and 'From anger arises delusion’ (2/63). 
It means, that if anyone becomes an obstacle to the satisfaction 
of a desire, anger arises. But if the desire is satisfied, it gives 
birth to greed, and from greed arises delusion. Desire is, an 
evolute of the mode of passion, while delusion, is an evolute 
of the mode of ignorance.The mode of passion and the mode 
of ignorance, are not far from each other.* Desire, deludes the 
embodied soul, through senses, mind and intellect. The desire, 
which is an evolute of the mode of passion, is transformed 
into delusion, which is an evolute of ignorance. 

A man has a desire to enjoy sense-objects (sensual pleasures). 
Firstly, he does not get those desired sense-objects. However, 
if he gets them, they do not stay. In spite of it, he desires 
to get them somehow or the other, and thinks of so many 
devices to obtain them, Therefore, first desire attracts the senses, 
towards objects. Then the senses, attract the mind, while the 
senses and the mind attract, the intellect, Thus desire, veiling 
wisdom, through the senses, mind and intellect, deludes the 
embodied soul and drives it to ruin. 

It is a rule that if à master terminates the service of a 
sincere servant, he is not likely to get such a sincere servant 
again. Similarly, if a servant does not carry out the order of 
à virtuous master and does not serve him, he will not get an 
opportunity to work under such good masters. In the same 
way, if a person by misusing the human body, instead of 
realizing God, wastes it in hankering after worldly pleasures, 
and prosperity. he will not get this human life again. It is, 
because of the impurity of mind, that a man rejects good 
things; and the mind is tainted by, desire. Therefore, first of 
all, a striver should renounce desire, 

* Among the modes of ignorance, passion and goodness the ratio of the 


distance is 1; 10:100. k means that modes of ignorance and passion are near each 
other, while the mode of goodness is far-away from them. 
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'Dehinam vimohayati'—Ii means that, desire deludes only 
the embodied soul i.c., the soul which has identified itself with 
the body, and has accepted the relationship of 'mine' with it. 
The Lord, at the beginning of His gospel, explained that the 
soul is different from the body (Gita 2/11—30). This is also 
everyone's experience. The desire covering wisdom, deludes 
the embodied soul (the soul which accepts its affinity for the 
body), but not the pure soul. A man (the soul) assuming the 
body as 'I ' 'mine' and for ‘me’, attaches importance to the 
perishable objects and gets attached to them, which, creates 
affinity for them. This affinity gives birth to desire. Desire, 
having deluded the man (embodied soul) leads him to 
worldly bondage. 


E ME 


Link:—The Lord, in the next verse, tells Arjuna the device 
of eliminating this enemy Le, desire, and directs him to 
kill it. 


wenureafüf-zurwurer Fre wur 
Ward wate Wr MARANTAN se I 


tasmáttvamindriyanyüdau niyamya bharatarsabha 

papmanam prajahi hyenam jianavijiananisanam 

Therefore, O best of Bharatas (Arjuna), first control the senses 
then, kill, this sinful destroyer, of wisdom and realization. 41 
Comment;— 

"Tasmáttvamindriyányüdau niyamya bharatarsabha'— Senses, 
are said to be controlled, when they do not enjoy the sense- 
objects, but are used in order to maintain the body or to attain 
a Spiritual goal. It means, that they should neither have an 
aversion to disagreeable action, nor an attachment for agreeable 
action (Gita 18/10). Actions performed with attachment and 
aversion, strengthen attachment and aversion and these drive 
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a man to ruin. Therefore, let the scriptures be the authority 
for determining what should be done and what should not 
be done (Gita 16/24).Thus, by following scriptural injunction, 
pertaining to the performance of prescribed actions, and non- 
performance of forbidden actions senses are controlled. 

So long us, a mun is swayed by his senses, he cannot 
have an eye on the goal of life. Without having an eye on the 
goal of life Le., without attaining it, desire cannot be totally 
killed. So, first the Lord urges to control the senses, in order to 
kill desire. 

First, the senses get entangled in their objects, by which 
desire for those objects is born. When a man performs actions 
with desire, he comes under the full sway of senses and has 
a downfall. But. he who performs his duty, by controlling the 
senses, without expecting amy fruit, quickly attains salvation. 

‘Enam jüanavijünanáüsanam'—The term 'Jüana' also stands 
for the knowledge of the scriptures (Gita 18/42). But in this 
context the term, stands for discrimination (what should be done 
and what should not be done). The term, 'vijiana' stands for 
Self-realization. 

Discrimination and Self-realization—both are axiomatic. 
All the people have not realized the self, but discrimination 
has been bestowed upon them. The term ‘Aniechannapi', used 
by Arjuna, in the thirty-sixth verse of this chapter, also proves 
that every human being possesses this faculty of discrimination. 
It is by discrimination that he knows, what is virtue and what 
is vice (sin), So, it is by discrimination that he does not want 
to commit a sin. But, when discrimination is veiled by desire, 
he commits sin without thinking of the consequences. When 
discrimination is aroused, he performs actions, having thought 
of the consequences. 

Thus, desire veils discrimination, as well as Self-realization 
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Le. tt does not let these reveal themselves. So it has been 
called, the sinful destroyer. In fact it does not destroy them, 
but it hides them. This 'Veiling has been called destroying, 
here Discrimination and Self-realization, are never destroyed, 
while desire is destroyed. If clouds appear before the eyes, 
it is said that the sun has been covered by clouds. But in 
fact, the sun is not covered, it is the eyes which are covered, 
Similarly, when it is said that desire has veiled discrimination 
and Self-realization, it means that these are not veiled, but it 
is the intellect which is concealed. 

‘Papmanam hi prajahi'—Desire, is the root of all sins. Having 
veiled discrimination, it makes a man blind. So he cannot recognize 
the distinction between virtues and sins, and thus indulges in 
sins, which lead him to ruin. So the Lord orders to slay desire 
by declaring it sinful. 

A man wants to lead a lonely life of an ascetic, by 
renouncing household affairs but he does not renounce desire; he 
does not even think of renouncing it. If desires are renounced, 
everything will be set right automatically. When a man dies 
with onfulfilled desires, these lead him to the next birth. It 
means, that desires lead him to the bondage of birth and 
death. Thus, desires do nothing, excep! binding him. 

When a man is attracted towards worldly objects, desire is 
born. This desire veils discrimination and he indulges in sense- 
pleasure. The pleasure of birds and beasts, is confined to the joy 
born of the contact of senses, with objects. But, a man desires 
objects and money and indulges in hoarding money. In order to 
hoard money, he adopts foul. means such as falsehood, fraud, thefts 
and robberies etc. Moreover, he becomes proud of himself. This 
pride is a demoniac trait. Thus, he is totally damned, Therefore 
the Lord orders Arjuna, to slay sinful desire. 

ee i 
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wie wea WETSTEI HMA SAS I 

indriyani paranyahurindriyebhyah param manah 

manasastu para buddhiryo buddheh paratastu sah 
evam buddheh parar buddhva samstabhyaátmanamátmaná 
jahi $atrum mahabaho Kkámarnpam durasadam 

It is said that the senses are superior to the gross body, 
greater (higher, more powerful, illuminatur, pervasive and subtle! 
than the senses is the mind; greater than the mind is the intellect, 
but greater than the intellect is desire. Thus, knowing that desire 
is beyond intellect, subduing the self by one's self, destroy this, 
O mighty-armed Arjuna, the tough enemy in the form of desire, 
which is hard to conquer. 42-43 
Comment:— 

‘Indriyanl paragyühuh'—Senses are superior to body or 
objects of senses. It means, that senses know the objects 
but objects do not know senses. Senses live without objects, 
but without senses, the existence of objects is not proved. 
Objects cannot illumine senses, but senses illumine objects. 
Senses remain the same while objects go on changing objects 
come within the range of senses, while senses do not come 
within the range of objects. Eyes (senses) can perceive thé 
physical body and objects, but the body and objects cannot 
perceive the senses. So senses are greater, more powerful, 
more subtle and have a wider range of activity, than objects 
and the physical body. 

"Indriyebhyah param manah'— Senses, do not know the 
mind, while the mind knows all the senses. Every semse, 
knows only its own objects, but does not know the objects 
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of other senses. Ears can perceive only sound, but cannot 
perceive touch, form, taste and smell. Similarly, tongue can 
only taste, nose can only smell, eyes can only see, and skin 
can only touch. But the mind knows the five senses, and 
their objects. Therefore, the mind is superior, more powerful, 
more subtle, has a wider range of activity, than senses and 
is, their illuminator, 

'Manassstu para buddhih'—The mind, does not know the 
intellect, but the intellect knows the mind and senses. The 
intellect, knows whether the mind is quiet or turbulent and whether 
senses function properly or not. Ít means, that the intellect 
knows the mind and its thoughts, as well as the senses and 
their objects. Therefore, the intellect is greater, more powerful, 
more subtle and has a wider range of activity, than the mind 
and is its illuminator. 

'Yah buddbeh paratastu sah'— The master of intellect is 
ego; therefore, a person says ‘My intellect. Intellect is an 
instrument and ‘ego’ is the doer. The instrument depends, 
on the doer. Desire, resides in the imsentient portion of ego. 
But, it ts because of the identification of the self with the 
insentient body etc., that desire seems to reside, in the pure 
self (the sentient). 

In fact, desire resides in 'ego' T, because ego has the 
desire to enjoy pleasures and so becomes the enjoyer. The 
enjoyer, enjoyment and the object to be enjoyed, belong to 
the same class, otherwise the enjoyer cannot be attracted 
towards the objects. But, there is no desire in the self, which 
is the illuminator of the enjoyer, enjoyment and the object to 
be enjoyed. All the insentient objects, such as the body, the 
mind, the senses, the inlellect and the ego are fragments of 
nature (prakrti), Beyond ego there is the self, a fragment of 
God. The self, is the base, the root, the cause, the inspirer 
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of the body, senses, mund, intellect and ego, and is subtler, 
greater, stronger, wider than all of them, and is also their 
illuminator. 

There is pleasure or pain in the insentient nature (prakrti) of 
the embodied soul, while the sentient (soul) does not undergo 
any modifications, such as pleasure or pain etc. The self (soul) 
is the knower of any modification. But, when [t identifies 
Itself with the insentient (body etc.,) it has to undergo pleasure 
and pain. The sentient, (soul) by identifying Itself with the 
insentient (body etc.,) becomes the enjoyer. In the inert only, 
there is no enjoyership. The enjoyership, remains in the ego 
(where there is identification of the soul with the body), The 
term ‘asya’, used in the fifty-ninth verse of the second chapter, 
denotes the enjoyer, while the term ‘Parama’ denotes, God, 
unattached Universal Soul. "When a striver realizes, 'Parama' 
(God or Self) his taste or relish, also turns away (Gità 2/59). 
A man, has desire in order to derive pleasure or joy, while the 
self is, naturally, a heap of joy. Therefore, on God-realization 
or Self-realization, desire (desire for sensual pleasure) totally 
perishes, forever. 


A Vital Fact 


The physical (gross) body, is the object of senses, 
senses are the extemal instruments, while mind and intellect, 
are the internal instruments. Senses are beyond, (superior, 
strenger, wider, subtler and illuminator) the physical body, 
while intellect is, body and senses. Ego which is the doer, 
is beyond intellect and desire resides, in the ego. The self 
is sentient, unaltered (uniform) and an embodiment of truth, 
consciousness, and bliss consolidated. But when It identifies 
Itself with the insentient body ete., ego is born and the self, 
becomes the doer or agent. Thus the doer (agent) has two 
aspects—the insentient one and the sentient one. A man (the 
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embodied soul) because of the insentient aspect, is attracted 
towards the world ie. the worldly desires are born, while 
because of the sentient aspect, he is attracted towards God or 
the spiritual discipline.* As the insentient aspect is perishable, 
so are the worldly desires, and as the sentient aspect, is eternal, 
so are the spiritual desires (needs). The mundane desires, are 
renounced, while the spiritual ones (of the renunciation of the 
world, of Self-realization, of devotion to God), are satisfied. 
The mundane desires can appear, but cannot exist, while the 
spiritual desires can be suppressed but cannot perish, because 
the former are unreal while the latter are real. Therefore, a 
striver should neither hope for the fulfilment of the mundane 
desires, nor lose heart by thinking of the non-fulfilment of 
spiritual desires. 

In fact, the only desire of a man (the soul) is to realize 
God, Whose fragment he is. But by identifying himself witli 
the body etc., he, by an error of judgment, forgets the real 
desire, and bankers after worldly pleasures and prosperity.. But, 
the real never ceases to be. The desire for the real can never 
be destroyed. In a striver two sorts of desire remain—one for 
God-realization and the other, for worldly pleasures. So, there is 
a duel between the two. It is because of the duel, that when a 
striver practises spiritual discipline such as adoration, meditation 
and good company etc., his spiritual desires are aroused, but at 


” The identification of the self with the body etc, can be explained by 
an illustration. A block of iron with four edges has no burning power but when 
by coming into contact with fire it identifies itself with fire, it develops the 
burning power and fire, in spite of having no edges, becomes of four edges. 
But à magnet attracts only iron, not fire because iron and magnet belong 
to the same class and the fire automitically calms down, In the same way 
when there is identification of the self with the body, the sentient portion 
is attracted. towards God, while the ingentienr towards the world. When the 
sentient portion ls attracted towards God the insentient is left because ii is 
perishable. But when the insentient portion is attracted towards the world. the 
sentient One remains because it is eternal. 
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other times he hankers after worldly pleasures and prosperity, 
While having mundane desire, a siriver cannot even resolve, 
that he has to practise spirimal discipline. He cannot progress 
in the spiritual path, so long as spiritual desire, is not aroused. 
When he resolves, that he has only to realize God, the duel 
ceases and only the keen spiritual desire remains, which enables 
him to realize God easily (Gità 5/3). So, for a striver it is 
indispensable to root out this duel, between mundane desire 
and the spiritual onc. 

The self, has an automatic attraction or inclination, towards 
God whose fragment It is, This atrraction is known, as devotion. 
When the Self accepts Its affinity for the world, that devotion, 
is suppressed and desire springs. So long as there is desire, 
devotion (love) is not, aroused. Without devotion, desire is not 
killed. The insentient fragment, hankers alter sensual pleasures, 
while the sentient one, is attracted towards God. Therefore, 
in fact, desire resides in the insentient fragment, but it is 
so because the two are identified. When the sentient (self) 
does not accept Its affinity for the insentient, desire perishes. 
It means, that as soon as, the sentient (Self), renounces Its 
affinity for the insentient (body etc.,) ‘Ego’ (the identification 
of the self with the insentient) perishes and consequently, 
desire perishes. 

Desire abides, in the insentient fragment of ego. The 
reason is, that an enjoyer can be attracted towards objects of 
enjoyment of the world, (the warld which is seen), the senses 
and intellect with which the world is seen, only if these belong 
to the same class, because attraction is possible for the objects 
of the same class only. As eyes are, attracted to the beautiful 
colour or form, so is the case with other senses. Intellect is 
auracted towards discrimination or thought, not to sound eic. 
Tf it is attracted, it is, because of its association with senses. 
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Similarly, the self has Its identity with God, and so It is attracted 
towards God. This identity, can be realized only when the Seif 
totally renounces, Its affinity for the insentient (Matter). As 
soon as, this identity is realized, devotion (Love) is aroused, 
in which there is total lack of matter (the unreal). 

The insentient fragment, 'causal body' is a very subtle 
fragment Of the cosmic intelligence, which is an evolute of 
nature. Desire, resides in this causal body. It is because of the 
identification of the self with the causal body, that desire seems 
to reside in the self. When there is no identification, a man 
realizes the self which is pure and uniform. In that case, desire 
perishes totally. 

'Evam buddheh param buddhva’'—In the previous verses, 
it has been explained, "The senses are greater than the body, 
greater than the senses, is the mind and greater than the mind 
is the intellect.” But now in this verse, when the Lord declares, 
that greater than intellect, is desire, He means to say, that desire 
resides in ‘ego’, not in the self. Had it resided in the self, it 
might have never perished. It is born, when the self accepts 
its affinity for the insentient body etc. In fact, it resides in the 
insentient fragment, (matter), but appears in the Self. Therefore, 
knowing this desire, which is beyond intellect, a striver should 
eliminate it. 

‘Samstabhyiitmanamatmana'— The method, to slay this desire, 
is to restrain, the self by the self viz., to accept the real affinity 
of the self. for the pure self or for God whose fragment It is. 
The same fact. has been pointed out by the Lord. in the fifth 
and the sixth verses of the sixth chapter when he declares, "One 
should raise oneself by one's self alone" and "The self has been 
conquered by the self." 

The self is a fragment of God, while the body, senses, rnind 
and intellect are fragments of the world. When the self having a 
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disinclination for God, has an inclination to nature (the world), 
desires ure bom, Desires are born, when there is privation and 
a man (the self) feels it, because of his affinity for the world, 
because the world is unreal, has no existence (Gita 2/16) but 
like à mirage, it seems to exist. As soon as, the affinity for 
the world is renounced, desires perish, because the seff has no 
deficiency as the Lord declares, “The real never suffers any 
deficiency" (Gita 2/16). 

Even when, a man has dismclination for God, and 
assumes his affinity for the world. his real desire (need or 
hunger) remains to realize God, whose, fragment he (the self) 
is. He wants to remain alive forever, he wants to possess 
all knowledge and he wants to be happy forever—this is 
his desire to attain God, who is the Embodiment of Truth, 
Consciousness and Bliss. But, it is because of his affinity for 
the world, that by an error of judgment, he wants to satisfy 
this desire (need), by enjoying worldly pleasures. But this 
desire, can never be satisfied with worldly objects, so it will 
have to be discarded. 

He, who has established his affinity, for the world, is also 
capable of renouncing it. So the Lord orders Arjuna, to slay 
this desire by dissociating himself from the world, through his 
own efforts. 

This dissociation, needs no practice because practice is done 
with the help of the world (body, senses, mind and intellect). 
In fact, 4 man gets established in the self or realizes God, 
by renouncing affinity for the world. 


A Vital Fact 


When the self accepts Its affinity, for the world, it has a 
desire to enjoy worldly pleasures, as well às, to realize God. 
He (the self) by an error wants to satisfy the need for God- 
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realization (who is Truth, Consciousness and Bliss) by worldly 
materials. Therefore, both his desires, remain unfulfilled. 

A man can know the world, by dissociating himself from 
it, and the Lord, by identifying himself with Him, because he 
(the self) is different from thé world, while he has identity 
with God. But he accepts his identity or affinity, for the world, 
in order to acquire worldly things, which is never possible. 
Similarly, he accepts that he is different from God which 
is also not a reality. Spiritual desire, is necessary, in order 
to root out worldly desires. When spiritual desires grow up 
mundane desires, antomatically, perish. When mundane desires, 
are rooted out, spiritual desire is satisfied viz,, God, Who is 
ever afainable, is attained.* God always pervades everywhere, 
but a man does not realize Him, because of his entanglement 
with worldly desires. 

'Jahi Sstrurh mahábáho kimariipam durüsadam'—The term 
"Mahabüho' means, one possessed of long and mighty arms ie; 
a brave warrior. By addressing Arjuna, as 'mahabaho", the Lord 
means that he is brave enough to slay the enemy, in the form 
of desire. 

It is hard for a man to conquer this enemy, so long as 
he has affinity for the world. This desire, deviates even the 
wise from the performance of their duty, by covering their 
discrimination, and so they have a downfall. Therefore, the 
Lord has said, that it is hard to conquer. So, a striver, instead 
of losing heart, should be aware of this enemy, 

Desires appear and disappear, whether these are fully 


* When all the desires of à striver are rooted out, the mortal man 
becomes immortal! and he very well realizes the Eternal" (Kathopanisad 2/3/14; 
Briadàranyaka 4/4/7). 

"O Lotus eyed! when a man renounces all his desires he attains God- 
realization” (Srimadbhügavata 7/10/9). 
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satisfied or partly satisfied, or not satisfied at all, while the 
self ever remains uniform, and knows their appearance and 
disappearance. So he can easily renounce his affinity for 
them, which is merely assumed. Therefore, a striver should 
not be afraid of desire, if he is determined* to attain his 
aim, he can slay ‘desire’, very easily. 

Everyone is independent, qualified, deserving and able 
to realize God, but it is not so with desire, because these 
can never be satiated. The Lord, has bestowed upon beings 
this human body, so that they may attain Him. So they can 
easily renounce desires, but it is because of their attachment 
to the worldly persons and objects etc., that it seems difficult 
to renounce desires. 

The Lord, creates unfavourable circumstances, so that 
man may be warmed, not to have desire for favourable 
circumstances, otherwise these will lead him to suffering. It 
is a rule that he who has a desire for worldly persons and 
objects, cannot escape pain. The Lord declares, "The pleasures 
that are born of contacts (with objects) are only sources, of 
pain (Gita 5/22). 

The soul possesses infinite strength. It is because of the 
power derived from the soul, that intellect, mind and senses, 
seem powerful. But It forgets Its strength because of Its affinity 
for the insentient, and regards itself as subordinate to the 
intellect, mind and senses etc. Therefore, it is necessary to 
know the Self, and recognize Its power, in order to kill the 
enemy in the form of desire. 


*A man's only aim is to attain the imperishable Lord, not the perishable 
world. He has a desire to acquire the perishable objects. Aim remains the same 
constantly While desire change. Aim is realized while desires may or may not be 
satishied but they disappear. A man wants to realize his aim (God) even though 
his body may be broken tnro pieces. 
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Desire, ts born out of affinity of the self, for the insentient 
(Matter) and it resides in jt, bur seems to reside in the self. 
If one does not accept affinity for the insentient, desire has 
no existence, Therefore, when the Lord urges Arjuna, to slay 
desire, He means to say, that desire has no existence of 
its own. A desire appears and it automatically disappears. 
So, if one has no new desires, the old ones automatically 
disappear. 

A man becomes aware of something wanting in himself, 
only when he regards the worldly objects, such as the body 
etc, as T, ‘mine’ and ‘for me’, but he wants to make up for 
the lack, by worldly materials. So, he has desire to acquire 
these. But it is impossible to make up that lack, by those 
materials because he (the self) is imperishable, while these 
are perishable. Thus, he by desiring transitory objects, gains 
nothing, but suffering. Therefore, by calling desire an enemy, 
the Lord urges Arjuna to slay it. 

This desire can be easily eliminated through the Discipline 
of Action, because a striver following the Discipline of 
Action, performs every major or minor act, for the good of 
others, rather than to satiate his own desire. All his actions 
are performed, for the welfare of others without any selfish 
molive. All his resources, are not his own, but have been 
acquired and are likely to be lost. So, he uses, them, for the 
welfare of the world, by regarding these as the world's, 
without any selfish motive, Thus, he gets rid of desires easily, 
and consequently, attains his aim of God-realization. Then, 
nothing further remains to be done, to be known, and to be 
acquired for him. 

Appendix—Here the Lord has mentioned senses, mind and 
intellect but He has not mentioned ‘ego’. Ego is greater than 
intellect. In the fourth verse of the seventh chapter also the 
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Lord has mentioned ego after intellect —"bhiürnirapo'nalo vàyuh 
kharh mano buddhireva ca, ahafikara itiyath me .....'. Therefore 
here also the term 'sah' should be interpreted as ‘desire’ which 
abides in ego. 

Unless and until the self is realized, desire abides in 
ego. After Self-realization desire does not persist in ego— 
‘parath drstvà nivartate' (Gita 2/59). Bliss abides in the self 
but a man by according reality and importance to non- 
self wants to derive pleasure from it. As long as there is 
affinity for the non-self, desire persists but when affinity 
for the non-self (inert matter) is renounced, then 'Prema' 
(real love) ensues. 

The desire is in the self—'raso'pyasya' (Gita 2/59), 
Being in the self it is an obstacle to Self-realization. If it is 
not in the self but is in senses-mind-intellect, how is it an 
obstacle to Self-realization by us? It is because of its abode 
in the self that the self feels happy and sad and becomes a 
doer and an enjoyer. In fact the desire does not abide in the 
self but it is merely an assumption and therefore it can be 
wiped out. Therefore desire is seated in the self only through 
assumption. 

A man assumes a thing, which abides in ego, to be abiding 
in the self. Ego is identified with the self and desire abides 
in that ego. Therefore so long as ego persists, attraction viz.. 
‘desire’. which belongs to the same class to which ego belongs. 
persists and when ego perishes, then attraction viz., ‘true love" 
belonging to the class of the ‘self ensues. In desire there is 
attraction for the world while in true love there is attraction 
for God. 

All the three worlds and endless universes are 'sense- 
objects’. Sense-objects are in one region of senses, senses 
are in one region of the mind, the mind is in one region of 
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the intellect, the intellect is ur one region of the ego and the 
ego is in one region of the self. Therefore the self is very 
huge within which there are all the three worlds and endless 
universes. But a man (the self) by assuming his affinity for 
ego, a fragment of lower (insentient) nature, feels himself 
very small (unipresent). 
35 alae aaa TI aaa URS 
Amara. wf ara gatas ear: 0 3 tt 
Om tatsaditi srimadbhagavadgitisiipanisatsu brahmavidyayam 
yogasastre Srikrsnarjunasamvdde karmayogo 
nama irtiyo'dhyayah 

Thus with the words Om, Tat, Sat, the names to the Lord, In 
the Upanisad of the Bhagavadgita, the knowledge of Brahma; the 
Supreme, the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna, ends the third discourse, designated "Karmayoga or 
the Discipline of Action’. 

This chapter is designated 'Karmayoga' (the Discipline of 
Action), because the Discipline of Action has not been described 
so clearly in any other chapter, as in this. 

Words, letters and Uvaca (said) in the Third Chapter 

(1) In this chapter in ‘Atha trtiyo'dhyayab' there are three 
words, in 'Arjuna Uvàca' etc., there are eight words, in verses 
there are five hundred and forty-two words and there are 
thirteen concluding words. Thus the total number of words, 
is five hundred and sixty-six. (2) In this chapter in ‘Atha 
trtiyo'dhyayab' there are seven letters, in ‘Arjuna Uvaca' elc., 
there are twenty-six letters, in verses there are one thousand, 
three hundred and seventy-six letters and there are forty-five 
concluding letters. Thus, the total number of words, is one 
thousand, four hundred and fifty-four. In each of the verses 
of this chapter there are thirty-two letters. 
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(3) In this chapter there are four *Uvàca' (said) 'Arjuna Uvüca' 
twice and Sribhagavànuváüca' twice. 

Metres Used in the Third Chapter— 

In this chapter, ‘ra-gana’ being used, in the first quarter 
of first and thirty-seventh verses, and in the third quarter of 
eleventh verse, there is 'ra-vipula’; 'na-gana' being used in the 
first quarter of fifth verse there is 'na-vipulà; 'bha-gana' being 
used, in the first quarter of nineteenth, twenty-sixth and thirty- 
fifth and in the third quarter of eighth and twenty-first verses, 
there is 'bha-vipulà; 'na-gana' and 'ra-gana' being respectively, 
in the first and third quarter of the seventh verse there is 
'satkirga-vipulà' metre. The remaining, thirty-three verses, have 
the characteristics of 'pathyüvaktra' anustup metre, 


Il Shri Hari tl 


Fourth Chapter 


INTRODUCTION 


The Lord, in the thirty-ninth verse of the second chapter, 
said to Arjuna, "This is the wisdom of Sankhya given to thee, to 
attain equanimity, O Arjuna. Now listen; about equanimity to be 
acquired, through the Discipline of Action, in which a person by 
performing action for the welfare of others, without any selfish 
motive, attains equanimity.” Thus according to the context, in 
response to Arjuna's question, Lord Krsna having described the 
marks of a man of steady wisdom, completes this topic. 

At the beginning of the third chapter, Arjuna asked Lord 
Krsna, "If You think that knowledge is superior to action, why 
do You urge me, to do this savage deed (war)?" In response 
to his question. the Lord, from the fourth to the twenty-ninth 
verses, lays emphasis on the performance of actions, by which 
a man attains equanimity. In the thirtieth verse, He says that 
surrendering all actions to Him, with a discriminative insight, 
free from desire and egoism he should perform actions without 
mental agitation. In the thirty-first and thirty-second verses, He 
declares the sweet fruit of following His preaching (explained 
in the previous verse) and the harm in not following it. In the 
thirty-fifth verse, He declares, "Better is death in one's own 
duty." In the thirty-sixth verse Arjuna asks, "By what is a man 
impelled to commit sin?" The Lord replies, "It is desire, all 
devouring and most sinful, which is the enemy," and ordered 
Arjuna to slay this enemy. 

Though, the Lord's teaching continues from the thirty- 
seventh verse, yet in the forty-third verse, when the answer to 
Arjuna's question is over, sage Veda Vyasa concludes the third 
Chapter, and begins the fourth chapter. It shows that the Lord 


438 SRIMADBHAGAV ADGITÀ [Chapter 


having answered Arjuna's question, takes a pause and then starts 
again, the Discipline of Action, which was being described in 
the forty-seventh and forty-eighth verses of the second chapter, 
by the term "Imam" (This) in the first verse of the fourth chapter. 
Therefore, the fourth chapter is: regarded, as an appendix to the 
third chapter. 

There are two important factors pertaining to the Discipline 
of Action—(1) Performance of actions and, (2) special knowledge 
about action. Arjuna wants to renounce the performance of action, 
so he says to Lord Krsna, "Why do You ask me to be engaged 
in this savage deed?" Therefore, the Lord, lays special emphasis 
on the performance of duty, specially in the third chapter, while 
in the fourth chapter, He imparts knowledge about actions. He 
declares, "I shall teach thee such action, (the narure of action 
and inaction), after knowing which, thou shalt be liberated from 
evil (the wheel of birth and death) (4/16). 

This Karmayoga, in spite of being without beginning, was 
lost to the world through, a long lapse of time, because of the 
absence of scholarly teachers (sages), who could impart it. The 
Lord, in the first three verses, describing how Karmayoga was 
handed down from ancient times, proves how it existed from 
times immemorial. 


MUTT TAA 
zu amà ani 
fem un cuim. ene gu 
Sribhagavanuvaca 
imam vivasvate yogam proktayanahamavyayam 
vivasvànmanave praha manuriksvakave'bravit 
The Blessed Lard said; 


I taught this imperishable Yoga to Vivasvan (the sun-god); who 
expounded it to Manu, and Manu proclaimed it to Iksvaku. 1 
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Comment:— 

"Im vivasvate yogar proktavanahamavyayam'—The kings, 
such as Sürya, Manu and Iksvüku, who have been mentioned by 
the Lord, were householders and they attained perfection, through 
the Discipline of Action, leading a householder's life. Therefore, 
here the words Imam, avyayam yogami' (this imperishable Yoga) 
stand for 'Karmayoga', (the Discipline of Action). 

Though Karmayoga has been described in the Puranas 
(historical records), and Upanisads (philosophical parts of the 
Vedas) also, yet it is not as thoroughly detailed, as in the Gita. 

The Lord is eternal, His fragment, the soul is also eternal and 
80 is the affinity of soul for the Lord, Therefore, all the disciplines 
(of Action, Knowledge and Devotion) are also eternal.* Here, 
the term 'Avyayam' shows, that Karmayoga is eternal. 

The affinity of the soul for God is eternal. Just as a chaste 
wife does not have to make effort to be dear to her husband, 
in the like manner, a striver does not have to put in any effort, 
m order to belong to God. But, when he accepts his affinity 
for perishable actions, objects and incidents etc., he does not 
realize his eternal affinity for God. Therefore, a Karmayogi, in 
order to, renounce his assumed affinity for the world, utilizes his 
body, senses, mind and intellect etc.. for rendering service to the 
world, by regarding them as the world's. He thinks, that just as 
the smallest particle of dust, is 4 fragment of the huge earth, so 
is the body, a fragment of the vast universe. By accepting this 
belief, 'Karmas' (actions) will be performed, for the world, but 
‘Yoga’ (Nityayoga or eternal union) will be for himself ië., he 
will realize his eternal union with God. 

By the terms 'Vivasvate proktavan', the Lord wants to 
explain to the strivers that as the sun in the solar system while 
performing its action by providing heat and light, remains 
the dark paths of the world are verily thought to be eternal (Gità 8/26), 
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unengrossed; similarly, all the strivers should perform actions 
without attachment according to available circumstances, (Gità 
3/19). They should, also impart this teaching of Karmayoga, to 
others for the public welfare by remaining unengrossed (without 
desire for fruit, without a sense of 'mine' and without attachment). 

The sun-god, was king at the beginning of creation. Lord 
Krsna taught this imperishable Yoga to the sun-god. It means, 
that Lord Krsna was the first preceptor in the beginning, and 
so has Karmayoga come from times immemorial. It seems that 
the Lord, tells Arjuna, "Whatever teaching about 'Karmayoga' I 
am imparting to you, is not new but etemal." 

Question:—Why «id the Lord teach this Yoga to the sun- 
god, at the beginning of creation? 

Answer:—(1) The Lord taught it to him, because He knew 
that he was a deserving candidate. 

(2) Such teaching is imparted to the first born, as Brahma, 
the creator, who created man and imparted teaching to them 
(Gita 3/10), in order to, inspire them to perform their duty. In the 
universe also, the sun-god was the first born, and then the entire 
universe was born of him. The Lord, taught this Yoga, first of all 
to the sun-god.* He meant to get it imparted, through the sun-god 
to all his progeny, by way of transmission by succession. 

(3) The sun, is the eye of entire creation. He imparts 
knowledge to all the people and when he rises, they wake up 
and are engaged in their work. He sets an example to them for 
the performance of their duty. He has been called, the soul of 
the entire world}. Therefore, teaching imparted to the sun-god 

* fn the scriptures the sun-god has been called 'Savità' which means the 
creator. The western scholars also regard the Sun as the creator, 

1 Inthe Mahabharata it has been said addressing the sun-god."O sun-god. you 
are the eye of the entire world and the soul of all beings. You are the birth-place 
and the inspirer of the good conduct of the followers of the path of action." 

“You are the abode which should he attamed by the Saikhyayogis. You 
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will also be communicated to all beings. Therefore, Lord Krsna 
first of all, taught this imperishable Yoga to the sun-god. 

In fact, this teaching imparted by Lord Krsna (the manager 
of the world-theatre), to the sun-god, is 3 drama staged by Him, 
for the welfare of the world. As Lord Krsna taught Arjuna, the 
incarnation of Nara, the wise sage, for the welfare of the world, 
so did He teach, this Yoga to the sun-god, the embodiment of 
knowledge, for the welfare of the entire world. This Yoga has 
done a lot of good to the world, is doing and will continue to 
do, in future also. 

'Vivasvanmanave praha manuriksvükave'bravit'— Karmayoga, 
is the main course of action for householders. Out of celibacy, 
household life, the retired and the renounced, orders—the 
four stages (orders) of life—household life is most important, 
because it is a householder that provides for the other stages of 
life, A householder, by performing his duty, can easily realize 
God. He need not change the order of life. Lord Krsna in 
mentionmg the names of the kings, such as the sun-god, Manu 
and Iksviku, wants to say, that at the beginning of creation, 
they as householders, having slain desires, realized God. Lord 
Krsna and Arjuna were also householders, Therefore, Lord Krsna 
through Arjuna, teaches all householders that they can realize 
God, as householders, without leading a secluded life as ascetics 
by performing their duty. 

In spite of being à householder, Arjuna thinks that it is 
better to live, in this world even by begging than to perform 
a Savage deed, of slaying honoured teachers in war (Gita 2/5) 
viz. he thinks that the renounced order of life is superior to 
the household life. Therefore, the Lord says to him that he is a 


are the base of Karmayogis. You are the free gateway to salvation and you are 
the refuge for the salvation-seekers You hold the entire world. ‘This world is 
illumrmed by you. You sanctify it and It is preserved by you without any selfish 
motive (Vanaparve 3/36—38). 
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noble householder of the royal family. So performance of actions 
will lead him to salvation, in the same way, as renunciation leads 
an ascetic to salvation. Karmayoga, consists in the utilization 
of available circumstances. So Karmayoga (the Discipline of 
Action), can be followed by people of every caste, creed, country 
and order of life, 

The Lord, has mentioned the names of noble and influential 
kings of the past. so that people may draw inspiration from them, 
in order to perform their duty. 


Attachment (affinity) for actions and objects, is a stumbling 
block to Karmayoga. When a householder renounces pleasure, 
his zest also comes to an end. When a person starts enjoying 
pleasure, such as eating a sweet dish, he relishes it very much. 
But, as he goes on eating it, the taste diminishes and finally, 
it ceases. But, he commits an error, as he does not make that 
distaste permanent, by attaching importance to it. He regards this 
distaste as satisfaction, (reward). But the fact is, that is the state 
of deficiency in which he has no power of having pleasure. 

The interest or desire which diminishes or perishes, cannot 
be the characteristic of the self and therefore, It (the self) has no 
real affinity for the objects etc., which he desires or wants, Our 
real affinity is, for God and therefore, devotion while following 
a spiritual path for God-realization, is ever enhanced. Even when, 
he realizes God, his devotion increases continuously, and it is 
transformed into love (devotion), The self, is also real, so no 
one has a desire in the Jeast for one's own negation. 


When actions, instruments (body, senses and mind etc.,) 
objects and materials, are perishable how can these bear 
imperishable fruit? How can pleasure and satisfaction, be derived 
from the fruit of. perishable things to match the pleasure and 
satisfaction, achieved on God-realization? Therefore, a striver has 


Verse 1] SADHAKA-SANJIVANI 443 


to renounce his affinity for actions, instruments (such as body, 
senses and mind etc.,) and objects. He can renounce this affinity, 
only when he does nothing for himself, wants nothing for himself 
and regards nothing as his own. But he utilizes everything, by 
regarding it as of the world in rendering service, to the world. 
A Karmayogi, performs actions scrupulously and lovingly, 
without desire, attachment and feeling of ‘mine’. Desire, attachment 
and a sense of 'mine' pollute actions, while careful and loving 
nature, purifies these. When actions are performed with desire, 
attachment and à sensé of mine, objects are destroyed, and man 
has à downfall The thought of actions come to the mind, time 
and again i.e. affinity for those actions continues. But when 
actions are performed scrupulously, devotedly and lovingly, there 
is proper use of objects, and man is elevated and the thought of 
actions do not come to mind i.e., affinity for these is renounced, 
As soon as, this affinity for actions. is totally renounced, a striver 
realizes the self or God, who is ever present and existent. 
Everyone, can easily assume that whatever he possesses is 
not his own, but is acquired, just as he has acquired the body 
from parents, education and knowledge from preceptors and so 
on. [t means that every man, even the richest one, has to depend 
on others, in one way or the other. So, it is his duty to render 
service to others, with all his possessions, because he has acquired 
them from others. This, is known as Karmayoga, no one is 
dependent and unable to follow it and for its practice. 

In fact, duty is that which can be performed easily, which 
must be performed and by performing which a man certainly 
attains his aim. A man is not responsible for the performance of 
action, which he cannot perform And, what is forbidden, must 
not be done, When a person does not perform forbidden actions, 
he either does nothing or he performs only prescribed actions. 

Duty is always performed, for the welfare of others, without 
expecting any reward. Actions, with the expectation of reward, 
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should not be performed, because these lead to bondage. But, it 
does not mean that actions are performed, without any aim. An 
act without any aim, cannot be performed by anyone, except by 
insane person. There is a vast difference, between fruit (reward) 
and aim. Reward, is perishable while aim is eternal. A man's 
aim is to attain God who is ever attainable, and for which this 
human life has been bestowed upon him. He cannot realize 
God, without performing his duty, in a disinterested manner. 
He cannot perform his duty, so long as he indu!ges, in reward 
for actions, heedlessness and indolence etc. 

In fact, performance of duty needs no effort, it is performed 
automatically: But when a man performs action for himself with 
egoism, attachment, desire and a sense of 'mine', it involves 
effort. Therefore, the Lord declares, "Action which involves strain 
(effort), is said to be of the nature of passion" (Gita 18/24), 


As the Lord, is ever engaged in the welfare of all beings, so 
is His power. As a news broadcast by a particular radio station, 
is received on the same frequency by radio-sets, similarly, when 
à Karmayogi performs all his actions for the welfare of the 
world without any selfish motive, his power, is identified with 
the all-pervading, benevolent power of God and his actions 
become uncommon. Thus, because of Lord's power, his actions 
are conducive to the welfare of the world. Therefore, there is 
neither any obstacle in the way of performing his duty nor does 
it involve any strain. 

A man, can perform his duty without depending on any 
person or circumstance. According to Karmayoga (the Discipline of 
Action), giving help to others according to their need, is service. 
When the engine of a car goes out of order and the driver is 
trying to push it forward, if someone helped him, it is service. 
But, he who looks for service, does not render real service, 
but he performs actions, only because by doing so, his aim is 
mundane rather than spiritual, Service is rendered according to 
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available circumstances. Therefore, a Karmayogi neither changes 
circumstances nor does he seek these but utilizes these. The 
utilization of the available circumstances, is Karmayoga. 


wa wea creme o feug 

"I eas Wea SPT AB: Wren dici 

eva paramparapraptamimam rajarsayo  viduh 

sa  kaleneha mahaté yogo mastah  parantapa 

This Yoga handed down thus, in regular snccession, came to 
the royal sages. But through long lapse of time, it was lost to the 
world, O oppressor of the foes (Arjuna). 2 
Comment:— 

‘Evarh paramparapraptamimam rájarsayo vidul'— The kings, 
such as the sun-god, Manu and Iksvaku, learnt the Karmayoga, 
followed it and also, inspired their subjects to follow it. Thus, 
it was handed down in regular succession to the families of 
the royal sages. This Karmayoga is a special lare of the kings 
(the warrior class). Therefore, every member of the warrior class 
should know it. Similarly, the heads and leaders of a family. 
society, village and town etc., must also know it. 

In ancient days, the kings who knew Karmayoga, administered 
the affairs of state smoothly, without being attached to royal 
pleasures, They had a natural inclination for the welfare of the 
subjects, The great Samskrta poet Kalidasa writes about the kings 
of solar dynasty:— 

"Those kings levied a tax on their subjects in the same way, 
as the sun sucks water from the earth, in order to supply it to 
the earth in the form of rain, à thousand times more." 

It means, that the tax realized from the subjects by kings, 
was all used for public welfare. In order to, provide for their 
household expenses, they followed occupations, like. farming. 
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By practising Karmayoga. they were automatically endowed with, 
singular knowledge and devotion. Therefore, even great sages 
went to those kings, in order to learn wisdom. Sri Vedavyása's 
son named Sukadeva, went to king Janaka, in order to gain 
wisdom from him. In the fifth chapter of the Chandogyopanisad 
it is mentioned, that six sages together went to king ASvapati, 
in order to learn knowledge of Brahma, the Supreme.* Having 
mentioned kings, such as Janaka and others in the twentieth verse 
of the third chapter, and the sun-god, Mann and Iksvaku etc., 
here, as Karmayogis, Lord Krsna wants to urge Arjuna that he 
should also perform actions accordingly (follow Karmayoga) as the 
ancestors did, in former times, as he was also à householder and 
a member of the warrior class (Gità 4/15). Moreover. it was very 
easy for him to learn it, because he belonged to the warrior class. 


‘Sa küleneha mahatā yogo nastah'— God is eternal and the 
means—Karmayoga, Jnanayoga and Bhaktiyoga (Disciplines of 
Action, Knowledge and Devotion) etc., are also eternal, as they 
have been laid down by God. Therefore, they never cease to be. 
The Lord declares, "The real, never ceases to be" (Gita 2/16). 
The yogas are eternal, even if these are not practised. Therefore, 
here the term 'Nastah' means, passing out of sight, rather than 
out of existence. | 
In the first verse of this chapter, this Yoga has been called 
imperishable. Therefore, if this term 'Nastah' is taken as ‘out 
of existence’ there will be a contradiction between the two 
statements. Moreover, the Lord again in the third verse declares, 
that He is going to reveal the same ancient Yoga, to Aruna. 
It means that the religious texts and the learned sages who 
possessed knowledge of this Yoga, and practised it, had more 
or less disappeared from the earth. 

* King A$vapati declares, "In my kingdom there is neither a thief, nor à 
miser, nor a drunkard, nor one who does not offer oblation to the consecrared 


fire, nor an ignorant person nor an adulterer, then how can there be a prostitute" 
(Chindogyopamsad 5/11/5)? 
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The Lord declares, that it was through a long lapse of time, 
that it disappeared, because at the beginning of creation, the Lord 
taught it to the sun-god, then it was handed down in regular 
succession and the royal sages come to know it. But due to the 
absence of great spiritual souls, possessed of the knowledge of 
this Yoga, it could not be handed down. So, at present only a 
few people know and talk about it. 

Though this doctrine was not practised, yet it did not cease 
to be, because without selflessness, which is the essence of 
Karmayoga even other disciplines (such as of knowledge and 
devotion) cannot be constantly practised. A Jianayogi through 
discrimination, by regarding actions as ‘Asat (unreal), renounces 
his affinity for these, while a Bhaktiyogi renounces affinity for 
them by surrendering these to God. No affinity, howsoever, is to 
be maintained. This is the doctrine of 'Karmayoga'. Therefore, a 
Jüanayogi and a Bhaktiyogi will bave to adopt the principles of 
'Karmayoga', even though they may not practise it. [t means, that 
at present, though it has been lost, yet as a doctrine it exists. 

The fact is, that in Karmayoga, Karma (actions) have not 
disappeared but "Yoga' (selflessness) has disappeared, becanse a 
man performs actions with a selfish motive. It means, that strivers 
have a firm belief that they will attain God, through actions in 
the same way as they acquire worldly things through actions. 
But they forget the reality, that God is, ever attained. Actions, 
are performed for the world while "Yoga' (union with God) is, 
ever for one's own self. Yoga is not attained through actions, as 
is self-evident,* Therefore, the generality of the assumption that 


* Yoga is attained by performing. one's duty for the welfare of the world 
without any selfish motive Action is performed in order to attain. the state of 
actionlessness— Action i5 said to be the meins t6 attain to Yoga’ (Gita 6/3). When 
actions are performed with.a selfish motive, the impetus for actions is enhanced, 
But when they arë performed for the welfare of others the impetus for actions 
perishes. It. means that nothing remains to be done by doing for others while 
actions are continuously performed when one does for himself, When nothing 
remains to be done, the striver realizes his union (which is self-evident) with God, 
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this Yoga can be attained through action, has practically caused 
the disappearance of yoga. 

This human body, has been bestowed upon us, so that we 
may practise Karmayoga ie., serve others without any selfish 
motive. But, we are so much absorbed in hankering after 
pleasures, prosperity and honour etc., that we do not pay heed 
to it. Thus, this knowledge has been lost, because we have 
forgotten it. 

A man by rendering service can control not only birds, beasts 
and persons but also the gods, manes, sages, saints and even 
God. But having forgotten this practice, he has been overpowered 
by pleasures, which lead to hell and eighty-four lac forms of 
lives. This is called concealment of Karmayoga. 


A Ward um Asa ANT: Wire: WW: | 
amts A ear aia eet ENTE 3 I 


sa evàyam maya te'dya yogah proktah puratanah 

bhakto'si me sakha ceti rahasyarh hyetaduttamam 

It is the same ancient Yoga, that has been declared to thee 
today by Me; for thou art My devotee and My friend; and this 
Yoga is the supreme secret. 3 
Comment:— 

‘Bhakto'si me sakha ceti'—Arjuna regarded Lord Krsna, as his 
companion (comrade) (Gita 11/41-42) but now he has become 
His pupil (Gita 2/7) i.e., earlier he was a comrade-devotee, while 
now, he has become a disciple-devotee. An order can be given 
or a sermon can be preached, only to a disciple rather than to 
a friend. The Lord preached His sermon, only when Arjuna 
surrendered to Him Le., took refuge in Him, 

The secret, which is not disclosed even to a comrade, is 
revealed to a disciple, who surrenders himself to his preceptor. 
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Arjuna also says to Lord Krsna, "I am Thy disciple, teach me. 
who have taken refuge in Thee." Therefore, the Lord reveals 
His secret to him. 

It was because of Arjuna's reverence for Lord Krsna, that 
be, instead of opting for a well-equipped army chose unarmed 
Lord Krsna alone, (as his chariot-driver).* 

Common people, regard the objects bestowed upon them 
by God as theirs (while in fact they are not theirs), but they do 
not regard the Lord, (Who is actually theirs), as theirs. They, 
instead of having an eye on the glorious Lord, look at His glory. 
Having attached importance to the glory, their intellect becomes 
so dull, that they do not even believe, in His existence i.e., they 
do not even look towards Him. Some people adore Him, in 
order to gain riches and glory etc. Though riches lie at the feet 
of devotees, yet true devotees do not adore Him for riches, but 
they adore Him to attain Him, Those who hanker after riches, are 
devotees (slaves) to riches, while those who want to attain God, 
are His real devotees. Arjuna, having abandoned riches or glory 
(well-armed Narayani army), chose Lord Krsna. Consequently, 
it was only he, to whom the gospel of the Gita was preached 
on the battlefield, though there were other great souls such as 
Bhisma, Drona, Yudhisthira etc.. near by. Finally Arjuna was 
able to regain the kingdom also. 

'Sa evüyam maya te'dya yogah proktah purátanah'—By these 
terms, the Lord does not mean to say, that He has given a full 
description of this Yoga, but it means that whatever has been 
declared by Him is complete in itself. Further, having answered 
Arjuna's question concerning His manifestation (incarnation), 
the Lord, again starts the topic of Karmayoga. 


* "Having heard the words of Lord Krsna Arjuna, the son of Kunti , chose 
unarmed Lord Krsna as his helper while he could have chosen the well-armed 
Narayam army consisting of 1,09,350 foot soldiers, 65.610 horses, 21,870 
chariots and 21,870 elephants" (Mahabharata, Udyogaparva 7/21). 
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The Lord declares, that the same Karmayoga, which was 
taught to the sun-god at the beginning of the creation, has been 
taught to Arjuna. He declares that through long lapse of time, 
this Yoga was lost to the world and he also was not manifest. 
Now he has manifested Himself and has also revealed this Yoga 
again. Therefore, Karmayoga, which has liberated people from 
bondage of actions from time immemorial, will also liberate 
them today, 

'Rahasyarh hyetaduttamam'—As the Lord teaches His supreme 
secret to Anjuna, in the sixty-sixth verse of the eighteenth chapter, 
by declaring, "Take refuge in Me alone; I shall then liberate thee 
from all sins." Here also, He discloses His supreme secret by 
declaring, "I taught this imperishable Yoga to the sun-god at the 
beginning of creation and 1 am preaching the same to you today," 

The Lord seems to say to Arjuna that though He, while 
playing the role of his chariot-driver, is obeying him, yet He is 
preaching to him the same Yoga, which was taught to the sun- 
god at the beginning of creation. He is disclosing this secret to 
him, because He is his devotee and also a loving friend. 

Not to talk of a common man, even a striver, pays attention 
to the preaching, but he does not pay attention to the preacher. 
Having listened to this sermon on Yoga and having studied it, 
a striver thinks over it, and he does not take the preacher as the 
omnipresent, Lord Krsna Himself. So, the Lord, by using the 
term Rahasyam' (secret) introduces Himself and urges a striver 
to behold Him, ever. 

When the Lord declares that He preached the gospel of 
Yoga to the sun-god and is preaching the same to him, He also 
means to say, that He is the preacher or the preceptor, of the 
entire humanity, As an actor, while playing his role does not 
disclose his identity to the audience, but reveals it to his bosom 
friend; the Lord also discloses to His devout devotee, His identity. 
This is His supreme secret. 
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Karmayoga, can also be regarded as à supreme secret. The 
supreme secret is, that actions which bind a man (the soul), may 
also liberate him from bondage. If actions are performed with a 
selfish motive, by regarding the objects as one's own, these lead 
him to bondage. But, if these are performed, without any selfish 
motive for the welfare of others, they lead him to liberation 
(salvation). This Karmayoga, can be practised independent of all 
the circumstances—favourable or unfavourable, riches or poverty, 
health or sickness etc. 

While practising Karmayoga there are three important 
factors, which need attention— 

(1) The self, is real (imperishable), while all the objects which 
are acquired, are unreal (perishable). So, how can the perishable 
be possessed by the imperishable? 'So nothing is mine.’ 

(2) ‘I need nothing for myself’, because the self lacks 
nothing. Moreover, how can the perishable objects be useful 
for the imperishable self? 

(3) "Nothing is to be done for the self’. The first reason is, 
that the self is a fragment of God, who is sentient, while actions 
are insentient. The self is eternal, while actions and their fruits, 
are transitory, Therefore, when anyone performs actions for the 
self, he (the self), is attached to those actions and their fruits. 
Actions and their fruits, disappear but attachment for these 
continues, which is the cause of his birth and death. The Lord 
declares, "Attachment of the soul ta the modes of nature, is the 
cause of its births, in good and evil wombs" (Gita 13/21). 

The second reason is, that the responsibility for actions is 
his, who can perform these i.e. who possesses the resources to 
perform these, and who wants to acquire something or the other. 
The self, being actionless, uniform, unchanging and perfect, can 
do nothing, without accepting its affinity for the body. Therefore, 
the self has nothing ta do for itself. 

The third reason, is that the self is real and perfect. It 
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lacks nothing. The Lord, declares, "The real, never suffers any 
deficiency." (Gita 2/16). When It lacks nothing, there is no 
question for It to have any desire, in order to acquire anything. 
Therefore, It has to do nothing for Itself. 

In Karmayoga, Karmas (actions) are performed for the world, 
while "Yoga' (union with God) is for the self. When actions are 
performed for one's own self, one cannot realize one's union with 
God, When the full flow of actions is towards the world, we 
realize God, because the body, senses, mind, intellect, objects, 
riches and property etc., whatever we possess, is not different 
from the world and is of the world. So, these are to be used 
for rendering service, to the world. Therefore, actions are to 
be performed for others, in order to renounce affinity for the 
world, in the form of objects and actions. This is known as 
Karmayoga. By this Karmayoga, the attachment for action, the 
desire to acquire and to live, and the fear of death, perish. 

As, for actions performed, in the sunlight, the sun remains 
detached, similarly, all action performed in the light of the self, 
the self also remains detached, because the self is sentient and 
unchanging, while actions are insentient and changing. But when 
by an error, it accepts Its affinity even in the least, for objects 
and actions Le., regards them as Its, and for it then those actions 
bind It. 

As the sun performs its duty always very punctually and 
scrupulously, so does 4 Karmayogi perform his duty efficiently 
and promptly. 

If Karmayoga is rightly followed, a Karmayogi, having 
the influence of Jhàna (Knowledge) attains knowledge, while 
with a disposition of devotion, attains devotion, automatically. 
By following Karmayoga, a striver does supreme good to the 
entire world, whether other people perceive it or not, realize it 
or not. He works as a fountain of inspiration for others, and thus 
renders service to them. 
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A Vital Fact 


The Lord, while beginning the gospel of the Gita, has 
described, from the eleventh verse to the thirtieth verse of the 
second chapter, that every being experiences or realizes, ‘I am’. 
Even trees and mountains feel this, though these cannot express 
it. This can be clearly seen among beasts and birds, because 
they fight with each other, as they notice their own existence; 
otherwise why should they fight? "I am distinct from the body 
and the world"—this is a common experience of every human 
being. I! is called discrimination. As far as a man is concerned, 
he has been specially endowed with discrimination by God. The 
pity 15, that he does not respect it and use jt appropriately, 

Senses, mind and intellect, are the fragments of nature (prakrti) 
and so whatever is known, through these, is knowledge born of 
nature. The knowledge of scriptures that is acquired through the 
senses, mind and intellect, is also born of nature. The knowledge 
of God, is far superior to this knowledge. Therefore, He can be 
known only by the knowledge of the self. When a man attaches 
importance to the knowledge of the self ie., discrimination 
(wisdom), he develops the power to know 'Who 1 am’, ‘What is 
mine’, "What is sentient and what is insentient’, "What is God and 
what is nature (prakrti), and so on. The same discrimination, is 
applied for Karmayoga also—this is something vital. 


In Karmayoga, two important factors predominate—(1) There 
is no doubt about one's own existence, 'T am'. (2) Whatever 
objects we possess are not ours, because these are acquired; these 
were neither ours in the past, nor will remain ours, in future. T 
(the self) remains the same while these objects—body, senses, 
mind, intellect etc., are changeable and perishable. As actions 
appear and disappear, so does their fruit. So actions and objects, 
have their affinity for the world, not for the self. When this 
discrimination (wisdom) is aroused, desire perishes. When desire 


454 SRIMADBHAGAVADGITA (Chapter 4 


perishes, self-evident actionlessness, is revealed i.e, Karmayoga 
is accomplished. 

Discrimination (wisdom) is enveloped by desire (Gila 
3/38-39). A man cannot discriminate between the right and 
the wrong, because he hankers after worldly prosperity and 
pleasures, in having a selfish motive. Thus, he cannot decide 
what ought to be done and what ought not to be done. He wants 
to find out a solution, to the riddles of life through the body, 
senses, mind and intellect or by changing the circumstances, 
But circumstances cannot be changed by him. So he gets more 
and more entangled, and cannot decide his duty, But, when his 
discrimination (wisdom) is aroused, he gets rid of the desire for 
pleasure, prosperity and selfishness; and then he clearly sees his 
duty, and then all entanglements perish. 

Actions, bear fruit in the form of outward circumstances, such 
as riches and poverty, praise and blame, honour and dishonour, 
fame and defame, profit and loss, birth and death and health 
and sickness etc. He who becomes, either happy in favourable 
circumstances or sad in unfavourable circumstances, by accepting 
his affinity for them, is a fool Why? The reason is, that he 
cannot change the circumstances, but he can rise above these 
ie, can remain detached from them, by making proper use of 
them, In favourable circumstances he should render service to 
others, while under unfavourable conditions, he should neither 
feel sad nor should he desire fayourable circumstance. Such a 
striver, easily gets liberated from worldly bondage. 

Undesirable circumstances, are fruits of sinful actions. So, 
sinful actions which hurt others should not be performed, even 
in à dream. But in unfavourable circumstances, which are the 
fruits of sinful actions of the past, worry, sadness and fear etc., 
automatically come to his mind, even though he does not commit 
new sins, A striver, should not be attached to these, He should 
believe that these come to his mind in the same way, as 4 cow 
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whom he has sold visits his house. because of old habit. As 
the cow stops, coming to his house and starts living in the new 
place, similarly, when a striver does not get attached to these 
feelings, these stop coming to his mind. 

Even when, discrimination (wisdom) is not fully aroused, a 
Karmayogi has a determinate intellect, and he has to renounce 
affinity for the perishable, which is not his and he has to render 
service to the world without enjoying worldly pleasures. It is 
because of his determinate intellect, that he ceases attaching 
importance to worldly pleasures. Then, he cannot be entangled 
in the mirage of pleasures. Thus his determinate intellect, leads 
him to salvation. Good company and the study of the scriptures 
strengthen this intellect. Therefore, every striver should have 
a firm intellect, that he has to attain salvation. Everyone is 
independent in having this determination, without seeking the 
least help, from anyone else. 


EE e TEL 


Link:—The Lord declared, that He had taught the 
imperishable Yoga to the sun-god etc, and He was teaching 
the same Yoga to him (Arjuna). Having heard His words, 
Arjuna had the curiosity to know, how Lord Krsna Who was 
sitting before him, had taught this Yoga to the sun-god, at the 
beginning of creation. In order to gei this point cleared, Arjuna 
puts a question, in the next verse. 


nfi gara 
sat yad c ui wen fee: 
eater veré wrenenfufe ux d 
arjuna uvaca 


aparam bhavato janma param janma vivasvatah 
kathametadvijaniyats tvamadau  proktavaniti 
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Arjuna said: 


You are of recent origin, while the birth of Vivasvün dates 
back to remote past. How then am I to understand, that Thou did 
declare it to him, in the beginning? 4 
Comment:— 

'Aparam bhavato janma param janma vivasvatah'— Arjona 
asks Lord Krsna. that He was bom in the house of Vasudeva 
à few years ago, while Vivasvan (the sun-god) was born earlier 
at the beginning of creation. So how could he believe, that He 
had taught this Yoga to the sun-god. 

This question of Arjuna expresses his curiosity, rather than 
argument or blame. He wants to hear from Lord Krsna, the 
secret of His Divine descent, because only He was capable of 
revealing this secret, to him. 

'Kathametad vijániyám tvamadan proktavániti'— Arjuna asks 
Lord Krsna, how he should understand that He had taught this 
Yoga at the beginning of creation; because He was born later while 
the sun-god had been bom earlier at the beginning of creation. As 
the Lord had recounted about several generations of the sun-god, 
it proves that He had imparted this knowledge, much earlier. 

Link:—In response to Arjuna's question, the Lord reveals 
His omniscience, to manifest His Divine descent. 


rAr 
Set A aA sane We ars 
mek aa aair a a Ser yTy di 
Sribhagavanuvaca 
bahüni me vyatitani janmüni tavā carjuna 
tanyaham veda sarvüni na tvari vettha parantapa 
The Blessed Lord said: 
Many births of Mine have passed as well as of thine, O Arjuna; 


Verse 5| SADHAKA-SANIJIVANI 457 


I know them all, but thou knowest not, O scorcher of foes. 5 


Comment:— 

[In the third verse, the Lord said to Arjuna, "You are My 
devotee and My frend.” So Arjuna put to Him a question, 
quite frankly and without any hesitation. Arjuna was curious to 
know, the secret of His Divine descent. So the Lord reveals the 
secret. When a devotee has curiosity to know some secret, the 
saints also reveal it to him.* Saint Tulasidisa aiso declares in 
the Ramacaritamainasa—"Sages do not conceal a secret, when 
they come across, a deserving hand" (1/110/1).] 

'Bahüni me vyatitüni jammáni tava cárjuna'C—Lord Krsna, 
says to Arjuna that both of them have passed many births. But 
His manifestation (which will be described in the sixth verse) 
is different from his birth, (which will be described in the 
nineteenth verse of the eighth chapter and the twenty-first and 
the twenty-sixth verses of the thirteenth chapter). 

In the twelfth verse of the second chapter, the Lord declared, 
"Never was there a time when | was not, or when you or these 
kings were not, nor will there ever be, a time hereafter, when 
we all shall cease to be." It means that God and His fraction, 
soul—both are without beginning and eternal. 

"Fünyaharh veda sarváni'— There are some Yogis (ascetics), 
who by practising spiritual discipline possess an intuitional 
knowledge, and come to know of their previous births. Such 
Yogis, are called 'Yurjàna yogis’. On the other hand, there are 


* The saints remain concealed and don't reveal themselves, But they reveal 


themselves in the following three cases. 

(i) When a devout devotee having great reverence for those saints, has 
curiosity to know them. 

(1) When a-devour devotee's body is cast off. 

Gii) When the saint goes to cast off his body. 

In the second and the third cases the saints reveal themselves even to those 
devotees who have not so much of reverence for them, but they respect them from 
their heart and want to know them. 
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other Yogis, who naturally know everything of the past births of 
all beings, without practising any spiritual discipline. The Lord 
is such à 'Yuktayogr Who knows of the beings of the past, the 
present and the future (Gita 7/26). Knowledge of God, knows no 
bounds of past, present and future and it is constantly present. 
The Lord in spite of pervading everywhere, everything, every 
person, and every circumstances etc., transcends, them all. 

[The Lord's statement, "I know them all" should thrill suivers 
with delight, because the Lord knows them and has an eye on 
them, whatever they are.] 

"Na tvari vettha parantapa'—4A man does not possess intuitional 
knowledge to know of previous births as he is attached to perishable 
objects and persons etc. Similar, was the case with Arjuna. He 
did not want to fight, because his kith and kin would be killed. 
He declared, in the thirty-third verse of the first chapter, "Those 
for whose sake we desue kingdom, enjoyments and pleasures, 
stand here in battle, renouncing their lives and riches." It shows, 
that Arjuna desired kingdom, enjoyment and pleasure and so he 
did not know about his previous births. 

Accumulation of rnaterials, such as riches etc., for enjoyment 
and pleasure, is called 'parigraha'. When a person, totally renounces 
this tendency for accumulation, he develops an intuition, which 
enables him to know of previous births (Patafijala yogadarsana 2/39). 

The world, actions and objects are changing and unreal. So it 
naturally suffers deficiency, while the self has no such shortage, 
at all. But when he assumes his affinity for the world, he feels 
shortcoming in him and wants to make these up, by having desires. 
In order to satisfy those desires, he remains absorbed in different 
activities day and night but desires are never to be satiated. Due 
to desires man acts as if he is unconscious. Not to speak of the 
knowledge of several births, he does not even know his duty, 
of the present i.e., what he should do and what he is doing. 
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Link:—The Lord, in the preceding verse, explained that He 
and Arjuna had passed through many births. Now, in the next 
verse, He explains the secret of his descent (incarnation). 


THIS VATA YAMA AST 73 1 

upi varafegra WISTSTEHTSTHTZTU || G |i 
ajo'pi sannavyayatma —bhütanamiévaro'pi san 
prakrtim svimadhisthaya sambhavamyütmamáyuyi 
Though I am unborn, of imperishable nature, the Lord of all 


beings, yet, subordinating My nature (prakrti), 1 manifest Myself, 
through My Yogamaya4 (divine potency). 6 
Comment:— 

[This is the sixth verse and in this verse, there is a description 
of six things—God is birthless, imperishable and the Lord of all 
being, these three things pertain to God*; prakrti (Nature) and 


* Lord Krsna hus described in the Gita that some people know Him as 
birthless, imperishable and the Lord of all beings while others don't know, The 
description is as fallows— 

1. (3) He who knows Him as birthless. 

"He who knows Me as unborn and beginmngless, the great Lord of the 
worlds, he among mortals, is undeluded and freed from all sins" (10/3). 

(b) Those who don't know Him as birthless, 

“This deluded world does not know Me, the unborn and 
imperishable" (7/25). 

2 (a) Those who know him as imperishable- 

"The great souls worship Me with @ single-mind, knowing Me as the 
imperishable source of beings” (9/]3). 

(b) Those who dont know Him as imperishable, 

"The foolish don't know My higher, imperishabls and supreme nature" (7/24). 

3. (a) Those who know Him as the Lord of all beings 

"He who knows Me as the enjoyer of sacrifices and austerities, the great 
Lord of all the worlds, and the friend of all bemgs, attains peace” (5/29), 

(b) Those who don't know Him the Lord. 

"The deluded don't know My higher nature 25 the great Lord of all 
beings” (9/11) 
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Yogamüyà, (the divine potency), these two pertaining to His 
power, and the sixth one, is His manifestation.) 

'Ajo'pl sannavyayátma'— The Lord, by this expression, explains 
that, unlike common men, He is without birth and death. People 
take birth and die, but He in spite of being birthless, manifests 
Himself, and in spite of being imperishable, conceals Himself. Both 
manifestation and concealment, are his unearthly sport (pastimes). 

All beings were unmanifest before birth, and will be unmanifest, 
after death, these are manifest only in the middle (Gita 2/28) 
while the Lord, ever remains revealed like the sun. As the sun, 
before rising and after setting, remains the same, but it is not seen 
by all the beings all the time: so is the case with God Who ever 
remains revealed, but seems to be manifested and concealed. 

Other beings, have to take birth under the subordination of 
nature (prakrti), according to the actions of the past, while God 
manifests Himself of His own accord. Beings, take birth grow, 
become old and die, moreover, they have to undergo pleasure 
and pain. But, that is not so in the case of God. He does not 
undergo any change. He incarnates Himself, as Lord Rama or 
Krsna etc., displays His sports as a child, and an adolescent and 
then continues to be an adolescent with a healthy and handsome 
body, without undergoing any change for hundreds of years. 
Therefore. picture of God, are prepared without a beand and 
moustache, (if à modem artist shows them, that is something 
different). Thus, unlike other men, God is neither born, nor does 
He, undergo any modifications, nor does He die. 

'Bhütànamisvaro'pi san'—In spite of, being the only Lord 
(great Lord) of all beings, God becomes a child, when He 
incarnates Himself. But even then, He possesses His Lordly 
nature—as Lord Krsna killed an ogress named Putana, of a 
very huge and horrible body, when He was only six days old. 
He killed the demons—Sakata, Tmavarta and Agha respectively, 
when He was three months old, one year old and five years old 


Verse 6] SADHAKA-SARJIVANI 46] 


respectively. Thus, in His childhood, He killed several demons. 
He raised the Govardhana mountain, on the tip of His finger, 
when He was only seven years old. 

In spite of being the Lord of all beings, when He manifests 
Himself, He does not hesitate even to perform, the most menial 
job, This is His divine superiority. He works, as a chariot-driver 
of Arjuna, and obeys him, yet His Lordliness, over Arjuna and 
other beings remains intact. That is why, in spite of being a 
charioteer, He preaches him, the gospel of the Gita. Lord Rama 
carries out the order of His father, Dasaratha and goes into exile 
for fourteen years, yet His Lordliness over Dasaratha and other 
beings, has not suffered, in the least. 

*Prakrtith sviimadhisthaya'— The Lord's pure nature (prakrti) 
is different, from the three modes of nature—of goodness, of 
passion and of ignorance. This pure nature, is His divine potency, 
transcendental power, or delighting power. It is the embodiment of 
truth, consciousness and bliss. It is, also called the sentient power 
or power of grace. The same divine or transcendental power is 
known as Sti Radha* or Sri Sita. It is, also called ‘devotion’ or 
the supreme knowledge, by which God is attained. 

Prakrti (nature), is the Lord's power, which is neither different 
from God nor is one with Him. For example, fire has two kinds 
of power, of lighting and buming. The first, removes darkness 
as well as fear, while the latter, is used for cooking and heating 
purposes. But, both these powers are neither different from fire, 
as these are nothing but fire. nor are they one with fire, because 
they can be subdued by sacred formulas, and herbs etc. 


As, the lighting and the burning powers of fire, remain innate 


* The Lord munifests Himself with His puré nature (Prakrti) |.e., His rans- 
cendental power which works for Him. Sri Rüdhà is His divine power and she 
has several female friends who are the embodiments of devotion and they bestow 
devotion upon His devotees. A person devoid af devotion can't know them. A 
devotee can know them only by the grace of Lord Krsna and Sri Radha. 
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in a match-box, so does God's power remain unexposed even 
though He pervades everywhere, all the time, in al] things and 
persons etc. The Lord, manifests Himself by keeping His nature 
(prakrti) under control. As fire is not seen, until it is revealed 
with its lighting and bumung power, so is the Lord not beheld 
until He manifests Himself with His transcendental power, even 
though He pervades everywhere all the time. 

Šrī Radha, $r Sit and Sti Rukmini etc., are the Lord's 
own divine powers. He pervades everywhere universally, yet 
He does not perform, any activity. Whatever He does, He 
does with His divine power. The drama, that He stages with 
His divine power, is so wonderful and uncommon, that human 
beings having heard, sung and recollected it, are sanctified and 
they attain salvation. 

The same divine power, in the case of devotees, who are the 
worshippers of the attributeless aspect of the Absolute, becomes 
the supreme knowledge of Brahma; while for devotees who 
worship the Lord endowed with attributes, that power becomes 
devotion. When a devotee has an exclusive devotion for God, 
His divine power is revealed in him, in the form of his devotion. 
This devotion is so singular, that it attracts God and He in spite 
of being formless, has to reveal Himself, endowed with that, 
form. This devotion, is also bestowed upon devotees by Him. 


The divine power of God, in the form of devotion, is 
perceived in two ways—ilisunion and union. It is by God's 
grace, that there is disunion of a devotee from God, because in 
that state, he becomes so much restless to meet Him, that his 
attachment to the world is totally renounced and God manifests 
Himself. In the Discipline of Knowledge, the divine power of 
God is revealed in the form of keen desire to know, This keen 
cunosity to know, compels a striver to know the real Essence, 
Then, in the form of the supreme knowledge of Brahma, it roots 
out ignorance and illumines the real self. But the divine power 
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of disunion, is more powerful even than this. "Where is God7 
"What should I do to attain Him?” "Where should I go” When 
a devotee becomes restless, to attain Him, his restlessness roots 
out all his sins, and reveals Him to him. This restlessness, is 
a better means of God-realization, than knowledge (wisdom or 
discrimination). 

A Special Fact 


The Lord. manifests Himself by keeping His nature (prakrti) 
under control, and stages, the drama of human life. As fire by 
itself, does nothing, its lighting power provides light and its 
burning power, burns things, so the Lord does nothing, but it is 
His divine power, which does everything. In the scripture Sita 
declares, ‘Tt is I, who killed Ravana and other demons, while 
Lord Rama did nothing’. 

Like man and his power, God and His power, are neither 
different from each other, nor are one. God cannot separate His 
power from Him; so it is not different from Him. A man remains 
the same, but his power changes so it is not identical with him. 
Therefore, philosophers have called it, neither different nor one. 
This power is indescribable. The devotees of Lord Krsna call 
that power as $riji (Radhaji). 

As a male and a female are two distinct entities, that way 
Lord Krsna and Rüdhaji are not two. Lord Krsna and His power, 
Radhaji in the Discipline of Knowledge become one, while, in 
the Discipline of Devotion become two, Lord Krsna and Radhaji 
become two*, so that they may stage the drama of human life, 
in order to exchange love and thrill the devotees with delight. 
When they become two, it ís difficult to judge, who is superior, 
and who the lover and who the beloved. Both of them, appear 


*Lord Krsna and Radha are the oceans of sevour, they are one 
but they have become two in order to stage the drama of human life 
(Sri Radhárápaniyopanisad)). 
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uncommon and unique and they are attracted towards each other. 
They arè pleased by seeing each other. Their pastime of love, 
for each other is enhanced. This is called Rasa’ (sport). 

The Lord's powers are infinite and limitless. His powers 
can be classified into two groups, pertaining to glory and those 
pertaining to sweetness or love. By His majestic power, He does 
wonderful sports and feats, which none else can do, By this very 
power, we find in Him excellence, eminence, singularity and 
divinity which are neither heard nor seen anywhere else. While 
He exercises His sweet power, He Himself is overwhelmed, and 
forgets that He is Lord. When He manifests Himself in a sweet 
mood, He appears to be very sweet and loving. He plays, with 
cowherds like an ordinary cowherd. Similarly, He plays the role 
of a friend, a son and a husband and so on, in the drama of life. 
Thus He thrills His devotees with delight, with His sweetness 
and love, by not disclosing His glory and grandeur. 

The Lord, reveals one of His powers at a time, either that of 
glory or that of sweetness. When any doubt arises in the sentiment 
of sweetness, His power or glory is revealed. Lord Krsna as 
a cowherd, searches for calves. But, when doubt arises, about 
their whereabout, His power is revealed and He immediately 
comes to know, that the cows have been taken away by Brahma, 
the creator. 

The Lord is also the handsomest, so every being is naturally 
attracted towards Him. Seeing His beauty, the women of Mathura 
say to each other— 

"Lord Krsna is the quintessence of handsomeness, no one can 
compete with Him in the entire universe, He is handsome, even 
without any outward make up, or omamentation. No one is ever 
satisfied by seeing His countenance, because His charm ever 
remains fresh. All kinds of fame, beauty and glory, depend upon 
His handsome appearance. It is very rare to behold Him. What 
penances the cowherdesses must have performed so that they 
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ever beheld His sweet countenance” (Srimadbha. 10/44/14)? 

Sri Sukadevaji says:—"O Pariksit! All the citizens of 
Mathura and other people of the country, who were sitting on 
the dais, having seen Lord Krsna and Balarüma, were so much 
pleased that their eyes and faces were glowing and filled with 
curiosity. They were not satisfied by looking at their handsome 
faces through their eyes and it seemed as if they were imbibing 
them with their eyes, licking them (with their tongues), smelling 
them (with their noses) and embracing them to their chests" 
(Srimadbha. 10/43/20-21). 

Having seen the beauty of Lord Rama, king Janaka was 
filled with joy and declared that his dispassionate mind, having 
seen the sweet and handsome face of Lord Rama, was so much 
enamoured as a 'Cakora' (the Indian red-legged partridge) is, by 
the moon (Maànasa 1/216/2). 

Even the wild tribes, such as Kola and Bhila got 
enamoured of Lord Rama's countenance. They salute 
Lord Rama, offer their presents to Him, behold Him, with 
great affection. They are so much enamoured of Him that 
they remain standing there just like statues, Their bodies 
are thrilled and their eyes are flooded with tears of love 
(Manasa 2/135/3). 

Not to talk of the Lord's devotees, even demons, such as 
Khara-Düsana who have enmity with Lord Rama, are wonder- 
struck with His charm. So they say:—Out of all the snakes, 
demons, gods, men and ascetics, whom we have seen, conquered 
and killed throughout our life, we have never seen such beauty 
(Manasa 3/19/2). 

'Sambhavümyütmamáyayá'— The Lord, does not reveal 
Himself, to those who have a disinclination for Him, and 
He appears to them, as a common man, 'He stages a drama 
of His human life, by keeping His divine potency concealed' 
(Srimadbhagavata 10/29/1). 
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A devotee comes to know God, while a non-believer does 
not know Him. The more a devotee is inclined towards Him, 
the more He reveals Himself to him. 

Deluded people cannot know Him, because of their delusion 
and becanse of the divine potency of the Lord (Gita 7/25), 
They cannot understand the infinitmde of God, even when He 
mánifests Himself before them just as He manifested Himself 
m the form of Draupadr's unending saree. Yet because of their 
delusion Duhsüsana. Duryodhana and Karna ete., could not know, 
His manifestation. 

If a person gets rid of his delusion, he can realize the self 
or God, but cannot behold Him.* 

One can have a vision of the Lord, only when He unveils 
Himself, by removing the veil of His divine potency. A man can 
get rid of this own delusion, but it is beyond his power to do 
away with God's divine potency. If a person takes refuge in Him, 
He removes his delusion and also helps him, to behold Him. 

The different plays, that the Lord stages, are accomplished 
with the help of His divine poteucy. So people can see those plays 
and enjoy these. If staged without the help of divine potency, 
no one can, either see these, or relish these. 


An Important Fact Pertaining to Incarnation 


The term, 'avatüra' means descent, one who has descended. 
The all-pervading Lord Who is, Truth, Consciousness and Bliss, 
by His special grace, manifests Himself as à common being. His 
peculíarity lies in being small, in spite of being Supreme, while 
it is otherwise with common men. It is His peculiarity, that He 
in spite of being boundless, becomes very small. Though. He 


* [tis not à rule that having realized the self a devotee may behold God. But 
having beheld God, he realizes the self, So Lord Rima in the Rümacaritamimasa 
declares:— The wonderful reward of My vision is thai man easily realizes the 
Self' (3/36/5), 
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upholds, infinite universes yet He is known as ‘Giradhari,’ because 
he lifted a mountain, 'Govardhana'. It is nothing surprising in 
His case as in each of Whose pores, infinite universes exist, to 
uphold a mountain. But, it is His peculiarity, in upholding it, as 
well as in manifesting Himself, as a common man. 

He plays His part in the drama of human life, as a common 
innocent boy, While playing, He was defeated by other cowherds, 
consequently, He had to carry the victor on His back, 

The wise, remain absorbed in the self, but His devotees 
relish His pastimes. Even Brahma, the leader of the wise, was 
wonder-struck by beholding His pastimes, and so are the great 
saints and ascetics who cannot understand the secret of His play 
and remain dumb-founded. The Lord by His grace, enables those 
devotees, who are exclusively devoted to Him, to know the secret 
of His pastimes (Manasa 2/127/2). Lord Krsna while grazing 
cows, kills huge bodied demons, in no time. Despite being a 
boy, His Lordliness remains the same as usual. 

As a learned teacher, utters the letters 'a' 'b' 'c' etc., while 
teaching the alphabet to a boy by descending to the boy's standard; 
so does the Lord of infinite universes, preach the gospel to us, by 
becoming one of us, His wonderful and unearthly pastimes, lead 
people to salvation, whether they listen to them, study or sing them. 

Appendix—The Lord carries on His pastime with the help of 
Prakrti. Therefore Sitàji declares, "T have perforrned all the deeds, 
Lord Rama has done nothing (Adhyatma Ramayana, Balaka. 
1/32—43). But like the man the Lord is not subordinated to 
Prakrti— prakrtith svamadhisthaya', The reason is that for the 
Lord Prakrti is not different from Him but is identical with 
Him (Gita 7/4-5). The Lord has to manifest Himself before 
the man who is seated in Prakrti, therefore He reveals Himself 
by subordinating His Prakrti (nature). Then only men can 
behold Him. 
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Link:—In the next verse, the Lord, reveals the occasion of 
His manifestation. 


wer wer fe sme venPifafa meri 
aA AIA GST D HI 


yada yadi hi dharmasya glanirbhavati bharata 

abhyutthanamadharmasya tadátmànam srjámyaham 

Whenever, there is a decline in. righteousness and an upsurge 
in unrighteousness, O Arjuna, I then manifest Myself. 7 


Comment:— 


“Yada yada hi dharmasya glanirbhavati bharata abhyutthanam- 
adharmasya'—When righteous, innocent, weak, pious and spiritual 
people, are exploited by unrighteous, cruel, strong, wicked and 
mundane people, and when mora! values are lost and immorality 
prevails—that state, is the state of a decline of righteousness, 
and upsurge of unrighteousness. 

The terms "Yada yada’ (whenever) show, that God manifests 
Himself, whenever there is need for His manifestation. 
Example—when the seas were churned, God in the form of 
unconquered Lord Visnu, churned the seas as a divine Tortoise, 
held Mandaracala (mountain), pressed it hard, as a being with a 
thousand arms, and as a bewitching woman distributed the nectar 
among the gods. Thus, God manifested Himself, in. different 
forms, at the same time. 

The root, of the decline of righteousness and the rise of 
unrighteousness, is its attraction towards the perishable. As the 
body of a child, is inherited from the parents bodies, so, is 
the universe created, by nature (prakrti) and God. Out of these, 
(nature and its evolute), the world ever-undergo modifications, 
while God and His fragment, the soul, ever remain uniform, 
without the least modification. When a man, has a desire to 
derive pleasure out of mundane objects, he starts having a fall, 
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The more he is attached to worldly pleasures and prosperity, 
the more increase there is, in unrighteousness. The more this 
unrighteousness rises, the more vices, such as sins, strifes and 
riots etc., prevail, in the society. 

There is a decline of righteousness through the Satya age, 
to Tretà, Dvapara and Kali ages, respectively. In the Satya 
age righteousness flourishes. In Treta, the decline begins, in 
Dvapara there is a rapid decline and in Kali age, unrighteousness 
prevails. Then, God manifests Himself, for the establishment of 
righteousness, 

'Tadatminam srjümyaham'—Whenever, there is a decline 
of righteousness and rise of ‘unrighteousness, then the Lord 
manifests Himself for the destruction of unrighteousness and 
for the establishment of righteousness. 

When there is a decline of nghteousness and increase in 
unrighteousness, people are inclined to unrighteousness. which 
leads them to a downfall. The Lord, is the disinterested friend of 
all beings, so He manifests Himself, in order to check their fall. 

When actions are performed with a selfish motive Le., for 
reward, there is a decline of righteousness; and when 3 man, 
having deviated from his duty performs forbidden actions, there 
is rise of unrighteousness. It is desire, which is the root of all 
unrighteousness, sins and injustice etc., (Gita 3/37). Therefore. 
God manifests Himself, in order to root out this desire and 
propagate the principle of the performance of actions, without 
expectation of any reward. 

Here, a doubt may arise why at the present, in the wretched 
Kali age, God does not manifest Himself, when there is such 
s decline of righteousness and rise of unrighteousness; The 
clarification is, that the time is uot yet ripe, During the Treta 
age. the demons having killed many sages, piled up their bones. 
But, at present righteous persons are leading a pious and peaceful 
life, and nobody kills them. Secondly, when there is decline of 
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righteousness and rise of unrighteousness, by God's direction saints 
come to earth or true strivers reveal themselves; these establish 
righteousness. Sometimes, the liberated souls living in divine 
abode also come to earth, to help the people to attain salvation, 
as representatives of God. Where. there are such strivers and 
saints, there is, neither so much decline of righteousness, nor 
so much increase in unrighteousness, as at other places where 
there are, neither strivers nor saints. 

When people do not follow the teachings of strivers and 
saints, but start to kill them, and when there are left, only a 
few righteous persons to propagate righteousness, and there ts a 
decline in righteousness, then God manifests Himself. 


am ERR eo 
Link:—Having described the occasion of His manifestation, 
in the preceding verse, the Lord now reveals, the aim of His 
manifestation, in the next verse, 


paritranaya sadhünam vinaSa&ya ca duskrtàm 

dharmasamsthapanarthaya sambhavami yuge yuge 

For the protection of the good as for the destruction of the 
wicked as for the establishment of righteousness, | manifest myself 
[rom age to age. 8 
Comment:— 

'Paritránáya sadhinam'—God manifests Himself, in order 
10 protect the good, because they destroy unrighteousness and 
propagate righteousness, 

The term, 'südhünüm' (of Sadhus) has been used for those 
good men, who naturally are inclined towards the good of others, 
who remember and chant the name, and think of form, qualities, 
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glories and pastimes etc., of God, who propagate these among 
people and who depend on God. 

He, whose only aim is God-realization, is a good person (sage) 
while one who hankers after worldly pleasures and prosperity, 
is not a good person. 

When a man, attaches importance to the perishable world, 
when desires are renounced, goodness appears. Because, desire 
is the root of evil. Goodness leads to salvation of one's self and 
to the welfare of others. 

Good people, are even engrossed in the good of beasts, birds, 
trees, mountains, men, gods, manes and sages etc., through their 
thoughts and deeds, In the Ràmacaritamànasa the citizens of 
Ayodhya say to Lord Rama, "O foe of demons, in the world 
there are only two, who do good to others, without any selfish 
motive, they are, You and Your devotees" (7/47/3). 

If people come to know the thoughts and feelings of these 
Sadhus, they will ever bow to them. But if they know the 
thoughts. and feelings of the wicked, there would be quarrels 
and strifes. 

Here, a doubt may arise, why are such people seen 
suffering, when God protects them. The clarification is, that the 
Lord protects their good feelings, rather than their bodies, riches, 
honour and fame etc. The reason is, that those good people 
do not attach importance Io the mundane objects, becanse by 
doing so, they may tum bad. The Lord also, would not attach 
importance to them, 

Devotees truly never desire, worldly objects. They are happy 
in unfavourable circumstances, because these lead them to spiritual 
upliftment. Devotion, develops in unfavourable circumstances, 
because their attachment, which canses their downfall, is renounced. 
Therefore, the Lord protects the good, by creating unfavourable 
circumstances for them. 
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'Vin&saya ca duskrtüm'—The wicked, propagate unrighteous- 
ness and destroy righteousness. So the Lord manifests Himself, 
for their destruction. 

Those who, because of many desires, remain absorbed in 
vices, such as falsehood, fraud, deception and dishonesty etc. 
Those who exploit the virtuous and good persons; those who 
remain engaged in doing evil to others; those who do not know 
what ought to be done and what ought not to be done; and those, 
who always condemn God and the scriptures, such persons, of 
demoniac nature, have been called wicked. The Lord manifests 
Himself for the destruction of such wicked persons. 

Question:—The Lord declares, that He is the same to all 
beings and there is none hateful, to Him (Gita 9/29), then why 
does He destroy the wicked? 

Answer:—As the Lord is a disinterested friend of all beings, no 
one is hateful to Him. But he who is an enemy of His devotees, 
is also His enemy. In the Ramacaritamanasa, it is said, "He who 
offends a devotee of Lord Rama, has to burn in the Lord's fire 
of anger" (2/218/2-3). 

God is called, a devotee of His devotees (Srimadbhagavata 
10/86/59). So the wicked, who offend His devotees, are destroyed 
by Him. Devotees, destroy sins while God destroys sinners. 

As His grace is revealed in protecting the good, so is His 
grace revealed in destroying the wicked as He does evil to none 
(2/183/3). Moreover, He purifies them by destroying them. 

Saints also establish righteousness but they do not destroy the 
wicked. Destruction of the wicked is brought about by the Lord in 
the same way, as a simple injury may be dressed by a compounder 
but a major operation is performed only by a civil surgeon. 

Both the parents are equally interested in the welfare of 
their son. When the son does not pay attention to his studies, 
and indulges in mischief, both of them want to set him right. 
The father beats him, so that he may give up his bad habit, The 
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mother, checks the father from beating him. Being faithful, it is 
her duty to follow her husband's footsteps. So should she also 
start beating the boy, because she is faithful? No, il is her duty 
to protect the boy, otherwise he may receive a severe beating. 
The father, also does not want to give him a good beating, but 
he wants the son to get rid of his bad habit. Similarly, God is 
like a father, while saints are like a mother. First, the Lord and 
saints urge people to give up their wickedness, but when they 
do not mend ther ways, God has to manifest Himself for their 
destruction. If they give up their wickedness, there is no need 
to destroy them. 

The attributeless Absolute, is not antagonistic to nature, 
illusion and ignorance, it rather, gives existence inspires and 
nourishes these. God, whether He is attributeless or is endowed 
with attributes, fosters all beings, equally without any distinction. 
Even the earth, created by Him, provides room equally to everyone, 
whether he is virtuous or wicked. Similarly, all of them are 
equally provided with the necessities of life, such as food, water, 
air and sunlight. Thus the Lord is an ocean of generosity and 
equanimity, even to the vilest person. If a person just thinks of His 
generosity, he gets thrilled with delight and starts bowing to Him. 

The Lord, is mot opposed to wicked person, but He is 
opposed to their wicked actions as those actions are injurious, 
to thé world, as well as to them. The Lord is a disinterested 
friend of all beings. Therefore, He destroys the wicked, in order 
to do good to the world, as well as to those wicked persons. 
How generous He is, that having killed those wicked persons 
He sends them to His own abode! 

Now a question may arise, whether the Lord Himself will 
have to come Io kill us, if we go on committing sins, If it is as 
so, we shall attain salvation easily, otherwise we shall have to 
control our senses, mind etc., and inculcate virtues and practise 
spiritual discipline, The answer is, that the Lord destroys only 
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those wicked who cannot be destroyed by anyone, else. Secondly, 
performance of good actions will lead us to virtues, which would 
pave the way to our salvation. But if we are killed by anyone 
else, or die a natural death while performing sinful actions, what 
will be the consequences? How would our desire of being killed 
by the Lord, be fulfilled’? Therefore, sinful actions, should not 
be performed at all. 

"Dharmasaristhapanürthaya'—Establishment of righteousness, 
consists in preaching and propagating the selfless performance 
of actions. Unrighteousness propagates, due to the performance 
of action with a selfish motive and due to the attachment to the 
unreal. Therefore, the Lord manifests Himself, in order to propagate 
the performance of selfless actions, through His deeds. When this 
feeling is propagated, righteousness, is naturally established. 

The Lord is the abode of righteousness (Cita 14/27). So He 
manifests Himself, in order to establish righteousness well. In fact, 
righteousness never perishes, it only declines: Whenever there is a 
decline of righteousness, the Lord re-establishes it (Gita 4/1—3). 

'Sambhavàmi yuge yuge'—The Lord, manifests Himself, from 
age to age. He also descends to the mortal world, several times 
in the same age, according to the need of the hour. He incarnates 
Himself as 'Karaka Purusas', as well as saints. The incarnations 
of the Lord and His 'Karaka Purusas' (representatives), are casual 
or occasional, while saints are regularly born. 

Now, à doubt may arise, whether the omnipotent Lord cannot 
protect the good, destroy the wicked, and establish righteousness 
without manifesting Himself. The clarification is, that He can do 
wonders without His manifestation also and go on domg so, yet 
He manifests Himself in order to shower His special grace on 
beings, for their welfare." During His incarnation, His vision, 

* The Lord manifests Himself as a human being in order to shower His 


special grace on beings and He stages the drama of human life in such s manner 
that it conduces them to be devoted to Him (Manasa 1/192). 
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touch, talk etc., and later on, the practice of hearing, thinking, 
chanting and following His sport, lead people to salvation. 

The Lord. comes to the mortal world in different incamations, 
according to the need of the times. He remains perfect, during 
all the incarnations. 

Though there is, nothing that should be done by Him, nor 
is there anything unattained that should be attained (Gita 3/22), 
yet He performs all actions by manifesting Himself, from time to. 
time, only for the welfare of the world. Therefore, human beings, 
should also perform their duty, for the welfare of others. 

In response to Arjuna's question which he put in the fourth 
verse, the Lord explains the three main differences between men's 
births and His births (manifestations)-— 

(1) Difference in knowledge-—Many births of men, as well 
as of the Lord, have taken place Men do not know them all, 
only the Lord knows. 

(2) Difference in birth: —Men have to take birth, under the 
subordination of nature, (prakrti), in order to reap the fruits of 
their virtuous and evil actions, and then to realize God. God 
manifests Himself of His own accord, goveming His nature 
(prakrti) through His divine potency (4/6), 

(3) Difference in actions:—Men perform actions, in order 
to satisfy their desires, though it is not the aim of human life, 
while the Lord acts, only in order to enable beings to attain 
salvation (4/7-8). 

Link:—In response to the question put, ín the fourth verse, 
by Arjuna, the Lord started describing the divine character of 
His birth. Now in the next verse He, of His own accord, explains 
the merit of knowing the divine character of His birth, as well as 
actions, in order to explain the performance of actions without 
expectation of fruit (Karmayoga). 
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Wa wa a À faemme at ufu we: 
wert ae Wasi Ate arate ASSA i <u 


janma karma ca me divyamevam yo vetti tattvatah 

tyaktva deham punarjanma naiti mámeti so'rjuna 

He who tims knows in reality the true nature of My divine 
hirth and action, (Karma) and he having abandoned the body, is 
not reborn; but he comes to Me, O Arjuna, 9 
Comment:— 

‘Janma karma ca me divyam'— The Lord is beyond birth 
and death, He is birthless and imperishable. His manifestation in 
human body, is not like the birth of common men. He manifests 
Himself of His own accord* in order to stage the drama of 
human life, for the welfare of beings. 

The form (body) of the Lord, unlike other beings, is not made 
of flesh and blood, The bodies of beings are full of virtues and 
vices, They are transitory, sick, mundane, changing, material and 
are born of ovum and semen, while the Form of the Lord, is free 
from virtues and vices. It is eternal, healthy, spiritual, unchanging; 
divine and is revealed, The bodies of gods, are also divine, but 
the Form of the Lord, is far superior to those of the gods and 
even the gods are ever eager to see this Form (Gita 11/52). 

When the Lord descended on the mortal world, as Lord 
Rama and Lord Krsna, mother Kausalya and Devaki, did 
not give birth to Them. First, He revealed to them His four- 
armed divine Form, with conch, disc. mace and lotus, and then 
staged the drama of a child, then the mother, requested Him to 
conceal that divine Form. The description has been, very clearly, 
given, in the Ramacaritamanasa 1/192, as well as Srimadbhagavata 
10/3/30 and 10/3/46. 

* Uddhava velis Lord Krsna, "You are the Supreme beyond Nature (Prakrti) 


and You are Brahma, the very embodiment of knowledge; ever then You have 
manifested Yourself as a human being of Y our own accord" (Srimadbha. 11/11/28). 
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When Lord Rama returned to His Abode, He, unlike common 
men, disappeared from this mortal world along with His body 
(Form), His body was not left on the earth. [t is said in thè- 
Ramayana by Valmiki, that having heard the words of Brahmi, 
the creator the very wise Lord Rama, having decided, entered the 
splendour of Lord Visnu, with His three brothers, in His Form. 
As far as Lord Krsna is concerned, the same fact, is mentioned 
about Him in Srimadbhagavata that He also went to His Abode, 
in His Form (11/31/6), 

The same sort of description is available in Ramacaritaminasa, 
when sage Valmiki says to Lord Rama, that His Form is divine 
and unaltered, only a deserving one knows the reality about Him, 
when He manifests Himself as a human being, for protecting 
saints and gods, and preach and act as à worldly king. 

Once, sages Sanaka etc., were going to the Abode of Lord 
Visnu. The gatekeeper would not let them go in and they cursed 
him. Knowing that His gatekeeper had insulted the sages, Lord 
Visnu Himself came to the entrance. Having a vision of the 
Lord, and receiving the divine smell of basil leaves and shoots, 
while bowing to Him, their bodies and hearts were thrilled, and 
excited, though such wise sages, ever remain established in the 
imperishable Lord (Srimadbha. 3/15/43). As the smell of the 
Lord's lotus feet, is divine, His clothes, ornaments and weapons 
etc. are also divine, sentient and very singular. 

Having heard, studied and recollected the pastime of the Lord, 
people's hearts are purified and they get rid of ignorance—this 
is the divine nature of His actions. Lord Saükara, Brahma, the 
creator, sages, such as Sanaka ete., divine sage, Narada ete., who 
are the embodiments of knowledge, having sung and heard of 
His divine pastime, get absorbed in them. A person who visits 
the places, where the Lord staged the drama of His human life, 
with reverence and faith and resides there, attains. salvation. It 
means that the Lord manifests Himself and carries on His pastimes 
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in order to enable the people to attain salvation. Therefore, 
people attain their aim by reading, hearing and thinking, of His 
divine pastimes. 

In the fourth verse, Arjuna put the question to the Lord 
pertaining to His birth, but here, the Lord starts describing his 
action of his own accord. By doing so, it seems as if the Lord 
wants to emphasize the fact, that a man's actions can also be 
divine, though his birth cannot be divine as human life has been 
bestowed upon him only to perform, such actions. Actions are 
divine, when these are free from desire, for reward, attachment 
and a sense of 'mine. Divine actions, lead to liberation from 
the bondage, of the present as well as past actions, and these 
naturally do good to others. 

In fact, actions become impure, when a man accepts his 
affinity for perishable objects; and these lead him to bondage. 
This affinity, makes not only actions but also objects and mind, 
impure. As soon as, this affinity is renounced, all the three become 
pure. It is affinity for the perishable, which is the main obstacle 
to salvation. 

'Evami yo vetti tattvatah'—God in spite of, being without, 
birth imperishable and the Lord of ali beings, manifests Himself. 
of His own accord, and by keeping His nature (prakrti) under 
control, for the welfare of all beings. He who knows this fact, 
redlises the divine nature, of the births of the Lord. 

Though all actions are performed by Him, yet He is a non- 
doer i.e., He has no pride of doership (Gita 4/13), nor does He 
desire, the fruit of actions (Gita 4/14). He who knows fact, 
knows the divine nature of the Lord's actions. 

As the Lord manifests Himself, for the welfare of the entire 
creation and as He remains detached from actions, similarly, 
those people, who live for the welfare of the world, and remain 
detached from actions, know the divine nature of His births 
(manifestations) and actions. 
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"Tyaktvá deham punarjanma naiti'—There is nothing in the 
three worlds, that is to be done by the Lord, nor is there anything 
unattained, that should be attained by Him (Gita 3/22), yet He 
manifests Himself in this mortal world, by His grace to inspire 
beings to attain salvation. He carries on His wonderful pastime, 
also for the same purpose. When a person recites, hears, reads or 
thinks of his pastimes, he is linked with the Lord. When he is 
connected with the Lord his tie with the world is cut off. When 
this bond with the world is snapped, he is not reborn i.e., he is 
liberated, from the bondage of birth and death. 

In fact, it is not action but desire, which binds a man and 
this desire is man-made. In order to satisfy his desire, he performs 
actions with à selfish motive, being attached to these, they bind 
him. As desire is enhanced, he is inclined towards sinful actions, 
which lead him to his birth, in evil bodies and to hell, But, when 
he performs actions without a selfish motive for the welfare of 
others, his actions become divine and uncommon, they do not 
lead him to bondage and he is not reborn. 

'Mümeti so'rjuna'—When a man assumes his affinity for 
perishable actions, the ever-attamable Lord, seems unattained, 
to him. But, when actions are performed without expecting any 
reward, for the welfare of others, their direction is towards the 
world and the ever-attained Lord, is realized. 


It is because of the Lord's divine nature, that He descends 
to this mortal world, in order to shower His grace upon beings. 
Those who know this fact, become His devotees and then remain 
absorbed only in His adoration or devotion (Manasa 5/34/2). 
This devotion, leads to salvation. Similarly, when a man knows 
the divine nature of His actions then his actions also become 
divine viz, pure and then these lead him, as well as others, 
to God-realization (salvation) as he renounces his affinity for 
the world, It is the affinity, which is an obstacle to salvation 
or God-realization. 
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A Vital Fact 


Actions are transitory and. perishable, and so is their fruit, 
while the self (soul) is uniform and eternal. Therefore, in fact the 
self has no affinity for actions, the affinity is merely assumed. 
While performing actions, if a man realizes that he has no affinity 
for them, his actions become divine. This is the reality, about 
actions and this is Karmayoga. 

When a man identifies himself, with active nature (prakrti), 
it gives an impetus to action. He can never remain even for a 
moment, without performing action (Gita 3/5). He thinks, that as 
worldly objects are acquired by performing actions, so can the 
Lord be realized through them. But, it is an error of judgement, 
because only perishable objects, rather than the imperishable, Lord, 
can be acquired through perishable actions. The imperishable 
Lord, can be attained by renouncing affinity for actions. This 
affinity for action can be renounced more easily, through the 
Discipline of Action, than through the Discipline of knowledge. 
It is so because when all action with gross, subtle and causal 
bodies is performed, for the welfare of the world without any 
selfish motive, their flow is towards the world, and so affinity 
for action is renounced, 

The Lord, by using the terms 'Màmeti' wants to explain, 
that He whom, a man wants to attain through the performance 
of actions is ever attained. What efforts are required to attain 
Him who is ever attained and ever-existent? Whatever was not 
otherwise attained is attamed, by effon? 

Two aspects are noteworthy in this regard—origin and 
discovery. Originated, is that which has no independent, existence, 
and which was absent in the beginning and perishes in the end, 
Discovered, is that which has a separate existence forever. But 
God seems to get concealed, when importance is attached to 
mundane actions and objects, When one uses actions and objects 
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in rendering service to others, his affinity for actions and objects 
is automatically renounced and ever attainable God is revealed. 
This is called discovery of the ever attained. 

Carelessness and indolence, in the performance of actions 
and the desire for fruit of actions are the main stumbling blocks 
to God-realization. If actions are performed without the desire 
for fruit in rendering service to others, the affinity for actions 
is renounced and we realize our affinity for God which is 
naturally eternal, 

Appendix—lIf actions are performed for the welfare of others 
in à disinterested way or they are performed for the Lord's sake, 
those actions become divine and lead to salvation. But the actions 
performed ridden with desire for one's own self become impure 
and lead to bondage. 

Actions done without the sense of doership are of divine 
character. When actions are not performed for one's own self, 
the sense of doership is wiped out. 

The Lord's most insignificant action as well as the most 
significant action is His ‘pastime’. In His pastime the Lord 
while acting like common men remains untainted (Gità 4/13). 
The Lord's drama of life is divine. This divine nature of His 
drama is singular and is different from the divine nature of gods. 
The divine nature of gods in comparison with men is relatively 
divine and is limited while the Lord's divinity is absolute and 
infinite. Though the actions of liberated, enlightened and God- 
loving exalted souls are also divine but they are not like the 
Lord's pastimes. Even the common pastime of the Lord is very 
uncommon (umworldly). As the Lord's *Rasalilà' seems worldly yet 
by reading it and by listening to it, a striver's lust (sex) is wiped 
out (Srimadbha. tenth canto, thirty-third chapter, fortieth verse). 

This world is the beginningless incarnation of God— 
'ádyo'vatürah purusah parasya’ (Srimadbha. 2/6/41). It means 
that God has manifested Himself m the form of the world, 
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But the embodied soul, because of his attachment to pleasures 
without recognising it as the manifestation of God, has sustained 
it as the world—"jivabhiütarn mahabaho yayedarb dharyate jagav 
(Gita 7/5), In order to wipe out this notion, a striver should firmly 
believe that whatever is perceived (seen) is the manifestation of 
God and whatever is happening is the pastime of the Lord. By 
assuming (accepting) this, the world will not remain as the world 
and “there is nothing except God'—4his truth will be realized. In 
other words the world will disappear and only God will remain. 
The reason is that by thinking (accepting) everything and person 
as the manifestation of God and every action as the Lord's 
pastime, attraction for pleasure and also attachment—aversion 
will not persist. When attachment to pleasure is wiped out the 
actions which seemed worldly, will appear divine as the pastime 
of the Lord and the attachment to pleasure will be transformed 
into love (devotion) for God. 
The Lord carries on this pastime according to the Form in 
which He manifests Himself. * When He takes the form of an 
* Lord Krsna says to the sage Uttatka— 
dharmasathraksananthaya —— dharmasamsthápanaya ca 
taistarrvesaisca — rüpaisca — trisu — lokesu bhārgava 
(Mahàbhürata, &&ya. 54/13-14) 
"For the protection and establishment of righteousness I manifest Myself 
in many species and act according to those Forms and Guises.” 
yadá — tvahar — devayonau — vartümi — bhrgunandana 
tadüham ^ devavat sarvamacaram mi — saméayah 
yada gundharvayonau va — vartàmi — bhrgunandana 
tadā —gandharvavat — sarvamücarami na sathsayah 
nügayonau yada — caiva adi — variam] — nàeavat 
yaksaráksasayonvosru yathàvad vicarámyaham 
(Mahabharata, á$va. 54/17 —19) 
‘O Bhrgunündana! when I manifest Myself as 3 deity, then | behave and act 
like deities, there is no doubt about it, When | incarnate as a 'Gandharva' (celestial 
singers & musicians), | behave and act as a Gandharva, there ts no doubt about ir. 
When | manifest Myself as a ‘naga’ then I behave like 'nagas, I by manifesting 
Myself as a gnome or as a devil, | behave and act just like them.’ 
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us, we regard these as of others and for others, and render service 
to others with these, attachment perishes because in fact, we 
have no affinity for such objects and actions. 

The Lord, without any selfish motive descends to the 
mortal world, in order to inspire beings to attain salvation, as 
He is a disinterested friend, of all beings. When a man has 
a firm belief that He is the disinterested friend of all beings, 
he is attracted towards God. The attraction for Him wipes out 
attraction, (attachment) for the world. For example, in childhood 
children play the game of marbles and have attraction for the 
same. They ever quarrel for their possessions. But, when they 
grow old, instead of having attraction for marbles or toys they 
have attraction for money. But, when they are inclined towards 
God, they have no attraction for mundane objects and riches 
etc. Their attachment for them, is renounced. As soon as it is 
renounced, fear and anger are rooted out, because both of these 
depend on altachment. 

'Manmaya'— When, a man knows the truth about the divine 
nature of the Lord's birth and actions, He becomes, dear to him. 
So he takes refupe in Him, and gets absorbed in Him. 

Those, who have attraction for mundane pleasures get 
absorbed in the desire for pleasure (Gita 2/43), while those, who 
have attraction for God ever remain absorbed in Him (Narada- 
Bhaktisütra 70). They lose their individuality, because of their 
exclusive devotion to Him, and identify themselves with Him.* 

'Mámnupasritàb'-The expression, 'Vitaragabhayakrodháh' 
denotes, total severance of connection with the world, while it also 
indicates that a striver taking refuge m Him, gets absorbed in Him. 


* Cowherdesses became just like their loving Lord Krsna in gait and 
manners, lauphterand merriment, glance, speech, inclination and lactalexpression 
etc. They having forgotten themselyes totally became the embodiment of Lord 
Krsna and copying His pastime began ro utrer,"I am no one else bur Lord Krsna 
(Srimadbhà. 10/30/3). 
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idol, be like a picture carries on the drama (pastime) of being 
motionless. If He doesn't remain immovable, how will His 
manifestation as an idol be proved? The Lord descended to this 
world as Rama and Krsna etc., and also as a fish and a tortoise 
etc, He carried on His pastime according to His Form. As in 
'varáhávatara' (incarnation as a boar) he played the drama as a 
boar and in ‘Vimanfvatara’ (incarnation as a dwarf) he carried 
on the pastime as a celibate. Therefore a striver should hold that 
whatever is happenmg now is only the Lord's pastime. 
ewes 


Link:—The Lord, in the next verse, describes the traits of 
those devotees, who know the divine nature of His birth and 
action. 

aera CHeTuT a STET: | 

aga WAAC Wal CIETSHUTUI: d $9 

vitaragabhayakrodha manmaya — màanmmupasritah 

bahavo  jfüünatapasa pita madbhivamagatah 

Freed from attachment, fear and anger, absorbed in Me 
and taking refuge in Me, purified by the penance of knowledge, 
many have attained union with My Being. 10 


Comment-— 

'Vitaragabhayakrodhah'—When a man, has disinclination for 
God, he gets attached to the perishable objects, It is, because of 
his attachment, that he has the sense of 'mine, for the objects 
acquired and a desire for those unacquired. He has greed for the 
acquired objects and gets angry with those who are obstacles to 
the acquisition of those objects, If persons, who are obstacles, are 
stronger than him, it causes fear. Thus, attachment to. perishable 
Objects gives birth to fear, anger, greed, desire and feeling of 
‘mine,’ and such other vices. If attachment is renounced, all these 
vices perish. If instead of regarding the objects as ours and for 
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A man has to depend upon something or the other in this 
world. He (the soul) in spite of being a fragment of God, having 
no inclination for Him, relies on perishable objects, such as riches 
etc, which lead to his downfall. Not only this, but even if he 
depends, on intellect, in order to perform virtuous actions, on 
the practice of spiritual discipline or on renunciation of pleasure 
and prosperity, he cannot realize God, quickly. So long as. he 
(the self) does not depend on God, his dependence on world 
does not end, and he has to suffer pain. 

A man, is attracted towards loving persons and objects, such 
as his wife and son ete., while he, depends on his superiors, 
such as parents and elders etc. But a devotee of the Lord, has 
attraction for Him and also depends on Him, because for him, 
He is most loving and superior to all. 

'Bahavo jüánatapasa pita madbhivamigatah'—Though a man, 
is purified through the Discipline of Knowledge also, yet the 
term ‘Jiiana’ (knowledge), has been used, for knowing the reality 
about the divine nature of the Lord's birth and action. This 
knowledge, purifies the man, because the Lord is the purest of 
the pure. The soul being a fragment of God, is naturally pure. 
In the Manasa it is declared, "The soul is sentient, pure and 
naturally, a heap of joy" (7/117/1). By attaching importance to 
the perishable and by having the feeling of ‘mme’ with them, 
he (the soul) becomes impure. When a man knows reality about 
the divine birth and divine actions of God, his attraction for the 
perishable and his feeling of 'mine' for them, totally perish and 
then all impurity comes to an end, and he emerges very pure, 

This is Karmayoga. So the term, 'Jüana' can stand for 
knowledge of Karmayoga, in which all acquired things, such 
as the body, senses, mind, intellect, rank, ability, authority, riches 
and property etc., are not one's own or for one's own self, but 
are of the world and for the world. Why? The reason is, that he 
(the self) is eternal; so how can perishable things stay with the 
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imperishable soul, and be useful for It? Perishable things, such as 
the body etc., were neither with us before, nor will remain with 
us after death, and at present also, they are being destroyed every 
moment. We have a right, to make proper use of acquired objects, 
rather than to lay claim to them, These things (objects), belong 
to the world and so they should be used in rendering service to 
the world; this is their proper use. But if anyone regards these 
as his, or for him, it is a bondage or impurity for him. 

When a person, does not regard perishable things, as his or 
for him, it means that he performs the penance of knowledge, 
which purifies him. The penance of knowledge, is superior to 
al) other austerities. Through this, the assumed affinity for the 
insentient (matter), is renounced totally. So long as, à man assumes 
his affinity for the insentient, he is not so easily purified by 
any Other penance, as he is purified by that knowledge, through 
which, his affinity for matter is renounced. Being purified, by 
the penance of knowledge, a man attains to His Being, which 
is Truth, Consciousness and Bliss: It means, that as the Lord is 
eternal, he also resides in Him constantly; as the Lord is untainted 
and unaffected he also remains untainted and unaffected. As 
nothing remains to be done by God, nothing further remains to 
be done by him. A man, through the Discipline of Knowledge, 
also attains to His Being (Gita 14/19). 

Many devotees, having been purified by the penance of 
knowledge, have attained Him. So strivers at present, also 
being purified by the penance of knowledge, should attain Him. 
Everyone, is independent in attaining Him, because this hurnan 
body has been bestewed upon them, only to attain God. 

e tase 

Link:—The devotees attain Him. Now the question arises, 
how they attain Him. The Lord answers the question, in the 
next verse. 
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prem wi werd aada wae d 

wa amitada naem: ure wey: i23 ii 

ye yatha marh prapadyante taristathaiva bhajamyaham 

mama vartmünuvartante manusyah partha sarvasah 

O Partha! However, the way devotees worship Me, so do 
I approach them; for all men ultimately follow My path, 11 
Comment:— 

'Ye yathi mim prapadyante tüistathaiva bhajámyaliam'— 
Howsoever, devotees seek God, so does He meet them, and grant 
them their hearts’ desires. He reveals Himself, to a devoree, in 
the same form in which he thinks of Him. If a devotee thinks 
of Him, as his preceptor, He becomes an excellent preceptor. 
Similarly, God becomes a worthy father or mother, son, brother, 
friend or even, an obedient servant, according to the desire of 
the devotee. If a devotee, feels restless without God, He also 
becomes restless without, His devotee. 

Arjuna regarded Lord Krsna, as his friend and wanted to 
make Him his chariot-driver. Therefore, He became his chariot- 
driver. Sage Vis$vümitra, treated Him as a disciple; so He became 
his disciple. Therefore, with whatever sentiment devotees seek 
Him, He correlates, by the same sentiment. The Lord of infinite 
worlds, reciprocates to the sentiments of His own created common 
beings. How generous affectionate and merciful He is! 

This topic reveals. that the Lord manifests Himself for the 
sake of His devotees. He descends to the earth, according to 
the sentiment of His devotees. It is mentioned in the Upanisad, 
"The Lord felt lonely' (Brhadáranyaka 1/4/3). So He manifested 
Himself in different forms and started His sport. Similarly, 
when devotees have à desire to take part in divine sport in the 
company of the Lord, He manifests Himself, in order to take 
part. When a devotee, cannot suffer his separation from God, 
God also cannot bear it from him. 
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Though the words 'Yathà' (in whatever way) and 'Tatha' (so) 
explains, that in whatever way a devotee seeks Him, He reciprocates 
his sentiments, yet there is a great difference in their manner. If 
a devotee takes one step towards God, God may take hundreds 
of strides to meet him. The Lord is omnipresent, omnipotent 
and omniscient. Moreover, He is His devotee's supreme and 
unselfish friend and true to His resolve. A devotee should use 
his full power to attain Him, then the Lord is attained, through 
His limitless power. 

A striver himself, creates obstacle in God-realization, because 
he does not apply his intellect, resources, time and power etc., to 
the full extent, in order to attain Him. If he, without regarding 
these as his own, utilizes them fully for God-realization, he 
may realize Him soon. Actually, they are the Lord's, because 
they have been bestowed upon by Him. A feeling of ‘mine’, 
is the main obstacle to God-realization. Man himself, is also a 
fragment of God, but he considers himself separate from God, 
while the Lord does not think so. 

In fact, a striver cannot develop devotion to God, through the 
performance of actions. Devotion, is automatically bestowed upon 
a devotee, who takes refuge in Him. The refuge (surrender), is 
the best sentiment out of all the other feeling such as of service, 
of friendship, of affection and of sweet love etc. The Lord seems 
to declare, that if a devotee dedicates his possessions ro Him, 
God would offer His possessions to the devotee; and if he offers 
himself to Him, God reciprocates. What an easy and economic 
transaction, God-realization is! 

When à devotee, surrenders himself at His feet, He does 
not even remember his sins, of the past. He only thinks of his 
present emotions, hundreds of times (Manasa 1/29/3). 

In this (eleventh) verse, there is no description of scriptural 
subjects, such as dualism or non-dualism, the Lord endowed with 
attributes or attributeless, or different kinds of salvation etc. But, 
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here is a description of the feeling of ‘mine’, with God. ‘Only 
God is mine and I am only God's—this feeling of ‘mine’ for God, 
enables a striver to attain Him. quickly and easily. Therefore, a 
striver should accept his affinity for God, even if he does not 
understand it. By doing so, he will realize his affinity for Him 
which is real. 

Question:—The Lord, reciprocates the same sentiment with 
which a devotee seeks Him. If a devotees approaches Him with 
the sentiment of hatred or enmity etc., will the Lord, reciprocate 
the same? 

Answer:—This is a topic of surrender (refuge) to Him, rather 
than of hatred or enmity. So, no such question, should arise. Even 
then, if we think over the question seriously, we come to realise 
that the purpose of the Lord in reciprocating the same sentiment 
to the person concerned, is 1o inspire him for salvation.* The Lord 
is a disinterested friend of all bemgs (Gita 5/29). Therefore, he 
thinks of their welfare and acts, accordingly. He does the same, 
even for those who may have feelings of hatred and enmity, 
for Him, When Lord Rama sents Angada as a messenger to the 
court of Ravana, He urges him to convey his message in such 
a way that His purpose may be served and it may contribute to 
his (Rávana's) welfare (Manasa 6/17/4). 

Not only the Lord, but His devotees, are also disinterested 
friends of all beings (Srimadbhagavata 3/25/21). When, even a 
devotee cannot harm anyone, how can the Lord, Who is the most 
merciful and disinterested friend of all beings, harm anyone? A 
person, may have affinity for Him with any sentiment yet He 
inspires him for salvation only. As a bath in the Ganges, both in 
winter and summer is rewarding, yet while bathing in winter à 
man feels cold and during summer, he feels refreshed. Similarly, 


* Many persons out of desire; hatred, fear and love having concentrated their 
minds on God, being purged of their sins, have attained God in the same way a5 
devotees attain Him through devotion (Srimadbhágavata 7/1/29). 
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those devotees who worship Him with devotion attain eternal 
bliss, but that bliss is not attained by those who have negative 
feelings of hatred or enmity for Him. 

‘Mama vartmünuvartante manusyah partha sarvasah'— 
Whatsoever, a great man does, the same is done by others, as 
well (Gita 3/21). God is the supreme Being. He is superior to 
all the great men. So all people follow Him. The same fact, has 
been pointed out, in the second half of the twenty-third verse 
of the third chapter. 

The Lord, ever remains prepared to reciprocate the 
sentiment of His devotee, King DaSaratha treats Him, as his 
son. So He becomes an obedient son and cannot disobey His 
father.* The Lord, wants to reveal the secret that a devotee 
should accept the same relationship with Him, which he has 
with a persons who is most loving to him, whether he is his 
son, father or whether she is his mother. By doing so, the Lord 
will become most loving to him and thus the person will be 
able to attain Him easily, 

Secondly, the Lord wants to urge the people, that by following 
His footsteps they should also become worthy sons or parents or 
brothers, husbands, wives or sisters ete. Moreover, they should 
render service to other members of a family, without expecting 
any reward from them and without being proud of their action. 
Those who have affinity with parents and other relatives, only 
for rendering selfless service to them, follow the Lord's path in 
the real sense. By doing so, for the good of others they will be 
free from the feeling of 'mine', and they will develop devotion 
for God and attain Him. 


An Important Fact 


Egoistic notions and selfishness, are the stumbling blocks to 


* Lord Rama declares, "| can enter fire, can eat deadly poison and can 
jump into the sea in order to carry out the order of My futher (Valmiki Ramayana. 
Ayodhya. 18/28-29), 
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devotion for God. When a man loves anyone, without egoism 
and selfishness, that love automatically [lows towards the Lord. 
It is because of egoism and selfishness, that his love is confined 
to narrow limits. But, when such evil propensities are renounced, 
his love becomes widespread. In that case, the assumed affinity 
For the world perishes, and instinctively the real affinity for God 
is revealed. 

The man (soul) is a fragment of God (Gita 15/7) and so 
his affinity for God. is natural. But when he (the soul) having 
forgotten this real affinity, assumes the affinity for the world, 
he has to follow, the cycle (bondage) of birth and death. This 
bondage is twofold. One is due to his not realizing his real 
affinity with God. Another, is due to liis assumed affinity with 
the world. But when he realizes his real affinity for God i.e. 
takes refuge in Him, he becomes free from worry, fear, sorrow, 
and doubt. Then, he is said to follow, the Lord's path. 

Appendix—Though this universe is clearly the manifestation 
of God, yet the Lord reveals Himself before us in the same 
Form in which we perceive (see) Him. We regarding the self as 
body need things and desire them, then God manifests Himself 
in the form of those things. If being established in the ‘Asat’ 
(unreal), we perceive (see) the unreal, the Lord is also perceived 
in the unreal form. As a child wants a toy, its father brings it a 
toy even by spending money, similarly whatever we want, the 
most merciful God ever being eternal Reality appears before us 
in the same form. If we don't desire pleasures, why should the 
Lord appear before us in the form of pleasures? Why need He 
assume the artificial Form? 

Though the terms 'yathà' and 'tathà' (*as' and 'so') have 
been used for the Lord's nature, yet the Lord ever showers His 
great grace upon beings because an insignificant being can't 
be compared with the supreme Lord. What is the strength of 
its own in a being except the sense of pride? Even then if a 
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person is attracted towards God, God is also attracted towards 
the person. As Viduraniji was oblivious of herself after beholding 
Lord Krsna, Lord Krsna also was not in Himself and he ate the 
skin of banana offered by Viduraniji and relished it. 

In the Lord's nature 'yathá-tathà' are applicable in actions 
rather than in feelings. The Lord also showers His love and 
grace on an atheist ever in the same way as He showers it on 
a theist (believer), Therefore in the Lord's *yatha-tathà' there is 
no selfish motive but it is the Lord's glory (greatness) otherwise 
how can a common being be compared with the greatest Lord? 
Even then hé makes frends with an ordinary being and elevates 
him equal to His rank. The Lord does not regard Himself as 
great—this is His greatness. 

wet ey 


Link:—In the preceding verse, the Lord declared, "As men 
approach Me, so do I accept them." It means, that it is very 
easy to realize God. Then why do people not worship God? The 
Lord answers the question, in the next verse. 


mga: Seon fakes ener gg Wer: | 

fami fe are wie fafaniafer enis i 93 U 

kanksantah karmanar siddhirh yajanta iha devatah 

ksipram hi manuse loke siddhirbhavati karmaja 

Those who desire the fruit of their actions, worship the gods; 
because success [s quickly attained, by men through action, 12 
Comment:— 

'Kanksantah karmandm siddhir yajanta iha devatàh'—4 man, 
is eligible to perform new actions, and it is seen that success is 
attained through action. So, he firmly believes that God is also 
realized, through action (penance, meditation and trance. etc.,) 
just as, worldly objects are acquired through actions. He, does 
not pay attention to the fact, that worldly things are acquired 
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through actions, as they are limited, they are not ever attained, 
they are separate from us, and they are changeful, while the Lord 
cannot be acquired, through action, as He is not a product of 
action. He pervades everywhere, is ever attained, is not separate 
from us (the self) and is unchanging, So, He can be attained, as 
soon as a keen desire to realize Him, is aroused. Keen desire 
for God-realization, is not aroused, because of the preference, 
for worldly pleasures and prosperity. 

The Lord, is like a father, while the gods are like shopkeepers, 
We can take a thing from a shopkeeper, anly by paying the money 
but we can take it from the father, free of cost. Similarly, we 
have to perform rituals according to scriptural methods for gods, 
in order to obtain fruits from them, while God bestows upon us 
our necessities, free of cost.. Moreover, as a shopkeeper gives 
even hazardous things, such as, a match box or a knife etc., to 
à boy on payment, but if the boy wants such things from his 
father, the latter will not only refuse but take away, the money 
also. A father gives only beneficial things to a boy. The gods, 
also bestow upon their devotees, harmful gifts without thinking 
of their welfare, at the due completion of a ritual. But the Lord, 
like a father, bestows only those gifts, which are for the welfare 
of devotees. In spite of this fact, the ignorant or dull-witted 
people, because of their attachment, sense of mine and desire 
for the perishable materials, worship other gods, as they do not 
realise the glory, the benevolence and selflessness, friendliness 
of the Lord (Gità 7/20—23; 9/23-24). 

'Ksiprarh hi mánuse loke siddhirbhavati karmaja'— This human 
world, is the field for actions. Besides this, other worlds, such 
as heaven and hell etc., are for reaping fruits of past actions. 
The Lord also declares, ‘Below in the world of men stretch 
forth the. roots (of the universe as a tree) entangling man, in 
the bondage of actions (Gita 15/2). But the other worlds (heaven 
and hell etc.,) exist, 60 that human beings may reap desirable or 
undesirable fruits respectively of their virtuous and evil actions.. 
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Only human beings, are eligible to perform new actions, which 
bear fruit here, as well as hereafter. Beasts and birds etc., cannot 
perform new actions. 

In this human world those people, who are attached to action, 
live (Gita 14/15). ft is because of their attachment to actions, that 
they are charmed by success, which is attained through action. 
This success is attained quickly, but it is shortlived. When actions 
are transitory, how could success attained through actions, be 
permanent? Therefore, the fruit of perishable actions, is also 
perishable. Those who perform actions with a desire for fruit, 
think of the fruit only, they do not think of the perishable nature, 
of that fruit. They take refuge in the gods and worship them, only 
because they bestow upon them success quickly, when rituals are 
duly completed. But because of their desire for fruit of action, they 
never get liberated, from the bondage of action. Consequently, they 
have to follow the cycle of birth and death. 

The real success of human life is God-realization and that 
cannot be attained, through action. A striver cannot even follow, 
the Disciplines of Action, Knowledge and Devotion, which are 
the means of God-realization, through action. He can attain Yoga, 
not through action but through the, renouncement of actions. 

Question:—Action is, said to be, the means to attain Yoga 
(Gita 6/3) Then, how is it, that a man cannot attain Yoga 
through action? 

Auswer:—In Karmayoga, actions are performed, in order to 
renounce affinity for actions, and the material for actions. Yoga 
(union with God) is natural. So Yoga or God-realization cannot 
be attained through actions. In fact, actions are unreal, but when 
these are performed for the sake of the Supreme, they are called 
‘Sat’ viz., real (Gita 17/27). 

When a person, performs action with a selfish motive, he does 
not realize Yoga (i... eternal union with God). In Karmayoga, 
actions are performed for others, not for one's own self i.e., not 
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for their fruit (Gità 2/47). Actions, which are performed with a 
selfish motive, bind a man (Gita 3/9) while actions, which are 
performed for others, liberate him, from the bondage of actions 
(Gita 4/23). When actions are performed for others, affinity for 
actions and their fmit is renounced, and that renouncement is 
conducive to the realization of Yoga i.e.. union with God. 

While performing actions, a man has to depend on the 
changing objects, such as the body, senses, mind, intellect, 
person etc., which are different from the self (soul). The self, 
ever remains uniform without undergoing any modification, at 
all. Therefore, m Self-realization there is no need, in the least for 
the objects, such as the body etc., which are different from the 
self. A man, naturally realizes the self, as soon as he renounces 
his assumed affinity for worldlv objects etc., which are different 
from him (the self). 

d 

Link:—Having described the object of His manifestation, 
in the eighrh verse, the Lord explains the merit of knowing the 
divine character of his actions, in the ninth verse. There He 
explained, that actions lose their divine character Le, become 
impure, when these are performed with a desire for fruit. In the 
next two verses, the Lord specially, explains how, they gain their 
divine character (purity). 


arava tar ye qorr AAT: | 
wet cendieufu ui faucet 23 I 
ani eater fermfea a 95er IET 1 
Sia ut ursfursmarfer enit € Gea 11 v 1 


cüturvarnyam maya srstam gugakarmavibhágasah 
tasya kartiramapi mam viddhyakartaramavyayam 
na mam karmani limpanti na me karmaphale sprha 
iti mam yo'bhijánati karmabhirna sa badhyate 
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The fourfold order was created by Me according to the mades 
of their nature and action (Karma). Though, | am the creator, know 
Me, the immortal Lord, to be a non-doer, Since I have no craving 
for the fruit of actions, these do. not taint Me. He who knows Me 
thus, (in reality) is not affected by actions. 13-14 


Comment:— 

'Cáturvargyar maya srstam gunakarmavibhagasah'—The Lord, 
created the four castes (order)—Brahmana, Ksatriya, Vai$ya and 
Sidra, according to the modes of nature, and actions of previous 
birth.* Besides human beings, the Lord created the gods, manes 
and other forms of life also, according to the modes of their 
nature and action, without showing the least partiality. 

The fourfold caste (order), does not apply only to human 
beings, but also to birds, beasts and trees etc. Among birds, pigeons 
are regarded as Brahmana; hawks, kites and crows are regarded 
respectively as Ksatriya, Vaigya and Südra. Similarly Pipala, Nima, 
Tamarind and Acacia, are regarded respectively as Brahmana, 
Ksatriya, Vai$ya and Sidra. But, here the term 'Caturvarnyarh’ 
stands only for human beings, because they can understand this 
distinction and can perform their duty, accordingly. 

When the Lord declares, that the fourfold caste was created 
by Him, He means to say that all of these are his fragments and 
He is their disinterested friend. Therefore, He always thinks of 
their welfare. On the other hand, they are neither fragments of 
the gods nor are the gods their disinterested friends, So they 
should worship Him, only though the performance of their own 
duty (Gita 18/46), 

* The four castes (orders of society) (Brühmana, Ksatriya, Vaisya and 
Südra) are classified according to the mode of nature. In Brahmana the mode of 
goodness predominates; in Ksatriya the mode of passion predominates, while the 
modes of goodness is secondary; in Vaisya the mode of passion predominates, 
while the mode of ignarance is secondary (subordinate); while in Südra the mode 


of ignorance predominates. Thus the castes were determined on the basis of the 
mode of nature. 
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“Tasya kartüramapi marth viddhyakartüramavyayam'—Though, 
the Lord creates, preserves and destroys the entire universe yet He 
remains unconnected, (untainted) as He has no feeling of doership. 
He is called 'Avyayam' (unspent) only He is the material, as 
well as, the efficient cause of creation. For example, in a pot of 
clay, clay is material cause and the potter is the efficient canse, 
because while creating the world He remains uniform; neither 
His energy is spent to create it, like the potter who spends his 
energy to make a pot. nor is the material consumed, when the 
pot is made. 

The soul, being a fragment of God is also imperishable. 
But, a man does not realize this fact, because he regards the 
acquired body, senses, mind, intellect, wealth and property etc., 
as his own, and for himself. As soon as, he regards these as the 
world's and for the world, he will realize his immortality. 

By using the term 'Viddhi', the Lord urges strivers, to 
understand the divme nature of His actions, When actions are 
performed without having any affinity for those or, the material 
and the fruit of actions, then these become divine. 

'Na math karmàni limpanti na me karmaphale sprha'—When 
the Lord, creates the universe, He has not the least affinity for 
his actions, nor is there any flaw or partiality etc., in His actions, 
nor any attachment or feeling of ‘mine’, or desire for the fruit 
of actions. So those actions do not taint Him. 

All perishable objects, are fruits of actions. The Lord urges 
strivers, that they, like Him should have no craving for the fruit 
of actions. If they perform actions, without having any craving 
for the fruit of actions, the actions will not bind them. 

In the thirteenth verse, the Lord explained that He 1s a non- 
doer ie., He has no sense of doership, in spite of performing 
all actions, such as the creation of the universe etc. In this 
verse, He explains that He has no craving for the fruit of 
actions. Therefore, à striver should also perform actions, without 
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a sense of doership and without having amy desire for the fruit 
of actions. By doing so, he is automatically liberated from the 
bondage of actions. 

"ti mam yo'bhijanati’—Desires are born, when a man has 
an eye on the perishable mundane objects and then he cannot 
know the reality about God, Who is immortal. As soon as, 
desires are renounced, the inner sense is purified and then 
naturally one reflects on God. By having an eye on Him, 
he comes to know that, He is a disinterested friend of all 
beings, and all actions performed by Him, aim at the welfare, 
of all beings. The Lord, bestows this human body upon us, 
in order to enable us to be liberated from the bondage of 
actions. But, 4 man without knowing this fact, assumes his 
affinity for actions, and is thus held captive. Therefore the 
Lord in spite of having, neither a sense of doership, nor, desire 
for fruit, creates the universe by His grace, so as to inspire 
human beings, to attain salvation, by becoming free from the 
bondage of actions. When a man knows Him thus (in reality), 
he is attracted to Him. So Lord Siva in the Rámacaritamanasa 
says to Uma, "He who knows the nature of Lord Rama, ever 
remains engrossed In His adoration” (5/34/2). 

'Karmabhirna sa badhyate'—The Lord's actions are ever divine.. 
The actions of saints and sages also become divine. Not only 
saints and sages, but also men can make their actions divine, by 
doing away with desire, attachment and à sense of 'mine', which 
are impurities in actions. When actions are purged of impurities, 
these become divine and they do not bind men. These lead them, 
as well as others, (who follow them), to salvation. 

An easy means, to make actions divine is to use the objects 
étc., acquired from the world. to render service to the world, 
without regarding these as one's own, and for one's own self. 


We should give a serious thought to tbe fact, that we neither 
brought the objects, such as the body etc., with us, when we 
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came, nor can we carry these with us when we go, or change 
these of our own accord, nor maintain them. Similarly, the subtle 
and the causal bodies, being the evolutes of nature (prakrti), also 
undergo modifications and therefore, we have no affinity for 
these. Moreover, those objects are not l'or us, because had they 
been for us, or having acquired them, there would have been 
no further desire, to acquire anything else. So it is a blunder to 
accept these as ours, and for us. They seem to us to be ours, 
so that we use them in rendering service to others rather than 
to lay a claim on them, 

We should have no desire to acquire anything from the 
world nor even, to gain any favour from God. We should rather 
surrender ourselves to Him. The Lord Himself, has provided all 
the necessities of life to us, because He is very gracious and 
merciful. He knows our needs more than we know ours as we 
are dull-witted while, He is very sharp. So, without desiring 
anything, we should use the things that we possess, for the 
welfare of others without any selfish motive. By doing so our 
affinity for actions and objects etc., is renounced and God, Who 
is an embodiment of Bliss is realized. 

Appendix—Though the author of worldly creation, the non- 
doership of God remains unaffected, similarly the non-doership 
of the self also remains unaffected—'sarirastho'pi kaunteya na 
karoti na lipyate' (Gita 13/31). But being deluded, he thinks 
that he is the doer—'ahaükaravimüdhatma kartahamiti manyate" 
(Gita 3/27). 

*Karma', ‘Kriya’ and 'Lilà'—the three may appear to be 
the same but really they are totally different. The ‘Kriya’ 
which is done with the sense of egoism and bears desirable 
and undesirable fruit, is called "Karma' (action). The 'kriyà' 
(activity) which is done without the sense of doership and which 
does not bear fruit, is called 'kriyà' as breathing, opening and 
closing the eyes, movement of the pulse, beating of the heart 
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etc. The “Kriya’ which is free from the sense of doership and 
from the desire for fruit, and also divine, and for the welfare 
of the world, is called 'Lila'. Actions done by worldly people 
aré karma and by liberated people are kriyà* and by God 
they are mere sports or say 'Lilà'——'lokavattu lilàkaivalyam' 
(Brahmasütra 2/1/33) viz., as the world without real existence 
appears to be existing, similarly the Lord's activity such as 
the creation of the universe etc. is merely His pastime.. It 
means that the Lord in spite of being the non-doer seems to 
be a doer because of His pastime. 

‘Caturvamyam maya srstath gunakarmavibhagasah'—this 
expression proves that according to the Gita a person's caste 
is determined by his birth. A person's caste or Varna (order of 
life) is determined by the caste of his parents. The word ‘jati’ 
is made from the root ‘jani pradurbhave’ which proves that the 
caste is determined by birth, By ‘Karma’ there is the word "krti" 
which is made from the root 'dukrü karane’. But the caste is 
fully preserved by only discharging the duty prescribed for one's 
own caste. 

EN T 


Link:—Describing the divine character of His actions, in 
the preceding verse, and citing examples of ancient seekers of 
liberation, in the next verse, the Lord advices Arjuna to perform 
his duty disinterestedly. 


Web Her pa cnr Wen peru | 

pe Hla waned Wa: wee wu gY |i 

evar jiatva krtam karma pürvairapi mumuksubhih 

kuru karmaiva tasmattyarh purvaih pürvatarari krtam 

Having known this, the ancient seekers of salvation also 
~The Lord has also called it ‘Cesta’ tn the Git —Sadréarh cetate" (3/33) 
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performed actíon (Karma); therefore, do thou also perform action, 
as the ancients did, in former times. 15 
Comment:— 

[The Lord here, concludes the topic of the divine character 
of actions, which He began in the ninth verse.] 

'Evaih jnátvà krtar karma pirvairapi momuksubhib'—Anuna 
was a seeker of liberation (salvation), but he did not think that 
the performance of his duty (of fighting) would lead him to 
salvation. So he wanted to renounce the duty, as to him it 
was horible (Gità 3/1). Therefore, Lord Krsna urges Arjuna 
to attain salvation, through performing his duty, and cited the 
example of ancient seekers of liberation, who attained salvation 
by performing their duty. 

The Lord, is emphasizing the same fact here, which He 
mentioned, in the twentieth verse of the third chapter, by citing 
the example of Janaka and others, and, in the first and second 
verses of this chapter, by citing examples of Vivasvan, Mana 
and Iksvaku etc. 

It is mentioned in the scriptures, that when desire for liberation 
is aroused in a striver, he should abandon actions, because in that 
case, he becomes eligible to attain knowledge (wisdom), tather 
than to perform actions.* But here, He urges Arjuna, a seeker 
of liberation, to perform his duty in a disinterested manner, and 
cites the example of other ancient seekers of liberation. 

Karmayoga (Discipline of Action) consists, in remaining 
established in Yoga (union with God) while performing duty, 
and in performing duty while remaining firm in Yoga. Actions 
are performed for the world, while Yoga (union with God) is 
for one's own self. Performance of actions and non-performance 
of actions, are two states. A Yogi, transcends the two, without 

* Actions should be performed so long as a srriver does not develop 
dispassion or has no reverence to listen to My (God's) life-history 
(Stimadbhagavata 11/20/9). 
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being attached to either of the two. This Yoga is detachment 
incarnate, This is not a state. It is God-realization. 

The Lord, in the fourteenth verse, declared, “Actions do not 
taint (bind) Me, since I have no craving for the fruit of actions." 
A person, who having known this skill (Karmayoga) performs 
actions, by renouncing the desire for fruit, is not bound by actions, 
as the Lord declares, "He who is attached to the frait of action, 
is bound" (Gita 5/12). Actions, which a man performs, in order 
to gain pleasures or wealth or honour and praise or paradise 
etc., bind him (Gita 3/9), But, if he performs actions, for the 
well being of others, without any selfish motive, to renounce his 
affinity for the world, the actions do not bind him (Gita 4/23). 
The reason is, that when actions are performed for others, the 
flow is towards the world and thus attachment for them perishes. 
No new affinity for them is bom, because there is no desire 
for the fruit. 


‘Kuru karmaiva tasmáttvam pürvaih pirvataram krtam'— 
The Lord orders Arjuna to perform actions, for the welfare of 
the world, like other seekers of liberation, because he is also à 
seeker of liberation. 

All the mundane materials, such as, the body, senses, mind 
and intellect etc., required for the performance of actions, have 
their identity with the world, while they are different from the 
self. They have heen acquired from the world, so that service 
to the world may be rendered, with them. If they are used by 
a person in performing actions for himself, he gets attached to 
those actions, but if all actions are performed for the welfare of 
others, he is not attached to them. As soon as, this attachment 
is renounced, he realizes his Yoga i.e.. union with God, which 
is eternal. 

Appendíx—In the thirteenth and fourteenth verses the Lord 
declared, “I perform actions such as the creation of the universe 
etc., but those actions don't bind Me because I am free from 
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the sense of doership and the desire of fruit." Here the Lord 
declares that tlie seckers of salvation have also performed actions 
by renouncing the sense of doership and the desire for fruit. The 
reason is that actions performed with the sense of doership and 
with the desire for fruit alone lead to bondage. Therefore the 
Lord asks Arjuna to perform actions in the same way as the 
seekers of salvation have performed. 

In Jnanayoga first there is renunciation of the sense of 
doership and then the desire for fruit automatically disappears. 
In Karmayoga first there is renunciation of the desire for fruit 
and then the sense of doership easily get extinct. 


Link:—In the preceding verse. the Lord explained that having 
known the divine character of actions, the ancient seekers of 
liberation performed actions. Now, the Lord in the next verse, 
starts the topic of, knowing the truth about action. 


fé eni naana Haaser fer: | 

mA ph Want reser HET STATE gS I 

kim karma kimakarmeti kavayo'pyaira mohitül 

tatte karma pravaksyámi yajjitva moksyase'subhat 

What is action? What is inaction? As to this, even the wise 
are confused. Therefore, | will explain to you what action is, by 
knowing which, you shall be liberated, from its evil effect (Le.,) 
worldly bondage. 16 
Comment:— 

‘Kim karma'— Common men believe that activities done with 
the body and senses are mere actions, while non-performance of 
an act, is inaction. But, the Lord declares that activities performed 
with body, speech and mind, are actions (Gita. 18/15). 

An action, is determined by the motive by which, it is 
performed. An action, such as adoration of a goddess, is of the 
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mode of goodness, but if it is undertaken with the motive of 
fulfilling mundane desires, it becomes a mode of passion. If it 
is undertaken with the motive of someone's ruin, the same action 
is, of the mode of ignorance. In the same way, actions which 
are performed without attachment, a sense of mine and desire 
for fruits, are classed as inaction, and these do not bind a man, 
to the fruit of action. It means, that truth about action cannot be 
determined by outward activity only. In this connection, even wise 
men, possessing knowledge of the scriptures get confused, i.e., 
they are, at a loss to understand the truth An action is classed, 
as an action or inaction, or i$ forbidden, according to the motive 
with which it is performed. Therefore, the Lord declares, that 
He will explain to Arjuna, what action is, why and how it binds 
a man, and how he can be liberated from it and by knowing 
the truth about it. 

If à man, has a sense of mine, attachment and desire for 
fruits, it means that action is being performed by him ie. he 
is tainted by that action, even though he does not perform an 
outward action, On the other hand, if he has neither a sense of 
mine, nor attachment nor desire for fruit, it means that actions 
are not being performed by him i.e., he is not tainted by such 
actions, even though he performs actions. Thus performance or 
non-performance of actions is inaction, if he has no attachment, 
while performance or non-performance of actions is classed as 
action, if he has any attachment. 

'KimakarmetiC— The Lord, divided action into two 
groups—actions md inaction. Actions, bind a man, while inactions 
(which are undertaken for others) liberate him. 

In reality, physical abjuring of actions, is not inaction, 
The Lord, has declared that the renunciation of actions, 
through delusion is stated to be, of the nature of ‘ignorance’ 
(Gita 18/7).. The exclusion of action, from fear of physical 
suffering, is called ‘passionate’ (Gita 18/8). In the renunciation 
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of the nature of ‘ignorance’ and ‘passion’, the affinity for actions is 
not renounced, though the performance of actions is, Renunciation, 
in which attachment and desire for reward, are abandoned, is 
regarded as one of 'goodness' (Gità 18/9). In fact, this is called 
‘inaction’, because affinity for actions is renounced in such à 
exclusion, Therefore, inaction, consists in the performance of 
actions, by remaining untainted by them. 

Even the wise are confused, about the truth of what, an 
inaction is. The reality about an action or an inaction is, that it 
should not bind a man. Arjuna holds that he will attain salvation 
if he does not indulge himself in the cruel deed of fighting. So 
the Lord declares, that à man does not attain to perfection, by 
mere renunciation of action (Gita 3/4) but he can attain it, even 
by engaging himself in battle (Gità 2/38). 

Thus inaction, consists either in the performance of actions 
by remaining untainted or in remaining untainted, while 
performing actions. 

'Kavayo'pyatra mohitah’—How can common men understand 
the truth about action and inaction, when even the learned who 
are well-versed in the scriptures, are at a loss to grasp this topic? 
It means, that only the liberated souls or the Lord knows, the 
truth about action and inaction, 

‘Taite karma pravaksyami'—A man, (the soul) is bound 
by actions, so he would also be liberated, by action. The Lord 
promises here that, He will declare the reality about actions, so 
that they may not lead him to bondage and he may be liberated 
from the bondage of the cycle of birth and death. 

In fact, it is neither action nor inaction,which binds a man, 
but it is the desire, the sense of mine and attachment, which 
bind him. If he renounces desire and feelings of possession and 
attachment, he is liberated, while performing action, and not by 
performing it. One, who understands this fact, knows the reality 
about actions. 
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In the fiftieth verse of the second chapter, the Lord declared, 
"Yoga is skill in action." It means that Yoga viz.. equanimity 
(evenness of mind) is the means to be liberated from the binding 
nature of actions. Arjuna could not understand this point; therefore, 
the Lord promises to explain this point again. 


An Important Fact 


'Karmayoga' is not an action. It is selfless service. In it 
non-attachment predominates. Service and non-attachment—both 
are not actions. Discrimination, plays an important role in both 
of these. 

As the body, senses, mind and intellect etc., are acquired these 
are transitory. They should be used, only in rendering service 
to the world, because these have been acquired from the world. 
Moreover, these will have to be renounced. But, the Self or God 
Who is ours, can never be renounced. Only that which is really 
not ours, but we have assumed as ours, is renounced. In fact. 
this is not renunciation, it is discrimination. 

All materials, (the body, senses, mind and intellect etc.,) are 
neither of the self, nor for the self, but are of the world and for 
the world, The self ever remains unaffected and uniform, while the 
materials are Changing. Therefore whatever action is performed, 
with these materials is for the good of others, not for the self. In 
this there ts a vital fact, that no action can be performed, without 
materials. Even the greatest writer cannot write, without ink, pen 
and paper, which are of the world. Therefore, when a person, 
uses the articles of the world for the world, he in fact, does not 
render amy service to the world, he gives the things of the world 
to the world. Thus he merely uses his discrimination. Thus, it is 
discrimination which leads to renunciation and service. 

Discrimination has been bestowed upon heings from time 
immemorial, Had it been the fruit of virtuous action, how could 
virtuous actions have been performed, without discrimination? It 
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is discrimination by which one can resolve, to perform virtuous 
actions, by renouncing evil actions. As discrimination is self- 
evident, so is Karmayoga (Discipline of Action) which involves 
no labour. Similarly, in the Discipline of Knowledge, the self 
(Which is detached) is self-evident, while in the Discipline of 
Devotion, the affinity for God is self-evident. 

'Yajjiiatva moksyase’subhat’—The self, is good and virtuous, 
while the ever-changing world, 1s bad or evil. The self, in spite of 
being an eternal fragment of God, and developing a disinclination 
for God, has got entangled m the perishable world. The Lord 
declares, that He will describe reality about action, by knowing, 
which he (Arjuna) will be liberated from its evil effect i.e., worldly 
bondage of the cycle of birth and death. 

[The topic of knowledge of action, which begins in this verse, 
will be concluded in the thirty-second verse with the declaration, 
"Thus knowing, thou shalt be liberated".] 


In the term, 'Karmayoga' Karma (actions) are performed for 
the world, while Yoga (union with God), is for the self. Action 
and non-action—these are the two states of action, which involve 
egoism. So long as, a man has egoistic notions he has, affinity 
for the world; and so long as he has affinity for the world, he 
continues to have egoistic notions, But "Yoga' transcends the two 
states. In order tò realize that Yoga it is essential to be free 
from egoism. The method of bemg free from egoism, is 
performance or non-performance of actions, by being equanimous 
and remaining equanimous during performance or non- 
performance, of actions. It means, that he should have equanimity 
(evenness of mind) during the performance and non-performance 
of actions (Gità 2/48), Le., he should remain untainted. 

Those, who believe that a man is inclined towards the world 
by performance of actions, and is inclined towards God through 
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non-performance of actions, and having a disinclination for the 
world, meditate on God and experience a trance, also perform 
actions. The feeling, that God (perfection) will be attained through 
meditation and trance, is also a subtle form of action, because 
one expects God-realization through performance of actions, in 
the form of meditation and trance, while God is beyond action, 
as well as inaction. 

The Lord declares, that He will explain the reality about 
action by which one will attain God, immediately, God pervades 
everywhere, all the time, through things, persons, bodies, senses, 
minds, intellects and life-breaths etc., equally. He remains united 
with us, when we perform actions and when we do not perform 
actions. But, we are unable to realize Him, because of our affinity 
for actions and objects, born of nature (prakrti). 

A man has an egoistic notion, equally during the performance 
of actions, as well as during the non-performance of actions, but his 
egoism merges in the world, when he instead of performing actions 
for himself, performs these, for the welfare of the world. 

mes ERS s 


Link:—In (he next verse Lord Krsna inspires Arjuna to know 
the reality of action and inaction. 
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karmano hyapi boddhavyarn boddhavyarh ca vikarmanah 
skarmana$ca boddhavyam gahaná karmano gatih 
The reality about actions must be known, as well about forbidden 
actions, even so tbe reality about inaction, must be understood; for 
mysterious, is the nature of action. 17 
Commeni:— 
'Karmano hyapi boddhavyam'— He, who remains untainted 
while performing actions, knows the truth about actions, described 
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in the eighteenth verse, by the expression, "He who sees inaction 
in action." 

Actions can be divided, into three groups, according to the 
motive by which these are performed (i.e.,) action, inaction and 
forbidden action. An activity undertaken, according to spiritual 
injunctions with a desire for fruit, is called, action. Action 
which is performed, being free from the desire for fruit, sense 
of mine and attachment, for the welfare of others, is classed, 
as inaction. Even prescribed action, performed with the motive 
of doing evil to others, or giving pain to them, is classed as, 
forbidden action. 

‘Akarmanagca boddhavyam'— He, who performs actions, while 
remaining untainted, knows the reality about inaction, described 
in the eighteenth verse, by the expression ‘action in inaction.’ 

"Boddhavyam ca vikarmanah'—When a man has desire, actions 
are performed. But when desire is enhanced, then forbidden 
actions (sinful) are done. 

The Lord, in the thirty-eighth verse of second chapter, 
declared, “Treating alike, pleasure and pain, gain and loss, 
victory and defeat, get ready for battle, the horrible deed involving 
violence; thus thou shalt not incur sin." It means, that if actions 
are performed with equanimity, the seemingly forbidden actions 
are also transformed. into inaction. 

Forbidden actions, are called '"Vikarma'. Desire is the cause 
of forbidden actions (Gità 3/36-37).* Therefore, in order to give 
up forbidden actions, one should renounce desire, The essence of 
'"Vikarma' (sin), is desire and to know the essence of 'Vikarma', 
is to abandon all forbidden actions physically and so leave no 
trace of desire which is the cause of "Vikarma’, 


* In the sixteenth chapter where the demoniac naturs has beer described 
there from the eighth verse to the twenty-third verse the term 'Kama' (desire) 
has been used nine times, IL shows that desire js the cause of demomac nature 
(forbidden actions). 
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'Gahaná karmano gatih'—It is difficult to understand, which 
actions bind a man and which liberare him, Even learned men, 
knowing the scriptures cannot decide, "What is action?’ "What 
is inaction? and ‘What is forbidden action?’ Arjuna also, finds 
himself in a dilemma and so he thinks, that the performance of 
his duty of fighting is a cruel deed. Therefore, the Lord states, 
that mysterious is the nature of action. 

Question:—In this verse, the Lord declares, that truth about 
forbidden actions must be known, while He does not make mention 
of the forbidden actions, in the topic from the nineteenth verse 
to the twenty-third verse. Why? 

Answer:—In the topic (from the nineteenth verse to the twenty- 
third verse), the Lord, has prominently mentioned inaction in 
action so that all actions may tum to inaction ie., actions may 
not lead to bondage. A desire is the root of every action. As 
the desire intensifies, it results in forbidden actions. Therefore it 
is said that Vikarma is quite near to karma. Therefore, the Lord 
has referred to forbidden actions, as wretched, so that men may 
renounce these, as well as the desire which is their main root. 

First, desire leads a man to action, and then its enhancement, 
leads one to perform forbidden actions. But, when desire is 
renounced, all actions tum to, inaction. The significance of 
the topic, discussed in these verses, is to know the essence of 
inaction and what leads to amnihilation of desires. When desire 
is renounced forbidden actions are not performed. So the Lord, 
does not consider it necessary to include 'Vikarma', in the topic, 
from the nineteenth to the twenty-third verses. Secondly, the Lord 
does not want to dwell upon forbidden actions in detail, because 
these must be renounced às they lead to sins and hells. But, in 
this topic there is an emphasis on, the renunciation of desire—in 
4/19 by the expression 'devoid of desires and thoughts of the 
world', in 4/20 by, the expression 'having abandoned attachment 
to the fruit of action’, in 4/21 by the expression ‘having no desire’, 
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in 4/22 by 'even-minded in success and failure', and in 4/23 by 
'One who is devoid of attachment and works for sacrifice." 

Thus, the Lord has said, that truth about forbidden actions 
must be known, so that à man, having known it, may renounce 
desire, which is the root of forbidden actions. 

Appendix—lt is very difficult to gaze what fruit an action bears 
at present and in future for others. While performing an action a 
man thinks that it is of benefit to him but actually it causes harm 
to him. He may work for profit but it may end in loss. He acts 
for pleasure whereas his act results in pain. The reason is that due 
to the sense of doership and the desire for fruit (attachment to 
pleasure), man cannot determine the true nature of actions. 


NEM SC A 


Link:—In the next verse, the Lord eulogizes a person who 
knows the truth, about actions. 
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karmanyakarma yah pasyedakarmani ca karma yah 

sa buddhimanmanusyesu sa yuktah krtsnakarmakrt 

He, who sees inaction in action and action in inaction, Is wise 
among men, he is a Yogi and performs all his duties, 18 
Comment:— 

'Karmanyakarma yah paSyet'—'Seeing inaction in action’ 
means, to remain untainted during performance or non-performance 
of actions. It means also that performance or non-performance 
of actions, is not for the self. When a man thinks that he is the 
doer and so he should reap the fruit of action, he is bound by 
such actions. As actions are perishable, so is their fruit. The self, 
is eternal and has no affinity for the changing actions, and their 
fruits. Yet, It is bound, because of the desire, for fruit. Therefore, 
the Lord in the fourteenth verse declared, “Actions don't bind 
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Me, because I have no desire, for the fruit of actions." It is the 
desire for fruit, which binds one, The Lord declares, "He who 
is attached to the fruit of action, is bound" (Gita 5/12). 

If a striver, has no desire for fruit, new attachment does not 
arise, and old attachment perishes, when actions are performed 
for the welfare of others. Thus, he becomes, totally dispassionate. 
This dispassionate nature, turns all actions into inaction. 

A man, has to take birth either to be free of obligations or 
receive these from others, for ali previous births. This exchange 
has been going on for several births. He cannot get rid of the 
cycle of birth and death. so long as, he does not repay his debt. 
The way to close his account is, that he should pay to others 
what he owes to them and should not expect them to repay to 
him, their debts. Thus, the account will be closed and, he will 
be liberated, from the cycle of birth and death (Gità 4/23). 

If a person does nothing for himself, and has no desire, 
he gets detached from all actions and objects etc., because all 
objects and materials etc., such as the body, senses, mind, intellect 
and life-breaths are of the world, not one's own as these have 
been: acquired from the world, so that service may be rendered 
10 the world with these. Therefore, when a striver performs all 
actions (service, adoration, chant, meditation entrances also) for 
the welfare of the world, the flow of action is towards the world 
and the striver, remains detached and untainted. This is 'seeing 
inaction in action.’ 

So long as, a striver has affinity for the body and the world, 
the performance or non-pérformance of actions, will be included 
in action. So, a Karmayogi should remain untainted (detached), 
while he performs actions, as also while he does not. When a 
man performs actions, without having any desire for fruit, profit, 
honour, praise and pleasure, here or hereafter, it means, that 
he is detached (untainted) during the performance of actions, 
Similarly, when he does not perform any action, he should not 
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desire, in the least, to gain honour, praise, pleasures and bodily 
rest etc., by non-performance of actions, 

He, who abandons action, because it is painful or out of fear 
from physical suffering or practises relinquishment of passion, 
(Rajasa Tyaga)while he who renounces his obligatory duty 
oul of delusion, indolence and heedlessness, practises Tàmasa 
Tyga. Both kinds of relinquishment, must be totally abandoned, 
Similarly, if a man does not perform action, so that he may 
enjoy the state of meditation or trance or liberation, he does 
not get detached from nature (prakrti), When he renounces his 
full affinity for nature, he remains untainted while performing 
actions or not performing these. 

‘Akarmani ca karma yah'— ‘Seeing action in inaction’ means, 
performing action or not performing it, by being detached (untainted), 

Worldly people want to gaim, something or the other. 
through performance and non-performance of actions, while a 
Karmayogi's only aim through the two, is the welfare of the 
world, by remaining detached. The Lord declares, "For him there 
is no interest, in what is done or what is not done" (Gita 3/18). 
If he has any self-interest, he is not a Karmayogi, but is rather 
a doer of actions, 

So long as, a striver assume his affinity for nature, he 
holds that he progresses in the mundane sphere through the 
performance of actions, while in the spiritual sphere, through 
their non-performance. But, in fact, it is not so. As walking and 
eating etc., are actions of the physical body, so are reflection 
and meditation, the actions of the subtle body and trance, the 
action, of the causal body. Therefore, he who performs his duty 
(action) for the welfare of the world, by remaining detached 
(untainted), seés inaction in action. The same, has been pointed 
out, in the forty-eighth verse of the second chapter, by the 
Lord, when He declares, "Perform action, being steadfast in 
Yoga (equanimity)." 
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Activity or non-activity with some motive in the world, 
are both actions. To remain quite detached, while doing actions 
or refraining from them throughout, and being detached, while 
there is performance or non-performance of actions,—this total 
detachment under all circumstances, is called "Yoga, and is 
'Karmayoga.' 

A striver should remain equanimous, during the performance 
or non-performance of actions, called Karmayoga. 

Question: —Why has the Lord mentioned ‘inaction in action’ 
and ‘action in inaction’, while in both cases, inaction or detachment, 
is the predominating factor? 

Answer;— When a man sees inaction in action, there remains 
the dominance of detachment. But, when he sees action in inaction, 
there is predominance of performance or non-performance of 
action, It means, that detachment has its affinity for the self, 
while performance or non-performance of actions, has ils affinity 
for the world, including the body, Therefore, detachment is one's 
own duty, while performance or non-performance of action, is 
the duty of another, In order to differentiate the two, the Lord has 
mentioned ‘seeing inaction in action’ and ‘action in inaction’. 

In the Discipline of Action, there is performance or non- 
performance of action, for the welfare of the world without 
attachment, because, while performing actions, one should remain 
detached and while remaining detached, one should perform 
actions—these two aspects are the principles of the Gita. 

‘Pravriti’ (activity) and 'Nivrtti' (non-activity)—both are in 
domain of nature, Nature is ever-changing and So is performance 
or non-performance of actions, while the Self Which is the 
illuminator and base of the two, ever remains uniform without 
undergoing any modification. In order to explain this fact, the 
Lord has declared, that he who sees inaction tn action, and action 
in inaction both is wise. [t means, that à striver while remaining 
established m the self, should perform actions for the welfare of 
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the world viz. as a sacrifice (Yajna). 

‘Sa buddhimanmanusyesu'—The striver, who sees inaction in 
action and action in inaction Le., remains detached (untainted), 
and knows the truth about action. Unless he is detached i.e 
regards objects and actions as his, and for him, it means that 
he has not known the reality about actions. 

In order to, know the tmth about God, a striver has to 
identify the self with. Him, while in order to know the reality 
about the world, he has to separate the self from the world 
(actions and objects), for he (the self) has identity with God, 
while he is different from the world. All actions, are transitory 
while the self is eternal. 

As a common man cannot remain unsoiled, in a coal cellar, 
only a wise man could do so, similarly, only a wise man can 
remain detached from actions, while performing these. Therefore, 
here as well as in the tenth verse of the eighteenth chapter, the 
Lord calls such à man wise among men. He wants to say that 
for such a wise man, nothing further remains to be known. 

'Sa yuktah'—A Karmayogi, remains equanimous in success 
and failure, because he totally renounces the desire, for the fruit 
of actions, Here the lerm * Yoga’, stands for equanimity, One is 
a Yogi, because he remains established, in equanimity. 

Every being has a natural union with God, but he forgets it, 
because he assumes his affinity for the world. When he performs 
actions for the welfare of the world, by renouncing desire for 
fruit, a sense of possession and attachment, his assumed affinity 
for the world is renounced and he realizes his union with God, 
which is natural and eternal. For such a Yogi nothing remains 
to be attained, for he has achieved Divinity. 

'Kritsnakarmakrt'—So long as, a man has to attain something 
or the other, he has to perform actions viz., his attachment for 
actions, does not wither. 

Perishable actions bear perishable fruits. So long as, one 
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has desire for the perishable, he will have to undertake actions. 
But, on having renounced all affinity for the perishable, he 
attains to the Imperishable Lord and nothing further remains 
to be done. Then, a Karmayogi has nothing to do, with the 
performance or non-performance of actions, i.e., he becomes a 
performer of al! actions. 

When nothing remains to be done, to be known and to 
be attained by such a Karmayogi, he is liberated from the 
evil, bondage of the wheel of birth and death in the world 
(Gua 4/16, 32). 

Appendix—There are (wo spheres—one of action and the other 
of inaction, Out of these two, inaction is the essence. Therefore 
he who sees inaction in action viz., while performing an action 
remains untainted and he who sees action in inaction viz., while 
remaining untainted performs action, for him nothing remains to 
be done, to be known and to be gained. As at the beginning of 
an action “GaneSaji" is worshipped but during the performance 
of the action ‘GaneSaji’ is not worshipped all the time. But it 
is not the case here of remaining untainted in actions at the 
beginning only. Therefore the Lord has mentioned inaction in 
action and action in inaction. [t means that one should never 
be tainted (desire for fruit and the sense of doership) viz., he 
should ever remain untainted. 

In the eighth verse of the third chapter the Lord declares 
that the performance of an action is superior to inaction—*kanna 
jyayo hyakarmanah' while here He declares that it is better to 
see inaction (non-doership) than the performance of action; and 
for the person who is thus untainted, nothing remains to be done, 
to be Known and to be gained. It proves that a man should be 
free from the desire for fruit and from the sense of doership 
because these two severally bind a man. 


Link;—Now, the Lord in rhe next two verses, describes the 
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enlightened soul (sage) wha sees inaction in action and action 
in inaction, Le, who knows the truth about action. 

qA Tea SAE: TRIHEPeReWef sir: | 
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yasya sarve samSrambhah kamasankalpavarjitah 

jüanagnidagdhakarmánarn tamáhuh panditam budhah 

He, all whose undertakings are free from Saükalpa and desire 
and whose actions are burnt up In the fire of wisdom, him the 
seers, call wise (Pandita), 19 
Comment:— 

'Yusya sarye samarambhah káümasafkalpavarjitaàh'—Thinking 
of sense-objects and remembering these time and again, and 
thinking that some of these are good, useful and pleasurable, is à 
mental resolve (Satkalpa) and 'Vikalpa (uncertainty) is antithesis 
of Sankalpa, "these are not good and are injurious." This type 
of thinking, the Vikalpa-intellect is the abiding place of positive 
and negative projections. When negative projections, give way 
to positive ones, at that time a desire to obtain those objects 
arises. This is known as "Kama'. In an accomplished Karmayogi, 
projection and desire, both are absent e.g., there remains neither 
'Sankalpa, which is the origin of desire nor desire which is its 
product, Therefore, all actions of a ‘Karmayogi' are free from 
resolve and desire. 

"Sankalpa' and desire, are the two seeds of action. If they are 
no longer there, action becomes inaction, that is to say, actions 
lose their binding potentiality. In a liberated soul, these two 
are absent, so actions performed by that are not binding. Even 
though, he does everything, in order to maintain social order and 
protect the chain of social obligations, yet he is quite untainted 
with his actions, whatsoever. 

The Lord, has prescribed on occasions the renunciation 
of desires (6/4), of mental projections (2/55), and of both 
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these (6/24-25). Therefore, wherever in GRE renunciation of 
‘Sahkalpa’ is prescribed, it must always be together with desire 
as well. In a nutshell, a striver should give up projections and 
desires both. 

There are four states of a motor car. 

L. When a motor car stands still, in the garage, its engine 
does not function and the wheels don't move forward. 

2. The engine starts functioning, but the wheels do not, 
move forward (it's all loss and no gain), 

3. The engine functions and the wheels move and cover 
some distance. 

4. On a downward slope, the engine is stopped, while the 
wheels move and cover a distance (it's all gain and no cost). 

Similarly, à man may have four states— 

1. Neither desire, nor action. 

2. Desire but no action (it's all loss and no gain). 

3. Desire as well as action. 

4. Action, but no desire (it's all gain and no cosi). 

The best state of a motor car is the fourth one, when the car 
runs, but no petrol is consumed. Similar, is the case with man. 
The best state is when he performs action, without having any 
desire. Even the wise, call such a man a sage. 

'Samarambhah'—Here, this term stands for, the undertaking 
of a Karmayogi, which are free from attachment and aversion. 
It does not stand for the word 'arambha' (undertaking), used in 
the twelfth verse of the fourteenth chapter, because there 'pravrtti' 
(activity) and "àrambha—two terms have been used. There, the 
term 'pravrtti' stands for the performance of duty, while the term 
‘arambha', stands for the undertaking of actions for pleasures 
and prosperity. A sage or an enlightened soul, performs action 
scrupulously according to the ordinance of the scriptures, for 
the welfare of all beings. 

The terms 'sarve', expresses the meaning, that all his 
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undertakings are free from the thought of the world and desire. 
From morning till night, whatever he does, for the maintenance of 
his body, such as washing, eating, walking etc., and for spiritual 
upliftment, such as chant, adoration, reflection, meditation and 
trance, is free, from the thought of the world and desire. 

'Jhánagnidagdhakarmanam'— Wisdom, consists in knowing 
the truth that actions have their affinity for the body and the 
world, not for the self, because, actions have a beginning and 
an end, while the self remains stable, All actions, are burnt in 
the fire of this wisdom ie., actions cannot bear fruit in the form 
of bondage (Gila 4/16,32). 

In fact, the body and actions, have their identity with the 
world, while the self is different from these. But, by an error, 
he (the self) assumes his affinity for these. Great souls have no 
affinity for their so-called, bodies. As actions are performed by 
the entire world, so are actions performed by their so-called, 
bodies. Thus, when they are detached from actions, not only 
their present actions, bnt also the stock of past actions are burnt, 
in the fire of wisdom. As far as, their fate (prarabdha karma) is 
concerned, it creates favourable and unfavourable circumstances, 
but being detached from the fruit of actions they neither feel 
happy nor sad. The ‘prarabdha karmas', get effaced by creating 
transitory circumstances, 

"Tamáübuh panditur budhah'—It is easy to know the reality 
about an ascetic, who having renounced actions externally 
ever remains absorbed in the adoration of God, but it is very 
difficult to know the tmth about a man living a householder's life 
who performs his duty scrupulously without being attached to 
actions, in the least. The sages also declare, "Those who have 
renounced the world, enlighten others, and everyone knows them. 
But a householder saint, is rarely known." 

As a lotus leaf in spite of being born in water and living 
constantly in touch with it, is not tainted by water, so does a 
Karmayogi, in spite of being born in a life-of-action (human life) 
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and in spite of living, in this world of actions, while performing 
actions, does not get attached to these.* Detachment from actions, 
is not an easy task. Therefore, the Lord, in the eighteenth verse, 
has called him wise among men. while here He declares. that 
the wise call him a sage. It means, that such a Karmayogi. is 
the wisest among the- wise. 
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tyaktva karmaphalasangam nityatrpto nirdérayah 

karmanyabhipravrtto'pi naiva  kificitkaroti sah 

One having abandoned attachment to actions and their fruit, 
ever content, without any kind of dependence, he does nothing 
even though fully engaged in action. 20 
Comment:— 

*Tyaktvii karmaphalasangam'—If a man thinks, that he is the 
doer While performing action, regards the body and the senses 
etc., as his, considers the action as his and for him and expects 
its fruit, then, he becomes the cause of fruit of action. But an 
enlightened soul, totally renounces his affinity for the mundane 
materials and so he is not, in the least, attached to materials for 
action, to action and to the fruits of action. Thus, he does not 
become the cause of the fruit of action. 

As, an army fighting under the guidance of a king, with 
material supplied by him gains victory over an enemy, but the 
credit for the victory goes to the king; similarly, a soul attached 
lo the body, senses, mind and intellect etc., is held responsible, 
for the fruit of actions performed by these. 


* Even Renunciation of actions of a deluded person is conducive to 
action While even performance of actions of a wise man leads to actionlessness 
(Astivakre Gira 18/61). 
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A great soul, having not the least attachment for actions, and 
material for actions, is not attached to the fruit of actions. 

In fact, the self has no attachment for actions und their 
fruits, because It ts sentient, imperishable and unaltered, while 
actions and their fruits are insentient, perishable and undergo 
modifications. But when It assumes Its affinity, by an error, for 
them, it ts bound. If It renounces this assumed affinity, [t will 
realize its detachmemt from actions, and their fruits, 

'Nira$ryah'—Even, a king or an emperor, has to depend on 
circumstances, time, objects and persons etc. But an enlightened 
soul, does not depend on these, because having realized the self 
or God, he remains satisfied in the self, whether he acquires 
anything or not. 

'Nityatrptab'—The soul, being a fragment of God is real, and 
the real never ceases to be (Gita 2/16), but when it assumes its 
affinity for the unreal, it feels a deficiency. In order to compensate 
for the shortage. it has a desire for worldly objects. It is satisfied 
by acquiring the objects but that satisfaction is temporary as 
the objects are perishable. How could the unreal, satisfy the 
real? Therefore, so long as, the soul assumes Its affinity for the 
perishable actions and objects, and depends on these, It does not 
realize, the satisfaction automatic, which is eternal. The same 
eternal satisfaction has been referred in the seventeenth verse of 
the third chapter, by the expression 'atmatrptah' (satisfied with 
the self), 

‘Karmanyabhipravytto'pi naiva kificitkaroti sab'—The term, 
'abhipravrttah' means, that all actions are scrupulously performed 
by emancipated soul, because he is not at all attached to actions 
and their fruits. All his actions, are performed for the welfare 
of the world. 

He who is attached to the fruit of action, cannot perform 
actions, scrupulously, because a lot of his energy is wasted, by 
thinking of the fruit. 
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The term ‘api’ (even or though) means, that such an enlightened 
soul does not perform an action at all, though he is fully engaged, 
in action. It is because of his detachment, that all his actions 
change into inaction. 

When he does nothing, how could he be bound by the 
fruit of actions? Therefare, the Lord, tn the twelfth verse of the 
eighteenth chapter, declares that a Karmayogi, who has renounced 
the fruit of action, does not reap the fruit of action i.e., becomes 
free from the bondage of action. 

Prakrti (nature) is ever-active. Therefore, so long as, a man 
has affinity for the modes of nature (actions and objects), he gets 
attached to them, even without performing action. If he has no 
affinity (attachment) for the modes of nature, he does nothing, 
even though, he is ever-engaged in action, as all his actions are 
performed, for the welfare of the world. 

Appendix—So long as a man has the sense of doership, 
during the performance of action or non-performance of action, 
he remains a doer. But when the sense of doership is wiped 
out, he does nothing at all or his action or inaction never comes 
under the category of action at all. 

LR 

Link:—Having described the detachment of an enlightened 
soul, in the nineteenth and the twentieth verses, now the Lord, 
in the twenty-first verse, describes the detachment of @ striver 
who does not perform duties enjoined by the scriptures, while, 
in the twenty-second verse, He describes the detachment of a 
Striver, who performs his duties. 
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nirasiryatacittatma tyaktasarvaparigrahah 
Sariram kevalam karma kurvannápnoti kilbisam 
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Having no desires, with his mind and body fully subdued, 
giving up all attachments and possessions, even though performing 
action necessary for the maintenance of the body, a Karmayogi, 
incurs no sin. 2! 

Comment:— 

'Yatacittütmiü'—A man, cannot keep his body, senses, mind and 
the self, under control, because of hope or desire. When he has 
no hope or desire, his body, senses and mind etc., automatically 
remain under his control, and then no futile action is performed 
by him. 

'Tyaktasarvaparigrahah'— If a Karmayogi is a recluse, he 
renounces all worldly possessions. But, if he is a householder. 
he does not accumulate any worldly object, to derive pleasure 
out of iL. He, by regarding it as the world's, uses it in rendering 
service to the world. It is inevitable for every striver not to 
hanker after, mundane pleasure. 

[This is the only verse in the whole of Gita, where there 
is description of renunciation, of all worldly possessions. In the 
tenth verse of the sixth chapter, there is an explanation of the 
renunciation of possessions, for a Yogi who practises meditation, 
while in the fifty-third verse of the eighteenth chapter, there is an 
account of the renunciation of possession, for a Yogi, who has 
attained the supreme state of knowledge. But here, in this verse, 
renunciation is superior to those renouncements, because only 
here, the adjective 'sarva' (all) has been used with 'parigrahah' 
(possessions). The term, 'aniketah' (homeless or having no fixed 
abode) has been used, for freedom from attachment to the abode, 
in the nineteenth verse of the twelfth chapter, for a Bhaktiyogi.] 

"Nirasih’—A Karmayogi, has no hope, no desire and no lust. 
He does not hanker after worldly pleasure and prosperity. Even 
if, he is not able to renounce his hope or desire totally, he aims 
at their renunciation. 

‘Sariram kevalai karma kurvan'—The actions expressed in 
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this term may be of two kinds— (i) actions which are undertaken 
by the body and, (ii) actions which are performed, for the 
maintenance of the body. The former, have been described, in 
the eleventh verse of the fifth chapter, when the Lord declares, 
"Men of action having abandoned attachment, perform actions 
only with the body, mind, intellect or even with the senses, for the 
purification of the self." But, this verse is pertaining to detachment 
of the striver, who does not even perform duties, enjoined by 
the scriptures. Therefore, here it is used in the latter sense i.e. 
actions (as eating, drinking, bathing, washing étc.,) which are 
necessary, lor the bare maintenance of the body, are performed, 
by a man of action, who has abandoned attachment, 

'Nüpnoti kilhisam'—He, who is attached to the performance 
or non-performance of action, in the least, incurs sin Le:, follows 
the cycle of birth and death. But, the man of action, being 
free from hope or desire, is not attached to the performance or 
non-performance of action, so he incurs no sin, all his actions 
change into inactions. 

Such a Karmayogi (man of action), does not indulge in 
indolence and heedlessness. These two are, also enjoyments. 
Lying idly in a lonely place is an enjoyment and indulgence in 
useless and forbidden actions, is also an enjoyment. Through 
such indulgences, a man enjoys himself. Thus he incurs sins. 
But a Karmayogi, who is given to performing some action, does 
not indulge in indolence and heedlessness. His mind, senses and 
body, are under his control. Moreover, he is free from hope, desire 
and a sense of possession etc, So, forbidden actions cannot be 
performed by him, and thus he incurs no sin. Had he indulged 
in indolence and heedlessness in the least, it could not be said 
of him, that he incurs no sin. 

Now a doubt arises, why it has been said that he incurs no 
sin, when forbidden actions cannot be performed by him. The 
clarification is, that all undertakings are enveloped by defects 
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(sins), The Lord declares, “All undertakings are clouded by defects, 
as fire by smoke" (Gita 18/48). The root of sins, is desire or a 
sense of mine or attachment. A Karmayogi (man of action), is 
free from desire, sense of ‘mine’ and attachment, or he has such 
an aim, so he has nothing to do, with the performance or non- 
performance of action. Therefore, he does not incur incidental 
sin, during the performance of his duty, nor does he incur sin, 
by the renunciation of his duty, enjoined by the scriptures. 

A second doubt may arise here, that the Lord has directed 
even a wise man (who has attained perfection), to perform action 
for the welfare of the world (3/25-26). The Lord has also declared, 
"There i$ nothing in the three worlds, that should be done by 
Me, nor is there anything unattained, that should be attained, 
yet L engage Myself in action" (Gita 3/22—24), Therefore, will 
a Karmayogi, who does not engage himself in action for the 
welfare of the world, not incur sin? The clarification is, that he 
will incur no sin, because he is free from desire, attachment etc., 
and a sense of mine. Though the Lord and wise men (enlightened 
souls), are totally free from desire and attachment etc., yet out 
of compassion (grace). they perform actions for the welfare of 
the world, even when it is not obligatory for them (Gità 3/18).. 
Such ascetic-Karmayogis, as described in the verse, are also 
ideal lor ascetic strivers of Karmayoga and are automatically, a 
source of inspiration for strivers and common folk. 

The third doubt that arises, is that the Lord, in the thirteenth 
verse of the third chapter declared, "Those wicked people who 
prepare food for their own sake, verily eat sin", while here, He 
declares that he who performs action for the mere maintenance 
of body incurs no sin. Thus there seems to be a contradiction. 
The clarification is, that so long as there is desire for pleasure 
as well as attachment to actions, and materials, he incurs sins, 
whether he performs actions or does not perform these, but when 
he becomes free from desire and attachment, he incurs no sin. 

Question:—Can this verse not be included in the verses 
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pertaining to the Discipline of Knowledge, as these reflect the 
marks of a man of knowledge? 

Answer:—The first point is, that here the context is of 
Karmayoga. Secondly, a Jivani (liberated soul), holds that he 
does nothing at all (Gita 5/8) i.e., he sees inaction in action. 
So it cannot be said about him, that he incurs no sin while 
performing action, because he does not think he is a doer or he 
performs any action at all. 

Though in the striver, who follows the path of action, 
discrimination is not clearly revealed, yet he has a determinate 
intellect, about three facts, that nothing is his, nothing is required 
for him, and nothing is to be done for him. Having resolved this, 
he remains detached, from actions in spite of performing these. 

Generally, people believe that a Karmayogi leads the life of 
a householder, while a Jnanayogi follows the renounced order. 
But, in fact it is not so. A Jnanayog) (man of knowledge) is he, 
who can discriminate between self and body, whether he leads 
the life of a householder or of a renounced order. But, he who 
cannot discriminate self from the body, despite a determinate 
intellect about above-mentioned three facts, is only a Karmayogi, 
whether he is a householder or is of a renounced order- 
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yadrechalabhasaninsto dyandyatito — vimatsarah 
samah siddhavasiddhau ca krtvapi na nibadhyate 
Content with what comes to him without desire for fruit, free 
from antithetic influence and envy, even-minded in success and 
failure, even though performing action, he (Karmayogi) is not 
bound by these. 22 
Comment:— 
'Yadrcchülübhasantustah'—A Karmayogi, performs action 
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scrupulously without expecting any fruit. As he has no desire 
for fruit of action, lie remains even-minded in success and failure. 
profit and loss, honour and dishonour and praise and blame etc. 
He remains equanimous, in all favourable and unfavourable 
circumstances, without feeling happy or sad. He has knowledge 
of profit and loss, and accordingly, he makes wise efforts also. 
But, in effect he feels neither happy nor sad. Even if evenness 
of mind is lost, a striver, should not lose heart, because the 
disturbance of mind is short-lived and disappears quickly. 

The term ‘labha’ denotes, profit as well as loss, agreeable 
as well as disagreeable, whatsoever is obtained. 

'"Vimatsarab'—A. Karmayogi, identifies himself with all 
beings. He realizes his self as the self, in all beings (Gita 5/7). 
So he is not at all envious of any being. A Karmayogi, is very 
cautious lest he should be envious of any being, because all 
his actions are performed for the welfare of the world. If he is 
envious of amyone in the least, his undertakings cannot be for 
the welfare of the world. 

Envy is a subtle evil. Even neighbouring businessmen, friends 
and members of a family, are seen getting envious of cach other, 
because of each other's good fortune. Where, there are antagonistic 
feclings, this evil is found in abundance. Therefore, a striver, 
should be on his guard against this evil. 

"Dvandvatitah'—A Karmayogi, transcends the pairs of 
opposites, such as profit and loss, honour and dishonour, praise 
and blame, pleasure and pain, and desirable and undesirable 
circumstances, So, he has a balanced state of mind, free from 
attachment and aversion etc. 

Similarly, there can be the influence of the opposites in 
beliefs, one may believe in the Lord, Who is endowed with 
form and attributes, while the other may believe in the Lord 
Who is formless and without attribute; one may believe in the 
dualistic principle, while the other in the non-dualistic principle. 
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Whether mind is absorbed in God or not, whether seclusion is 
procured or not, whether peace is attained or not, and, whether 
success is achieved or not, a striver, is free from all such pairs 
of opposites, like a balance which remains steady, when there 
is equal weight on either side. A Karmayogi, free from the 
pairs of opposites, is easily released from the bondage of the 
world (Gita 5/3). 

‘Samah siddhávasiddhau ca'—He remains even-minded in 
accomplishment or non-accomplishment of the work and for 
getting or not getting its fnut in success and failure, pleasure 
and pain, without having attachment or aversion for them. The 
same evenness of mind by the expression has been pointed out 
here as well as in the forty-eighth verse of the second chapter. 

When a striver realizes, the three facts, that nothing is his, 
nor is for him and nothing is to be done for him, he attains a 
state of total evenness of mind. 

‘Krtvapi na nibadhyate'—When a Karmayogi is not bound, 
even while acting, there is no question of his being bound withont 
acting. He remains free, from attachment in these two states. 

As a Karmayogi who performs action merely for the 
maintenance of the body, is not bound, so is a Karmayogi, who 
performs actions, sanctioned by the scriptures, not bound. 

In fact, it is neither performance nor non-performance of 
actions, which binds a man but it is attachment to these which 
binds him. Similarly, it is detachment, which liberates him from 
bondage. A Karmayogi, like an actor, plays his part according 
to his caste and order of life and being detached from them. 
He is not at all attached to the changing nature (Prakrti), he 
remains established in the eternal self. Therefore, he automatically 
remains even-minded, and thus is not bound, by actions even 
while performing these. 

If a serious thought is given, it becomes clear, that equanimity 
is natural. Everyone, knows that he remains the same in both 
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favourable and the unfavourable circumstances, It means, that 
circumstances change, but he (the self) remains the same, However 
we commit an error, that we keep an eye on circumstances, but we 
do not watch the Self. Consequently, we feel happy or sad. 


ete so 


Link:—The Lord, in the first half of thé ninth verse of the 
third chapter, by a negative inference, declared, "The mankind 
is bound by actions other than those performed for the sake of 
sacrifice." He describes the same fact, by a positive inference, 
in the next verse. 
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gatasangasya muktasya —— jnanavasthitacetasah 

yajüayücaratah karma  samagram  praviliyate 

All actions of a man, who is devoid of attachment, who Is 
liberated, whose mind is established in knowledge of the self, who 
works for the sake of sacrifice (yajfia) are destroyed. 23 
Comment:— 

[This verse, is an important one about the Discipline of 
Action, because only here, it is mentioned that all actions of 
a Karmayogi, are destroyed. Similarly, the thirty-sixth verse of 
the fourth chapter, is an important verse on the Discipline of 
Knowledge, while the sixty-sixth verse of the eighteenth chapter 
is an important verse, on the Discipline of Devotion.| 

'Gatasarigasya'—Attachment, to actions, objects, incidents, 
circumstances and persons, leads to bondage i.e., the cause of 
birth of the soul in good and evil bodies (Gita 13/21). When 
a man performs actions for the welfare of the world, without 
any selfish motive, he becomes free from attachment, for 
actions and objects. 

In fact, a man (the self) is inherently detached, 
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(Brhadaranyaka 4/3/15). But in spite of being detached, he gets 
attached to the body, senses, mind, intellect, objects, circumstances, 
and men etc., by regarding these as his own, and is thus bound 
by desire for pleasure. So long as, he wants to satiate his desire, 
his attachment is enhanced. In fact, whatever is to happen, will 
happen and whatever is not to happen will not happen, whether 
one desires it or not. Therefore. he who has any desire, gets 
entangled in vain, and has to suffer pain. 

A Karmayogi, considering the acquired things of the world, 
neither of his own nor for himself, utilizes these, in rendering 
service to the world. Thus the flow of things and actions, is 
towards the world and the self remains the same, as it is, 

on-attached. 

He has no egoistic notion of rendering service to others 
because he thinks that he has discharged his debt by returning 
thing to the one to whom it belonged. If egoistic notion subsists, 
it binds a Karmayogi. It subsists only when he considers, the 
materials for service, as his own. When the subtle egoistic notion, 
is rooted, then only pure service remains. Moreover, he does not 
expect any reward, in the form of money, honour, praise, position 
and authority etc,, because he does not lay claim to these. He 
wants, neither to be called a generous man, nor gets pleased if 
praised by calling him, generous, or derives pleasure out of his 
act of service. By doing selfless service, he gets placidity of 
mind. If that placidity is not enjoyed, he automatically realizes, 
axiomatic detachment. 

'Muktasya'—A man (the soul), in spite of being different, 
from actions and objects, such as the body etc., assumes these as 
his own, because of desire, attachment and a sense of mine, and 
is thus bound. By following the Discipline of Action, when the 
assumed affinity is renounced, the Karmayogi becomes detached. 
This detachment leads him to liberation. 

'Inánavasthitacetasah'—He, who ever remains conscious of 
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the self, has his mind ever established in its knowledge. When 
he becomes conscious of the self, he gets established in the self. 
In fact, he had already been established in the self, but he only 
now realizes the fact. 

In fact, knowledge is gained of the world, rather than of 
the self, because the self is an embodiment of knowledge. The 
world, consists of actions and objects. The self, being sentient, 
is different from insentient actions and objects, The self 1s their 
illuminator, As soon as, a striver realizes this fact, his affinity 
for actions and objects, is renounced and he realizes, that he is, 
naturally, established in the detached self. 

"Yajiiayacaratah karma samagrar praviliyate'—One form of, 
‘Seeing inaction in action’, is to work for the sake of sacrifice 
(yajiia). Performance of actions for the welfare of others, without 
a selfish motive, is called "Yajiia’, (sacrifice). He, who works 
for the sake of sacrifice, gets liberated, while he, who performs 
actions Other than those, that are performed for the sake of 
sacrifice, is bound (Gita 3/9). 

Actions and objects, are the evolutes of nature (prakrti). Both 
of them have a beginning and an end, i.e., they are perishable. 
They neither existed, before they were seen, nor will exist, when 
they have gone. It means, that in the middle, they merely seem to 
exist, but actually they do not exist, as it is a rule, that whatever 
does not exist, at the beginning and at the end, also does not 
exist in the middle (at present). But the self, the illuminator of 
objects and action, is sentient and remains stable. Though, It has 
no affinity for objects and actions, when It assumes its affinity, 
for them, it is bound. The method by which to be liberated from 
this bondage, is to work for the welfare of others, without having 
any selfish desire for fruit. 

In the world, there are innumerable objects and undertakings, 
which one assumes as his own, by having attachment, desire 
and a sense of mine for these he gets bound when having 
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renounced attachment, desire and a sense of mine, he renders, 
service with them regarding them as of others’, all his actions 
(of past as well as present) are dissolved, and he realizes, his 
natural detachment, 


An Important Fact 


(1) An agent, an instrument and action, are the threefold 
basis, of action (Gila 18/18), Qut of the three, the real basis 
is the agent, because the instrument and the action, depend on 
the agent. 

If we give a serious thought to the topic, we come to 
realize, that a desire to act, arises, only when we have a desire 
to acquire something, or the other. The desire to act, makes us 
an agent, or à doer. This sense of doership, binds a man. When 
a man, performs an action with the desire to acquire anything, 
his sense of doership, is strengthened. But, when a Karmayogi, 
without having any desire to acquire anything, works for the sake 
of sacrifice i.e., for the welfare of others, his doership, is utilized 
for the welfare of others and he realizes, that he is detached from 
actions and objects etc. His actions are not accumulated as in 
the absence of doership, all his actions are neutralized. 

In the Discipline of Action, renunciation of a sense of mine, 
is important, while in the Discipline of Knowledge, renunciation 
of 'egoism', is. important. If à striver, renounces one of these, the 
other is automatically renounced. In the Discipline of Action, first 
there is renunciation of a sense of mine and then renunciation of 
egoism, naturally follows; while in the Discipline of Knowledge, 
the order is reversed. In absence of Tness and 'mineness', the 
doership and enjoyership, both melt away. 

When, a man of action, has neither a sense of doership, 
nor has any desire, he has not to reap the fruit of action, in the 
same way as a criminal has not to suffer torture or punishment, 
if he dies. When a person. does not want to reap the fruit of 
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his actions, all his actions are dissolved. 

(2) In the ninth verse of this chapter, the Lord declared, 
"He who thus knows, in their true nature, My divine birth and 
action, comes to Me." The birth, can be divine only of the Lord, 
but actions of men, can also be divine. In the fourteenth verse 
of this chapter, the Lord declares, that his actions are divine, 
as he has no desire for the fruit of actions and thus, he is not 
bound by them ie., his actions, change into inaction. In this 
way, if a striver, also performs actions, without expecting the 
fruit of actions, his actions also, change into inaction. Then, 
in the fifteenth verse, He declares, "Having known this, men 
who sought liberation, also performed actions." In the sixteenth 
verse, He resolves to teach the reality about action, while in the 
seventeenth verse, He declares that one should understand the 
true nature of action, of forbidden action and of inaction. In, the 
eighteenth verse, He declares, that he who see inaction 1n action 
and action in inaction, is wise among men. 

Desire is the known root of actions. When desire is, enhanced, 
forbidden actions are performed, but when desire is renounced, 
actions are changed into inaction. The main purpose of the Lord, 
is to describe inaction, (from the sixteenth to the thirty-second 
verse). Therefore, He has described renunciation of desire, which 
ts the root of actions and forbidden actions in each of the verses 
from the nineteenth to the twenty-third, along with inaction* and 
the topic has been concluded in the thirty-second verse. 


* Examples of the renunciation of desires— ‘Devoid of desires’ (4/19); 
"Having abandoned attachment to (he Fruit of action" (4/20); "Having no hope ar 
desire" (4/21); "Satisfied with what comes to him by chance" (4/22) and "Devoid 
of attachment’ (4/23), 

Examples of inaction— 

“Actions have been burnt by the fire of knowledge" (4/19), " He does 
nothing thought engaged in action" (4/20); "While performing actions he incurs 
no sin" (4/21); "Though acting he 15 not hound" (4/22); " The whole action is 
dissolved" (4/23), 
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Appendix—One is ‘Kriya’, one is 'Karma' and one is 
"Karmayoga'. The body passes from babyhood to youth and 
from youth to old age—this is "kriy8'. By this ‘Kriya’ a man 
neither incurs sin nor virtue, it neither leads him to salvation 
nor to bondage. Similarly the flow of the river Ganges is mere 
a ‘kriya’, If a man gets drowned in its current or it may prove 
helpful in farming eic., the Ganges does not incur any sin or 
virtue. When a man by assuming affinity with 'kriya' becomes 
a doer viz, he does 'kriya' for himself, then this ‘kriya’ bears 
fruit and it becomes 'Karma' (action). Karma leads to bondage— 
'yajnürthatkarmano' nyatra loko’ yarti karmabandhanah’ (Gita 3/9). 
In order to be free from the bondage of actions, when a man 
does nothing for himself but works for the welfare of others in a 
disinterested way, it is ‘Karmayoga’. By Karmayoga bondage for 
actions is destroyed—’ yajiiayacaratah karma samagrari praviliyate' . 
With the annihilation of bondage ‘yoga’ is attained viz., eternal 
union with God is realized. 

This twenty-third verse is the main verse of Karmayoga. As 
the Lord by the expression “jianignih sarvakarmani bhasmasat 
kurute’ (Gita 4/37) has declared that the fire of knowledge reduces 
all actions to ashes and by the expression *aharh tvà sarvapapebhyo 
moksayisyami mā $ucah' (18/66) He has declared He will liberate 
3 devotee from all sins, similarly in this verse He bas declared 
by the expression 'yajràyücaratah karma samagram pravillyate’ 
that all the actions including past ones of a karmayogi melt away. 

m AER 

Link:—In the preceding verse, the Lord declared, "All actions 
of a man, who works for the sake of sacrifice, are dissolved." 
The term ‘sacrifice’, in this context, stands for duty, according 
to a person's caste and order of life etc. Therefore, the Lord, 
in the next seven verses, explains several forms of sacrifice as 
duties, for the strivers, according to their inclination, faith and 


qualification. 
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sendo sr gaien aaron gu 
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brahmárpanari brahma havirbrahmágnau brahmana hutam 

brahmaiva tena gantavyarii brahmakarmasamadhina 

For him, the ladle with which yajña offering is made is 
Brahmana, the fire and the act of offering oblation, is also God. 
By. God, as offeror of sacrifice, is the oblation poured Into the fire 
of God. God shall be attained by him who is absorbed in God, in 
the act of such sacrifice (yajiia). 24 


Comment:— 


[Oblation, is important in sacrifice. The oblation becomes one 
with fire, when it is poured into fire, it has no separate existence 
of its own. Similarly, when all the means of God-realization, 
have no existence apart from God, these become sacrifice. 

To perceive, God in all sacrifices, is to see reality, as it is 
not a conception. Actually objects are not real, and to visualize 
these as real, is an error. 

All, the sacrifices described, from the twenty-fourth verse 
to the thirtieth verse, are included in 'Karmayoga', because the 
Lord at the beginning of this context, declared, “I shall teach 
thee, what action is (the nature of action and inaction), knowing 
which, thou shalt be delivered from evil" (4/16). At the end, He 
declared, "Know all sacrifices as born of action, and tlius knowing, 
thou shalt be liberated” (4/32). In the middle, also He declared, 
"To one who works for thé sake of sacrifice, the whole action 
is dissolved" (4/23). The important factor, is that all actions 
of a person, who performs them for the sake of sacrifice, are 
changed into inaction, Therefore, in all these sacrifices, there is 
a description of, inaction in action. | 

*'Brahmárpanam brahma hayih’—The ladle, with which an 
oblation is poured into the fire, has been called 'arpanam'— 
that is God, 
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Sesame seed, barley and ghee, which are poured as pblation 
into fire, are also God. 

'Brahmāgnau brahmansü hutam'—He, who performs the 
sacrifice, is God (Gita 13/2), the fire into which the oblation is 
poured, is God and the act of pouring oblation, is also God. 

‘Brahmakarmasamidhind—Just as person while offering 
sacrifice, looks at the ladle, the sacrificial oblation, and fire 
etc., as Brahma. similarly in every action, he who regards the 
doer, the action, the instrument and matter as Brahma, for him 
all actions are Brahma and thus he is merged in Brahma. 

"Brahmaiva tena gantavyam'—When he views everything, as 
no other than God, he attains Him. 

Cultured people, recite this verse while having meals, so that 
this activity may be changed into a sacrifice (yajna). When a 
striver has his meal, he beholds God, in the following way:— 

(i) The hand, with which the food is put into the mouth, is God, 
"With hands and feet everywhere, He exists" (Gita 13/3). 

(ii) The food is God. "I am the melted butter" (Gita 9/16). 

(iii) He who eats the food, is also God. "The soul is a 
fragment of Mine" (Gita 15/7). 

(iv) The fire, that abides in the stomach, and by which food 
is digested, is also God. "I am the fire, lodged in the body of 
all creatures" (Gità 15/14). 

(v) The action of offering food, to the fire, which abides in 
the stomach, is also God. "I am the offering" (Gita 9/16). 

(vi) The fruit of eating, the remnants, (residual food) of the 
sacrifice, is also God. "Those who eat the sacred food that remains, 
after a sacrifice, attain to the eternal Absolute” (4/31). 


A Vital Fact 


The world, which is an evolute of nature (prakrti), is in 
fact, seen in the form of objects and actions, The world, in the 
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form of objects and actions is ever-changing and ever undergoes 
modifications. But, due to attachment, we do not perceive the 
changing nature, of objects; we perceive these chiefly, as objects. 
All objects and activities are going to naught. Therefore, the 
world is practically, à naught. There is existence, only of the 
transcendental Absolute. In fact the world does not exist, but it 
seems to exist, in the light of the eternal Absolute. The non- 
existence of the world is explained below— 

The world appears in three states—birth, life and death, 
But, actually there is no life: What seems life; is nothing but 
the process from birth to death. 

A man (or an Object), starts to die the day, he is born, 
though tt is said that he is born, he lives and he dies. If à man, 
has to live alive say for fifty years and he is twenty years old, 
it means that he has to be alive only for thirty years i.e., he 
has died forty percent, and his life remains, only sixty percent. 
In fact, he is dying every moment the seen is changing into the 
unscen. But the world seems to exist, in the light of the Absolute 
Who is eternal. Lord Krsna declares, "All is God" (Gità 7/19) 
(Chandogya, 3M14/1). 


Yes RA 


ear at aif: afore 
warrant ae usprengsm su 
daivamevapare — yajfam i yoginah paryupasate 
brahmügnüvapare  yajfam ^ yajüenaivopajuhvati 
Some Yogis offer sacrifice to God alone; while others offer 


the self us sacrifice by the sacrifice of discrimination in the fire 
of the Supreme. 25 


Comment:— 


'Daivamevapare yajüsm yoginal  paryupüsate'CCIn the 
preceding verse, the Lord described, a striver who beholds God, 
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in all objects and actions. Here, by using the term 'apare' He 
describes strivers, who perform sacrifice, but who are different 
from those mentioned, in the preceding verse. 

Here the term "Yoginah', stands for those strivers, who 
perform actions, without expecting any reward. 

Those who instead of regarding actions and objects as theirs 
and for them, regard these as the Lord's and for Him, perform 
sacrifice to God, as He is the Lord, even of the gods. Therefore, 
those persons who, without having the least attachment, a sense 
of mine and desire for objects and actions, hold that they are 
only of the Lord, perform sacrifice to Him. 

'Brahmágnávapare yajüam: vajnenaivopajuhvati'7 The term 
'apare', has heen used, to bring out the distinction between sacrifice 
mentioned in the first half of this verse, and the second half. 

When, the soul identifies Itself with matter, It becomes an 
embodied soul. But when a person (the soul), by discrimination, 
having à total disinclination for matter, merges in God i.e., has not 
the least separate existence, apart from God, it is called sacrifice. 

Appendix—The expression  'brahmagnüvapare — yajriai 
yajnenaivopajuhvati! may also mean other Yogis in order to 
serve Brahma—the embodied world perform duty sacrifice for 
the sacrifice in the form of welfare of others viz., they perform 
all actions for the welfare of others (Gila 3/9, 4/23). 


E REM 
Seria ieri sere i 
yadam zur weir 26 1 
Srotradinindriyanyanye samyamagnisu juhvati 
Sabdadinvisayananya indriyagnisu juhvati 


Some offer hearing and other senses, as sacrifice into the fire 
of restraint; others offer sound and other objects of senses into 
the fire of senses. 26 
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Comment:— 

Srotrádinindriyágyanye sarnyamagnisu juhvati'—Here, the offer 
of senses, into the fires of restraint has been called, sacrifice, lt 
means that some do not allow the senses—ear, eye, skin, tongue, 
and nose, to incline towards the sensual objects of sound, sight, 
touch, taste and smell. They constantly restrain their senses. 

The senses, the mind, the intellect and the ego, are said to 
be under complete restraint, when these are totally free, from 
attachment (Gità 2/58-59, 68), 

‘Sabdadinvisayananys indriyagnisu juhvsti'—Sound, sight, 
touch, taste and smell, are the five sensual objects. The discipline 
in which these objects of sense. are offered in the fire of sense, 
becomes a sacrifice. [t means, that even when the objects of 
senses, come in contact with senses, the senses remain free from 
attraction and repulsion, or attachment and aversion (Gita 2/64-65). 

In both the sacrifices, mentioned in this verse, perfection 
or God-realization, is attained, when there is total absence of 
attachment. This process, of two kinds as sacrifice, has been 
described, in order to root out attachment. 

In the first one, a striver controls his senses in solitude, 
through discrimination, chant and meditation etc. When there is full 
restraint, he becomes, free from attachment and then he remains 
equable, both in loneliness, as well as in practical life. 

In the second case, a striver in his practical life, moves about 
among sense-objects with the mind, intellect and ego and the 
senses, free from attraction and repulsion ie., attachment and 
aversion. When he becomes free from attachment, be remains 
the same, both in loneliness amd practical life. 


ES um a 
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emendet pf ame xe 
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sarvànindriyakarmáni pranakarmapi cApare 

ütmasariyamayogágnau juhvati jianadipite 

Some others again, offer sacrifice with the functions of the 
senses and those of the breath (vital energy), into the fire of Yoga 
of self restraint, kindled by knowledge, 27 
Comment:— 

'Sarvayindriyakarmáni pránakarmáni capare'—In this verse, 
a trance (concentration of the mind on God or the self), has 
been called a form of sacrifice. It means, that in the state of 
trance, when the Yogi concentrates his mind on God, his senses 
(sense-organs and organs of action), cease to function, these 
become calm. 

When a Yogi concentrates his mind on God, the function 
of the breath, is offered (sacrificed) i.e., the breath also ceases 
to function. In the state of trance, breath ceases to function, in 
two ways—the first, is by breath-control, in which breath is 
suspended. By practice, it can be suspended for hours and then for 
days, together. By this process of restraining breath, the duration 
of life is lengthened, in the same way, as the age of a frog is 
lengthened. When it rains, sand also flows with water. A frog is 
embedded by that sand. When the sand dries, the frog remains 
there and its breath ceases to function. But when it rains again 
next year, in the rainy season, it comes back to life. 

In the second way, the mind is concentrated on God or 
the self, and when the mind is totally concentrated, breathing 
automatically stops. 

'Jüünadipite'—Both, the tance and sleep, have their affinity 
for the causal body. Therefore, both of these appear to be of 
the same state, Here, by the expression 'jnanadipite (kindled by 
knowledge), the Lord explains, that there is a vast difference 
between the two. In the state of trance, the knowledge that God 
pervades everywhere, remains kindled, while during slumber all 
his inclinations merge in ignorance. During trance, breath ceasés 
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to function while during slumber, breath functions. In slumber, 
no trance is possible. 

‘Atmasathyamayogagnau juhvati'C-The Yogis, who 
concentrate their mind, sacrifice all the functions of senses and 
those of the breath, into the fire of the Yoga of self-restraint i.e., 
having suspended the function, of all the senses, breath, mind 
and intellect, they get fixed in trance. In thal state, all senses 
and breath cease to function and the consciousness of God who 
is All Truth-Knowledge-Bliss, remains fully awakened. 


Ter 


Sea Aann | 
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dravyayajiastapoyajna yogayajiastathapare 

svadhyayajianayajhasca — yatayah — samésitavratah 

Others again, offer as sacrifice (yajña) their wealth or their 
austerities or their Yoga, while others with self restraint and rigid 
vows, offer study of the scriptures and knowledge, as sacrifice 
(yajfia), 28 
Comment:— 

"Yatayah sarméitavratéh’—Non-violence, truth, non-stealing, 
celibacy and to refrain from hoarding—these five are yama, 
the five great vows, These five vows, have been very much 
eulogized, in the scripmres. The aim of these vows is, to enable 
a man to have disinclination for the world. The expression 
'Sarhsitavratüh' (persons of rigid vows), has been used for the 
sirivers, who fulfil these vows; Besides them, other strivers who 
perform the vows of the four other kinds of sacrifice, mentioned 
in the verse, are also persons of rigid vows. They have been 
called "Yatayah' (persons of self-restraint), because they having 
self-restraint, make efforts, in performing the sacrifice of their 
own choice and taste. 
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The term 'Yajnáh' (sacrifice), has not been used with the 
expression 'Saréitavratah' as it has been used with the other 
four terms. ‘Sarnitayratah' (person of rigid vows) has not been 
considered, a separate sacrifice. 

'Dravyayajüüáh'—The sacrifice of wealth, includes the 
construction of wells, tanks, temples and inns, as well as, offering 
of charity in the form of food, water, clothes, medicines and books 
etc. Those, who utilize their wealth and material possessions, for 
the welfare of others, without any selfish motive, by regarding 
these as of others only, offer their wealth, as sacrifice. To perform 
sacrifice, a man does not need to use anything more, than what 
he actually possesses. As à person, expects a child to perform, 
only the action which he is capable of performing, so does the 
omniscient Lord, and the world expect us to perform sacrifice, 
which we are capable of performing. 

"Tapoyajfiáb'— Tapoyajnah' (austerity as sacrifice), consists m 
facing difficult and unfavourable circumstances, happily. Observing 
fast and keeping mum, ete., are also austerities, as sacrifice. But, 
the best sacrifice, consists in the performance of one's duty happily, 
even in the most unfavourable circumstances,without the least 
deviation from it. Such austerity, proves fruitful quickly. 

Rubbish may be harmful for health, but it works as a manure in 
farming. Similarly, unfavourable circumstances, work as austerity, 
if the striver faces these happily. A man feels happy in favourable 
circumstances and feels unhappy in unfavorable circumstances, 
because of his attachment to pleasure. If he is not attached to 
pleasure, he can understand, the merit of unfavourable circumstances. 

'Yogayajüastathapare'—Here, the term 'Yoga', stands for 
equanimity. Evenness of mind in success and failure, praise and 
blame, honour and dishonour and pleasure and pain, is called 
"Yogayajna' (Yoga as sacrifice). In this sacrifice, à striver has 
neither attachment for favourable circumstances, nor aversion 
for unfavourable circumstances. 
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'Svádhy&yajüdnnzyajfiah'—Study of the scriptures, such as the 
Gita, the Ramayana, the Bhagavata, the Vedas and the Upanisad 
etc., as well as, the study of one's own self and inclinations—all 
constitute, the holy sacrifice of knowledge: 

The Lord, while explaining the merit of the study of Gita 
declares, "He who studies this sacred dialogue (the Gita) of 
ours, by him, I would be worshipped through the sacrifice of 
knowledge" (Gita 18/70). It means, that the study of Gita is 
a sacrifice of knowledge. He, who is Jost in reflection, of the 
gospel of the Gita and makes efforts to understand it, performs 
the sacrifice of knowledge. 
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ama freuen: worry seta 
aA aaa crasse: 3e |! 
apane juhvati prànam prane'pinam  tathapare 
prünápünagati — ruddhvà — pranayámaparüyanah 
apare — niyatüharah praninpranesu —— juhvati 
sarve'pyete yajnavido yajfiaksapitakalmasal 
Others offer as sacrifice (yajfia), the outgoing breath in the 
incoming, and the others in reverses restraining the course of the 
outgoing and incoming breaths, solely absorbed in control of their 
breaths (pranayama), Others who regulate their diet, could offer 
the breath of tife to the vital air (prana). All these are knowers 
of yajña and by that have their sins destroyed. 29-30 
Comment:— 
‘Apane juhvati pranam prane'pinam tathüpare pránápánagati 
ruddhva prünüyümaparüyanáh'*—Heart is the abode of outgoing 


* In this verse 1s onë subject, ‘others’ and one verb, ‘sacrifice’ therefore, here 
restraint of birth includes inhalation, retention and exhalation of breath. 
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breath, while the seat of incoming breath, is anus. The Yogis, 
practise inhalation through the left nostril. That air having taken 
the life-air which abides in the heart with it, passing through the 
navel merges with the incoming breath. This is called 'Püraka' 
(Inhalation), When the outgoing and the incoming breaths, are 
restrained, it is called 'Kumbhaka' (retention of breath). After 
that, the air from inside is exhaled through the right nostril. 
That air, having taken the outgoing and the incoming breaths, is 
exhaled. This is, sacrifice of the outgoing breath, in the incoming 
breath. It is called ‘recaka’ (exhalation), Inhalation is practised 
by uttering the name of the Lord four times, while retention, of 
breath is practised by uttering the same name, sixteen times, and 
exhalation, is practised by uttering the same name eight times, 

Thus Yogis, through the left nostril, practise inhalation, 
retention of breath and exhalation and then, through the right 
nostril practise inhalation, retention of breath and exhalation, 
Repetition of this process, is known as the sacrifice of restraint of 
the breath. When restraint of breath is practised, in order to attain 
God, withoul expecting any other reward, all sins perish. 

‘Apare niyatühüráh prananpranesu juhvati']C-Only those 
strivers, who regulate their diet can offer as sacrifice their 
life-breaths (prana) for life-breaths. He who eats too much or 
abstains too much from eating, cannot practise this restraint, of 
breath (Gita 6/16-17). 

The sacrifice of life-breaths (priina) by life-breaths means, 
sacrifice of the incoming breath into the incoming breath and 
of the outgoing breath, into the outgoing breath, i.e., the acts 
of inhalation and exhalation, both are suspended. This is called 
'Stambhavrtti pranayama’ (absolute restraint of the breath). Through 
this restraint of the breath, passions are naturally controlled and 
sins are destroyed. When this sacrifice is practised, with the aim 
of God-realization, it leads to the purification of the mind and 
then to God-realization. 
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'Sarve'pyete yajfiavido yajiiaksapitakalmasah'—The expression 
‘sarve'pyete’ (all these), has been used for those strivers, who 
perform sacrifice (duties), as described from the twenty-fourth 
verse to the first half of the thirtieth verse. Performance of 
these sacrifices, destroys their sins, and leads them to god- 
realization. 

In fact all sacrifices aim at the renunciation of affinity, for 
actions. Those, who know this fact, are the real knowers of 
sacrifice. When affinity for actions, is totally renounced, God is 
realized. Those who perform sacrifice, instead, for God-realization, 
lor acquiring pleasure here as well as hereafter, do not know, the 
reality about sacrifice. It is desire for the perishable pleasures, 
which leads to bondage. The Lord declares, "Those who seek 
worldly enjoyment repeatedly go and return" (Gita 9/21). Therefore, 
those who perform, even great sacrifices with worldly desires, 
have to follow the bondage, of birth and death. 


An Important Fact 


During sacrifice, oblation is offered into fire, The oblation has 
different shapes, It loses its identity and becomes one with the fire. 
Similarly, when all the means of God-realization, which have been 
described here as sacrifice, are offered to God, these lose their 
identity, and become one with God. If these retain their separate 
existence, it means, that they have not been offered, as sacrifice. 

The Lord, started this topic of the reality of actions, (seeing 
inaction in action), from the sixteenth verse, The reality about 
actions is, that he who performs actions as sacrifice ie., for 
the welfare of others, is not bound by them. As everything put 
into fire is burnt to ashes, so are actions, which are performed 
for the sake of sacrifice, dissolved entirely i.e., are reduced to 
nothing (Gita 4/23). 

Day to day actions, performed for the welfare of others, without 
any selfish motive, lead to God-realization. But, even virtuous 
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actions, performed with a selfish motive (with the expectation 
of their fruits) cannot lead to God-realization, because it is à 
desire for the perishable, which binds a mam. So long as, he 
assumes his affinity for the world, in the form of its materials 
and actions, he has attachment to acquire something and to do 
something. This attachment, is called a desire to acquire and 
an ‘urge to act’. 

In fact, the real desire (need) of a man is, to attain God whose 
fragment, he is. But, he wants to satisfy this need by acquiring 
worldly objects because of his inclination for the world and 
disinclination for God. How can, the perishable objects satisfy the 
imperishable fragment (the self) of the Lord? So long as, he has 
an inclination for the world, he has a desire to acquire something 
or the other. In order to, acquire it, he has to act. Thus, so long 
as, he has a desire to acquire and an urge to act viz., he has 
affinity with materials and actions, he has to follow, the cycle 
of birth and death. How to get liberated from this cycle? One 
can be liberated from, this cycle of birth and death, when one 
performs actions for the welfare of others, without having any 
desire. This is called sacrifice or an ideal for others, or actions 
for the welfare of others. 

When actions, are performed for the welfare of others, the 
affinity for the world is renounced, and a man gets detached 
from these. If actions are performed for the sake of the Lord, a 
striver's affinity, for the world is renounced, he gets detached from 
actions, and he attains devotion to God which is an uncommon 
trait, of a striver. 

Appendix—Performance of actions without any selfish motive, 
only for the welfare of others is called ‘yajiia’ (sacrifice). By 
sacrifice all actions are transformed into inaction viz., they don’t 
lead to bondage. There is mention of twelve kinds of sacrifice 
from the twenty-fourth verse to the thirtieth verse and they are 
as follows— 
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(i) Brahmayajüa—Realizing the doer, the action, the 
instrument and object etc., in every action as Brahma. 

(ii) Bhagavadarpanarüpa yajia—Assuming all actions and 
objects only God's and only for Him. 

(iii) Abhinnatàrüpa yajüa—Having total disinclination for 
the unreal, merger in God viz., having no independent existence 
of one's own apart from God. 

|Kartavya-karmariipa yajfia—performance of all actions for 
the welfare of others.] 

(iv) Saiyamarüpa yajia—tn loneliness not to allow the 
senses to incline mentally towards the sensual objects. 

(v) Visaya-havanarüpa yajia—tn day to day life to keep the 
senses free from attachment and aversion even when the senses 
come in contact with sense-objects (Gita 2/64-65). 

(vi) Samüdhirüpa yajiia—By restraining all the functions 
of the senses and breath to get established in trance kindled by 
knowledge. 

(vii) Dravya yajna—Utilization of all materials for the service 
of others in à selfless spirit. 

(viii) Tapoyajiia—Facing difficulties happily while discharging 
one’s duty. 

(ix) Yogayajiia—To remain equanimous in success and 
failure, in favourable and unfavourable circumstances. 

(x) Svadhyayaripa  jüànayajta—Study of the sacred 
scriptures and chanting the Lord’s holy names etc., for the 
good of others. 

(xi) Pranàyàmarüpa yajna—Corntrol of breaths by 'püraka' 
(inhalation), 'Kumbhaka' (retention) and 'recaka' (exhalation). 

(xii) Stambhavrtti (fourth) prànayamarüpa yajiia—By 
regulating the diet, suspension of the acts of inhalation and 
exhalation. 

All these mean that all our actions should be performed 
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in the form of sacrifice and then our life will be successful. It 
means that we have to do nothing for ourselves. We have no 
affinity for actions and objects, We have relationship with God 
Who is devoid of actions and objects. 
mE eer 

Link:—The Lord, from the twenty-fourth verse to the first half 
of the thirtieth verse, described twelve kinds of sacrifice, while 
in the second half of the thirtieth verse. He eulogized strivers 
who perform sacrifices. Now, He in the next verse, explains what 
is gained, through their performance and what is lost through 
their non-performance. 
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yajfasistamrtabhujo yanti brahma  sanátanam 

nayam foko'styayajfiasya kuto'nyah kurusattama 

Those who partake sacred remnants after a sacrifice (yajfia), 
attain to the eternal Absolute; even this world is not pleasant for 
him who performs no sacrifice; how then can he have happiness 
in any other world, O Best of the Kurus (Arjuna)? 31 
Comment:— 

'Vajüasistámrtabhujo yanti brahma sanatanam'—Those, 
who realize equanimity, having performed sacrifice i.e., having 
performed duty without any selfish motive, are said to have taken 
the remmants of the sacrifice. Such people, are released from all 
sins, and attain to the etemal Absolute (Gita 3/13). 

A man (the self), is eternal. [t is because of his attachment 
to the perishable, that he believes that he dies, When he, having 
utilized his so-called possessions, for the welfare of the world, gets 
detached from them, he realizes the fact, that he is eternal. 

When action is performed as duty ie., for the welfare of 
others without any selfish motive, it becomes a sacrifice (yajfia). 
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Action performed, with a selfish motive leads to bondage. In a 
sacrifice all possessions offered to others; for his own-self, he 
performs only action, which is inevitable for the bare maintenance 
of body (Gita 4/21). Such an action, is also included in sacrifice, 
This human body has been bestowed upon us, so that we may 
perform sacrifice. If we use it, in order to gain honour, praise, 
comforts and luxuries etc., it leads us to bondage. But, if with 
it, actions are performed only for the sake of sacrifice, it leads 
to liberation and one attains to the Eternal Absolute. 

'Náyar loko'styayajiiasya kuto'nyah kurusattama'—In the 
eighth verse of the third chapter, the Lord declared, “Even the 
maintenance of the body would not be possible by inaction." 
Similarly, here He declares, "This world is not felicitous for him who 
performs no sacrifice, how then can he have happiness in, any other 
world?" He, who performs actions, with a selfish motive disturbs 
peace, causes disorder and strife. and does not attain salvation. 

A selfish member, who does not perform his duty, is not 
liked even by members of one's family. Non-performance of 
duty, causes quarrels, strifes and annoyance im the family. He 
who wants to lead a peaceful life in the family, should perform 
his duty by rendering service to other members of the family. 
By doing so, he becomes a source of inspiration for others and 
thus unity and peace prevail, in the family and in the world, 
here as well as hereafter. On the other hand, he who does not 
perform his duty serupulously, does not lead à happy life, here 
as well as hereafter. 


Link:—In the sixteenth verse of this chapter the Lord promised 
to explain the truth about actions. Having described it in detail 
now He concludes the topic. 


wa agan aa ferar suit 
aaraa arate smear ferrem i 32 I 


550 SRIMADBHAGAVADGITA [Chapter 4 


evam bahuvidba yajna vitati brahmapo mukhe 

karmajanviddhi tànsarvánevari jüstva vimoksyase 

Thus, many forms of sacrifice have been described in 
detail in the Vedas, Know them all as born of action and 
having known these as such thou shalt be liberated from the 
bondage of action, 32 
Comment:— 

'Evar bahuvidha yajiia vitatà brahmano mukhe'—Besides, the 
twelve forms of sacrifice, which have been described, from the 
twenty-fourth verse to the thirtieth verse, there are many other 
forms of sacrifice, which have been explamed in detail, in the 
Vedas. The reason is, that according to their inclination, nature 
and faith, strivers, follow different spiritual disciplines. 

In the Vedas, there is description of self-centred rituals 
which people perform, in order to reap their perishable fruit. 
So, they go to heaven and enjoy divine pleasures of the gods, 
there. But, having enjoyed them, when fruits of their virtuous 
deeds are exhausted, they return to the world of mortals, and 
these follow, the cycle of birth and death (Giti 9/21). Self- 
centred rituals, are not. enunciated here. But, here is an outline 
of selfless sacrifice, by performing which a striver attains to the 
Eternal Absolute (Gita 4/31). 

In the Vedas, there is not only the description of the means 
of enjoying heavenly pleasures, but there is also reference to 
spiritual practice, such as hearing of Vedic texts, cognition 
(reflection on what is heard), constant musing (constant and 
profound meditation), restraint of breath and trance (super 
conscious state), as the means of God-realization. These have 
been mentioned here, in this verse. 

In the fourteenth and the fifteenth verses of the third 
chapter, the Lord declares, "Sacrifice is born of the Veda, and 
the omnipresent God, ever abides in sacrifice we should resort 
to such sacrifice, only for God-realization." 
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'Karmajanviddhi tànsarvàn'— The expression, 'tansarvàn' (the 
all) has been used, for all the rwelve sacrifices, described from 
the twenty-fourth to the thirtieth verse here, as well as, different 
forms of sacrifice described in the Vedas. 

The expression 'Karmajànviddhi' (born of action) means, that 
all forms of sacrifice are born of actions. Activities undertaken 
with the body, words uttered with the mouth and thoughts of the 
mind, are all included, in actions. The Lord declares, "Whatever 
action a man performs, that is undertaken by the body, speech 
or mind" (Gita 18/15). 

Arjuna, wants to attain salvation, but he wants to renounce 
his duty of fighting, by regarding it, as a sin. Therefore, the 
Lord by using the expression 'Karmajanviddhi', explains to him, 
that whatever spiritual practice he will do by renouncing war, 
will also be, the performance of action. The Lord declares, that 
it is not action, but total renunciation of affinity for actions, 
which leads to salvation. Therefore, he should perform his duty 
of fighting, remaining detached from actions, in order to attain 
salvation, because it is not actions but it is attachment to them, 
which binds him (Gita 6/4). It is also easy for him to perform 
the duty of fighting, because it is his natural or innate duty 
(specific duty). 

‘Evam jüütvà vimoksyase'—The Lord, in the fourteenth 
verse of this chapter, declared, "I have no desire for the fruit 
of actions. So actions do not bind me. He who knows Me thus, 
is not bound by actions." It means, that he who has learnt the 
art of remaining detached from actions, while performing these 
and translates it into practice, gets liberated from the bondage 
of actions, The same fact, has been pointed out by the Lord, 
in the fifteenth verse, when He declares, "Having known thus, 
the actions were performed by those ancient men, who sought 
liberation." [n the sixteenth verse, He promised to explain the true 
nature of action and inaction, by knowing which, he would be 
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liberated from the cycle of birth and death. In the present verse. 
He concludes the topic, by declaring that, having known thus, 
he will be liberated. It means, that when a person performs his 
duty, only for the welfare of the world without expecting any 
fruit, he is liberated from the bondage of actions. 

In the world, innumerable actions are performed, but a man 
is bound only by those with which he establishes his affinity. By 
having this affinity, he gets pleased or displeased, and thus he is 
bound by those actions. But when he renounces his affinity, for 
the body and actions, he is liberated, from the bondage of actions. 


Link:—Having heard the description of sacrifice, a striver 


has a curiosity ta know which one of the sacrifices is superior to 
the others. The Lord. answers the question, in the next verse. 


SAITAMA Maa: Wn | 
ad muiad wå art uftearerdii 33 i 


freyündravyamayádyajüajjüünayajüah parantapa 

sarvam karmükhilam partha jiiine parisamüpyate 

Knowledge, as a sacrifice (yajiia) is superior to any material 
sacrifice, O harasser of the foes (Arjuna), All actions and objects 
in their entirety, culminate in knowledge (jiiana). 33 
Comment:— 

‘Sreyandravyamayadyajfiajjianayajiiah parantapa'— Sacrifices, 
which require material objects and actions, are called 'Dravyaraya', 
The suffix ‘Maya’ with the term ‘Dravya’, denotes large quantity. 
As with the preponderance of earth the earthenpot is called yaa 
so with the preponderance of material the sacrifice is called 
material sacrifice. Knowledge as a sacrifice, is superior to any 
material sacrifice, because in knowledge-sacrifice, there is no 
need for material objects and actions. 

The Lord, declares that all sacrifices are born of 
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action (4/32). But here He declares, that all actions culminate 
in knowledge ie. knowledge as a sacrifice. is not bom of 
actions but is born of discrimination. Therefore. knowledge, as a 
sacrifice, mentioned here, does not stand for knowledge, as 
sacrifice (described in 4/28). It stands for the process of acquiring 
knowledge from teachers, who are well-versed in the scriptures, 
as will be described in the thirty-fourth verse. Material sacrifice, 
described here, stands for the twelve forms of sacrifice already 
described. Having performed material sacrifice, the knowledge- 
sacrifice, is offered. If we consider minutely, we come to know 
that knowledge-sacrifice is also born of actions, but in knowledge- 
sacrifice, there is predominance of discrimination. 

‘Sarvam karmükhilai partha jüane parissmapyate'— The 
terms 'sarvam' and 'akhilam', both are synonyms. Therefore, the 
expression ‘Sarvar karma' should mean, all actions, while the 
word 'akhilam' would stand for, all material objects. 

So long as, a man performs actions for himself, he has affinity 
for them, and consequently hts mind remains impure. But, when 
he does not perform them for himself, his mind is purified, 

The mind is tainted by three kinds of defects—sins, volatility 
of mind, and ignorance. When 4 striver performs actions, for 
the welfare of others without any selfish motive, his first two 
defects i.e., sins and volatility of mind, come to an end. In order 
to get rid of the third defect, having renounced actions, he goes 
to his preceptor, so that he may impart knowledge, to him. At 
that time, he does not aim at actions and material objects, but 
his aim is God-realization. This is known, as culmination of all 
actions and material objects, in knowledge i.e., God-realization 
through the attainment of true knowledge. 


A Common Method to Attain Knowledge 


In the scriptures, there are eight inward spiritual means to 
attain knowledge. These are —(1) Discrimination. (2) Dispassion. 
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(3) Six traits (Quietism, self-control, piety, indifference, endurance 
and composure). (4) Desire to attain salvation. (5) Listening to 
Vedantic texts. (6) Cognition. (7) Constant and deep meditation. 
(8) Self-realization. 

Discrimination (viveka), consists in distinguishing, the 
real from the unreal, Renunciation of the unreal or having a 
disinclination for the world is called dispassion (vairügya). 
Deviation of the mind from the sense object is quietism (Sama). 
Control over the senses is 'dama', Reverence for God and the 
scriptures is called 'piety' (Sraddha). Total resignation from the 
world, is "Uparati'. Forbearance in the pairs of opposites such as heat 
and cold, is endurance (Titiksa). Freedom from doubt is composure 
(Samadhana). The desire for salvation, is called 'Mumuksutà. 

When desire for salvation, is aroused, a striver having 
renounced material objects and actions, goes to a learned God- 
realized preceptor. He hears the Vedantic texts, which remove his 
doubts, which is known as hearing ( $ravana). Then, he thinks 
of the reality, about God which is known cognition (Manana). 
If he holds that the world is real and God does not exist— this 
is an opposite conception. Removal of this contrary conception, 
is called constant and profound meditation (Nididhyàsana). 
When, having renounced affinity for all material objects, one 
gets established in the self, it is called self-realization (tattvam 
padartha sarigodhana).* 

In fact, al] these spiritual disciplines are practised, in order 
to renounce the affinity for the unreal. That which is renounced, 
is not for one's own self, but the result of renunciation (God- 
realization), is for one's own self. 

Appendix—in "Dravyamaya yajüa' (material sacrifice), 
there is predominance of material objects and actions; therefore 

* Those who hanker after worldly pleasures and prospenty hear the Vedantic 


texts, think over the sense-objects, have a constant and profound meditation on 
riches and attain pains and sorrows. 


Verse 34] SADHAKA-SANJIVANI 555 


it is 'Karana sápeksa' (dependent on sense & other organs). 
In Jaanayajüa (Knowledge-sacrifice) there is predominance of 
discrimination. Therefore it is ‘Karana nirapeksa (independent 
of sense and other organs). Therefore knowledge às sacrifice 
is superior to material sacrifice. In Jüanayajna, affinity for all 
actions and objects is renounced viz., after God-realization nothing 
remains to be done, to be known and to be attained because no 
other existence remains except God. 


ERR 


Link-—Arjuna wants to attain Self-realization. Therefore, the 
Lord, having described different methods as sacrifice for Self- 
realization, now explains, how to attain Self-realization, through 
the knowledge as sacrifice. 


afehe ufos ufus Gem 
maa d art meaa: 11 3x 1 


tadviddhi pranipatena — paripraé$nena  sevaya 

upadeksyanti te jhànam jianinastattvadarsinah 

Learn that by your obeisance humble reverence, by questioning 
and by your service; the wise who have realized the truth, will 
instruct thee, in (that) knowledge (jinn). 34 
Comment:— 

"Tadviddhi' —Arjuna, in the beginning declared, "I don't foresee 
any good by slaying my own people, in the fight" (Gita 1/31) 
and "Only sin will accrue to us, if we kill these malignants" 
(Gia L/36) He also declared, "It is better to live in this 
world, even by begging, than to slay these honoured teachers" 
(Gita 2/5). Thus, according to Arjuna, it is better to renounce 
fighting, which is his duty, rather than to fight. But, according 
to Lord Krsna, it is not necessary to renounce actions in order 
to gain knowledge (wisdom) (Gita 3/20; 4/15). Therefore. it 
seems that the Lord, warns Arjuna that if he, because of his 
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lack of faith in Him, does not believe in what He preaches, he 
should go to a wise preceptor, who has realized the truth and 
he would impart him the knowledge of self-realization, through 
the traditional practice of knowledge.* 

The Lord further, in the thirty-eighth verse, declares, "Through 
the constant practice of the Discipline of Action, a striver without 
any other spiritual practice, attains the knowledge of the self, 
He needs no help from others, 

'"Pranipátena'——He should go to a teacher, with profound 
humility and perfect devotion, and through prostration surrender 
himself, his body and possessions etc., to him. He should be 
very submissive and very cautious, that in no way disrespect 
is meted out to a preceptor. He should keep his inquisitiveness 
always, awake, 

'Sevayà'—He should render service to his preceptor, with 
his body and objects and try to please him, by carrying out his 
orders and acting, according to his wish. 

A striver, renders the greatest service to the saints (great 
souls) by translating their principles into practice, because their 
principles are more dear to them, than even their bodies. They 
remain prepared to sacrifice their life, in order to protect their 
principles. 

'"Paripra$nena'—A striver, should ask questions of his 
preceptor, with inquisitiveness, simplicity and humility, in order 
to know the reality about God, rather than to display his own 
learning or to put his preceptor on test. He should put such 

* First of all having performed his duty according to his caste and order of 
life scrupulousiy,a man having purified his mind should renounce the performance 
of actions, After thal having possessed the traits such as quietism and self-control 
ètc.. he should go to the God-realized preceptor im order to attain the knowledge 
of Self-realization, 

In order to gam that knowledge the inquisitive striver, having taken the 


fuel used in-a sacrifice, with profound humility, should go to the God-realized 
preceptor who is well-versed in the scriprures. 
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questions, "Who am 1?" What is the world? What is the cause 
of bondage? What is salvation? How can I realize God? What 
are the obstacles to my spiritual practice? How to do away, with 
these obstacles? Why am I unable to understand this topic of 
God-realization?" Thus, he should satisfy his curiosity and gain 
knowledge from his preceptor. 

‘Jnaninastattvadarsinah'—The expression "Tattvadar&inah', 
stands for the seers of truth, who have realized God, while the 
term, '"Jhàninah' stands for the wise, who are well-versed in the 
Vedas and the scriptures. A striver, should go to such a wise 
seer, and acquire knowledge from him. 

In regard to, the purification of mind, there are three kinds of 
strivers, who are qualified to gain that knowledge—the superior, 
the mediocre and the inferior. The superior ones, are those who 
attain knowledge of the self, merely by listening to Vedantic 
texts.* The mediocre ones, attain this knowledge by hearing, 
cognition, constant and deep meditation. The inferior ones, have 
several doubts, In order to, clarify those doubts it is necessary, 
to possess knowledge of the Vedas and the scriptures, Without 
possessing knowledge, even such a preceptor who has realized 
the truth, cannot clarify the doubts of his disciples. Similarly, 
even a learned preceptor, who bas not realized the truth, cannot 
lead his disciple, to Self-realization. Therefore, a preceptor should 
be, onc who is wise and who has realized, the truth. 

"Upadeksyanti te jianam'—By obeisance, by service and by 
asking questions with profound humility, a striver will be able 
to gain knowledge from the preceptor, as the latter is specially 
inspired, to impart true knowledge in view of the disciple's 
profound humility and perfect devotion. |! does not mean, that 
a high-souled man, expects these, but without humility and 
devotion, the striver will not be able to gain that knowledge. 


* The superior ones are those who have a burning desire to realize the Truth 
at once. 
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Here, the term "Jnanam' stands for Truth-realization, or 
Self-realization. In fact a striver, does not gain knowledge 
about the self, but be gains it about the world, When a striver, 
comes to know the truth abont the unreal world, his affinity 
for the world is renounced and he realizes the self, which is 
self-evident. 

The term 'Upadeksyanti' (instruct) means, that the great souls 
instruct a striver, but it is not necessary that he should attain 
self-realization. The reason is, that faith is a trait of the heart. A 
man may prostrate, question and serve, hypocritically. Further, 
in the thirty-ninth verse, He declares, "The man who has faith, 
gains knowledge (wisdom). Therefore, here it is mentioned, 
that the wise will instruct him, in that knowledge, while in the 
thirty-ninth verse, it is mentioned that a man, who has faith, 
gains knowledge. 

Aer 

Link:— Having explained how to attain Self-realization through 
knowledge, as sacrifice the Lord, in the next three (thirty-fifth, 
thirty-sixth and thirty-seventh) verses, explains the real merit or 
glory of Self-realization. 


aa crues unu ums 

aa wary xeznmererem f 3! 
yajjiatva na punarmohamevam yasyasi pündava 
yena bhitanyaSesena draksyasyatmanyatho mayi 


Having known it, thou shalt not, O Arjuna, again get beguiled 
like this; and by that knowledge thou shalt see all beings, without 
exception in yourself and then in Me, 35 


Comment:— 

‘Yajjiatva na punarmohamevari yasyasi pündava'—The 
Lord, in the preceding verse. said, 'The wise will instruct thee 
in (that) knowledge." But, merely by listening, à man does not 
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realize, the self. The Lord declares, "Even after hearing, no one 
understands, the self" (Gita 2/29) because, the self, is beyond 
the access of mind and speech etc. The self, can be realized by 
the self, when a striver attaches importance, to discrimination. 
When he attaches importance, to discrimination, ignorance totally 
perishes and discrimination changes, into self-realization. And 
affinity is totally renounced, for the insentient, Then one never 
gets deluded. 

In the first chapter of the Gita, Arjuna gets deluded, when he 
believes that it his kinsmen are killed in the battle, no one will 
remain alive to offer them water and rice offering. So, they would 
go to hell. Moreover, it would be difficult for living women and 
children, to earn their living, in order to maintain their bodies. 
Having realized the self, a striver does not get deluded like this, 
becanse his affinity for the world, is totally renounced. 

'Yena bhütanyasesena draksyasyátmani'— When he realizes 
the self, he sees all beings (infinite universes), in the self. As à 
person, having awaken from sleep sees the entire creation of his 
dream, in him, so does a striver, having realized the self, see all 
beings, in the self. The same fact, has been pointed out by the 
Lord, in the twenty-ninth verse of the sixth chapter, when He 
declares, "A Yogi sees all beings as assured in the self." 

'Atho mayi'—A striver, having gained knowledge of the self, 
by hearing, cognition constant and deep meditation eic., or from 
the preceptor, sees all beings in the self—this is the realization 
of "Tvam' (self-realization). Then he sees all beings and the self 
in God—this is realization of 'Tat' (God-realization). Thus, he 
realizes the identity of the self with God, and. then nothing 
remains for him, except God. The tno, of the seer. the sight, and 
the seen, gets extinct. When this trio gets lost. there remains, no 
perceiver. Therefore. the expression. 'he perceives', refers to the 
fecling prevailing in the inner sense of that perfect soul. 

The sea and its waves, may seem different but both of these 
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are, one and the same—both of these are nothing but water. 
The sea and the waves, are limited while the element, water, 
is unlimited. Therefore, he who sees water in both the sea and 
the waves, sees reality. As are the sea and its waves, so are the 
world and the body. As waves appear and disappear in the sea, 
so are bodies born and these perish, in the world. But, both of 
these have no independent existence of their own, only God 
has independent existence. In God, there is, neither world nor 
body. These seem to exist because of the existence of God. Both 
the body and the world because of their affinity for nature, are 
limited, while God is limitless. He who, instead of seeing the 
world and bodies, perceives the Supreme Lord existing equally 
in all beings, notices reality (Gita 13/27). 

Appendix—Self-realization or destruction of ignorance takes 
place only once and forever. It means that there is no repetition 
of Self-realization. The self once realized is realized forever. 
The reason is that when ignorance has no independent existence, 
then how will ignorance prevail? We are freed from ignorance 
because we are ever free from it and the self is realized because 
it is ever realized. 

The self is existence and knowledge itself. By disregarding 
Knowledge itself we have accepted the unreal and by accepting 
the unreal, indiscrimination overwhelms, It means that turning 
away from knowledge itself we accept the existence of the unreal 
and by accepting the existence of the unreal, discrimination is 
neglected, In fact knowledge itself has not been disrespected, but 
its disregard has been from time immemorial. If we assume that we 
have disrespected knowledge, it shows that first we had knowledge. 
Therefore if we respect it now, again it may be neglected. But 
the knowledge is attained only once and forever. 

After self-realization one is never deluded because in fact 
delusion has no existence. Only the non-existent perishes and 
only the ever existent is attained. 
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The universe is within the sphere of the embodied self and the 
embodied self is within the sphere of the Supreme Soul, therefore 
a striver sees the universe in himself *draksyasyátmani' and then 
he sees the self in God—'atho mayt'. In 'draksyasyatmani' there 
is Self-realization (Jina viz, knowledge) and in 'atho mayi' 
there is God-realization (Vijfiana). In Self-realization there is bliss 
of the self while in God-realization there is supreme bliss. By 
‘laukika nistha’ (Karmayoga and Jfanayoga) the self is realized 
and by 'alaukika nisthà' (Bhaktiyoga) God is realized. 

"All is God"—Thus the knowledge of God in its entirety 
is God-realization. In Self-realization (salvation) there remains 
an iota of subtle ego because of which there is difference of 
opinion among philosophers and in their philosophical thoughts. 
lf there is no iota of subtle ego, then how can there be difference 
in philosophical opinions? But by God-realization even an iota 
(trace) of subtle ego does not remain and all the philosophical 
differences come to an end. It means that as long às there is 
'ütmani', there are philosophical differences. But when ‘Vasudevah 
sarvam’ (all is God) is realized, all differences come to an end, 
‘atho mayi' expresses this God-realization. In such realization 
no existence apart from God is intuited. 


me Sets 


ata Safe area: Wasa: urgens: | 
wd amer afer crews 
api cedasi papebhyah sarvebhyah papakyttamah 
sarvam jüanaplavenaiva — vrjinam santarisyasi 
Even if you are the most sinful of all sinners, you shall 
undoubtedly, cross all sins by the boat of knowledge (wisdom), 
alone. 36 
Comment:— 
‘Api cedasi papebhyah sarvebhyah pápakrttamah'—There 
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are, three categories of sinful persons—{]) The sinful. (2) The 
more sinful, (3) The most sinful. The Lord uses the superlative 
degree, to emphasize the fact, that even the most sinful of all 
sinners can cross the ocean of sin, by the boat of knowledge, 
of the self. 

The Lord assures strivers that, not only the strivers who are 
engaged in spiritual practice, having renounced sins, even those, 
who have committed innumerable sins, need not lose heart, as 
far as attainment of salvation (God-realization) is concerned. 
Even the most sinful person, can attain salvation in this life, 
even immediately if he resolves, never to commit sin, but only 
to attain salvation or self-realization. The sins, of such a person 
of firm resolve, perish in no time. 

As darkness of hundreds of years disappears, as soon as a 
lamp is lit, it does not take time, so do sins disappear, as soon 
as knowledge of the self is gained. 

The Lord uses the term 'Cet' (if) to clarify the point, that 
generally sinners are not engaged in spiritual practice, but it does 
not mean that they cannot be engaged in it. If by coming into 
contact, with a great soul or by being influenced by an incident 
or circumstance or environment etc., they resolve, that they have 
to gain knowledge of the self, or God, they cross the ocean of 
sins, by the boat of knowledge, of the self. 

The Lord, in the thirtieth and the thirty-first verses of the 
ninth chapter, declares, "Even if, a man of most vilé conduct 
worships Me with exclusive devotion, he must be regarded as 
righteous, for he has rightly resolved and he attains to eternal 
peace very quickly." 

‘Sarvam jianaplavenaiva vyjinam sartarisyasi'—All the sins, 
are incurred when à man assumes his affinity for nature and its 
evolute, the body and the world. When he gains knowledge of 
all the self, his affinity for them is totally renounced, and he 
gets rid of sins. 
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When he gains knowledge of the self, it means that he 
acquired the boat of knowledge. Even the most sinful of all 
sinners crosses the ocean of sins, by the boat of knowledge of 
the self. This boat, is such as can neither be broken nor can a 
hole be made into it, nor be sunk. Through it, one can cross 
the ocean of sins. 

This boat of knowledge of the self, can be gained through 
knowledge-sacrifice (4/33). Discrimination, occupies an important 
place, from the very beginning in the knowledge-sacrifice and 
attains perfection in the knowledge of the self. When this 
perfection is attained, sins perish totally. 

Appendix—Here the Lord by the expression ‘papebhyah 
sarvebhyah papakrttamah' has mentioned the extreme limit of à 
sinner. Though the term 'papebhyah' being used in plural munber 
denotes all sinners, yet the Lord has used the term 'sarvebhyah"' 
with it. The term 'sarvebhyah' also stands for ‘all’. Even by using 
these two terms the Lord has used the term ‘papakrttamah” in the 
superlative degree which stands for the most sinful of all sinners, 
The term ‘papakrt’ is in the positive degree, then "papakrttara' is 
in the comparative degree and 'papakrttama' 1s in the superlative 
degree. It means thai even the most sinful of all sinners can gain 
knowledge (wisdom), The reason is that the number of sins may 
be large but they are unreal, while knowledge (wisdom) is real. 
How can the unreal face the real? Sin is impure while knowledge 
is the purest among the pure (Gita 4/38). How can an impure 
thing suppress the pure thing? Therefore sins have no power 
to suppress knowledge. The main obstacle to the attainment of 
wisdom is attachment to the perishable pleasure (Gita 3/37—41). 
It is because of attachment to pleasure that a man has no relish 
for spirituality and without the taste for spirituality, it seems 
very difficult to gain knowledge. 


em ERST pms 


564 SRIMADBHAGAVADGITA [Chapier4 


aaia afiarsfimderarepedssi | 

ama: wdenuifur syemarepsed qu i 319 1I 

yathaidhümsi samiddho'gnirbhasmasátkurute'rjuna 

jhanagnih sarvakarmani bhasmasatkurute tatha 

As blazing fires burn fuel to ashes, O Arjuna, so, does the fire 
of knowledge, reduce all actions to ashes, 37 
Comment:— 

'Yathaldhürisi samiddho'gnirbhasmasatkurute'rjuna'— In the 
preceding verse, the Lord declared, "You can cross the ocean of 
sins, by the boat of the knowledge of the self." Now, the question 
arises, what will happen to the ocean of sins which still exists. 
The Lord clarifies the point, by giving another illustration. He 
declares, that the blazing fire reduces fuel to ashes, so does the 
fire of knowledge, reduce all actions (sins) to ashes, ie., all 
sins perish. 

'Jrinàgnih sarvakarmáni blasmasátkurute tatha’— As blazing 
fire reduces fuel to ashes, so does the fire of knowledge, reduce 
the three kinds of actions (i.e,,)—prarabdha (in the form of fate), 
saficita (accumulated actions) and Kriyamana (the present actions), 
to ashes. It means, that when a man gains knowledge of the self, 
his affinity for the actions or the world is totally renounced. 
Consequently, the world loses its independent existence and 
there remains. only God. 

In fact, all actions are performed by the modes of nature 
(Gità 13/29). But a man is bound by these, when he thinks that 
lie is a doer. An actions, such as circulation of blood, growth 
of the body, breathing and digestion etc., are performed by the 
modes of nature, so are eating, drinking, walking, sitting, seeing 
and speaking etc., undertaken. But when one holds, that he is the 
doer of those actions, these bind him. A sense of doership, changes 
activities into action, otherwise they are mere activities. 

By knowledge of the self, the stock of accumulated actions, 
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is totally destroyed. because, all accumulated actions depend on 
ignorance. All present actions are destroyed i.e. change into 
inaction, because one has no sense of doership as they do not 
bear any fruit. As far as Prürabdha actions (Fate) are concerned, 
these produce favourable and unfavourable circumstances, but 
a man of knowledge, is not in the least affected by them. He 
remains equanimous, without feeling sad or happy. Thus, when 
hé has no affinity for actions, in the least, all his actions are 
reduced to ashes i.e., and are changed into inaction. 


Link:—The Lord, in the first half of the next verse, reveals 


the glory of knowledge, while in the second half, He glorifies 
Karmayoga (the Discipline of Action). 


= fe are vest uaaa femi 
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na hi jnanena sadr$am pavitramiha vidyate 

tatsvayam — yogasarmisiddhah — kalenütmani vindati 

Verily, nothing purifies in this world, like knowledge (jiiana). 
He who has been perfected in Yoga fully finds it automatically and 
positively in the self. 38 
Comment:— 

‘Na hi Jiianena sadr$am pavitramiha vidyate'— Here the term, 
‘Tha’ stands for the human world, because only human beings, 
are qualified to gain purity. Such opportunities are not available, 
in other species, All rights, in other species are acquired through 
a human body only. 

The belief in the independent existence of the world, 
and the desire to derive pleasure out of it, give birth to all sins 
(Gita 3/37). By the knowledge of the self, when the world ceases 
to have its independent existence, all sins are totally destroyed and 
a man becomes completely pure. Therefore, in the world, there 
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is no other means as capable of sanctifying as knowledge. 

The means, such as performance of sacrifice, charity, penance, 
adoration, vows, fasts, chanting the Lord's name, meditation, 
breath-restraint, bath in sacred rivers, such as the Ganges, the 
Yamuni and the Godavari, destroy sins of à man and purify him. 
But none of these is as purifying as is knowledge of the self, 
because all of them are means, while knowledge, is the end. 

God, is the purest among the pure (Visnusahasra. 10). The 
knowledge of self, being conducive to the realization of God, 
Who is the purest (most sacred), is very pure. 

"Yogasarbsiddhah'—'Yogasarhsiddhah’ (perfected in Yoga) 
stands, for the great soul who has attained perfection, in 
Karmayoga. Such a great soul, in the fourth verse of the sixth 
chapter, has been called "Yogarudha' (one who is enthroned or 
established in Yoga). This state is, the last stage of Karmayoga. 
When a striver attains this state, he realizes the self and his 
affinity for the world, is totally renounced. 

In Karmayoga (the Discipline of Action), all actions are 
performed for the welfare of the world without any selfish motive 
and without a sense of doership, By doing so, a striver's affinity 
for the body and the world, which are evolutes of nature, is 
totally renounced, Jt means, that in that case, the world has no 
independent existence, only actions, are performed. This is known 
as perfection in Yoga. 

When a man is attached to action, and its fruit, he does 
not realize "Yoga' ie.. union with God. In fact, a man has no 
affinity for actions and material objects, because he (the self) 
is éternal, while these are transitory (perishable). What can the 
eternal (imperishable) self, gain from perishable actions? The 
self can gain nothing by actions—this is called 'Karmavijijana’ 
(science of action). Having realized this science of action, a 
man has no desire to reap the fruit of actions, in the form of 
pleasure etc., and then he realizes his natural and eternal, union 
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with God, which is called "Yogavijnana' (Science of Yoga). This 
is called perfection in Yoga. 

"Tatsvayam külenátmani vindati'7—The knowledge of the self, 
which reduces all actions to ashes, and like which, there is no 
purifier in this world, is found in the self immediately, when a 
Karmayogi becomes, perfect in Yoga. 

In the thirty-fourth verse, the Lord said, that a striver 
should go to a wise preceptor, who would instruct him in 
(that) knowledge. But by doing so, it is not necessary that 
he would gain knowledge, of the self. But here, He declares 
that a Karmayogi having become perfected in Yoga, gains 
this knowledge, assuredly. 

The term 'Kalena’, used in this verse. needs special attention. 
The Lord, has used the third inflexion, which means that through 
the discipline of action, one certainly gains knowledge of the 
self or realizes God.* 

The term ‘Svayam', shows that a Karmayogi gains the 
knowledge of the self, while performing his duty, without the 
guidance of a preceptor, or the scriptures or any other means. 

The expression ‘Atmani vindati' means, that a Karmayogi, in 
order to gain knowledge of the self, need not go anywhere else, 
When he becomes perfected in Yoga, he finds this knowledge, 
in the self. 

As the Lord pervades everywhere, He also pervades the self. 
But, a person does not realize this fact, because of his inclination 
towards the world and disinclination for God. When he performs 
his duty scnipulously, for the welfare of others without any 
selfish motive, his affinity for the world is renounced i.e., his 
identity with the body, sense of meum and desire, for the world 
perish, and he finds this knowledge m the self easily. The Lord 

* Inthe term 'Kaleria' instead of tlie second inflexion Kalum, third inflexion has 


been used which shows that the fruit will be surely reapedi.e., through Karmayoga 
the strivér will certainly find this knowledge ii the sell. 
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declares, "He who is free from dualities (the pairs of opposites), 
is released, easily from bondage" (Gita 5/3). 

This knowledge of the self, cannot be gained by the senses, 
mind, intellect and other means (instruments). One will find the 
knowledge of the self, in himself. The reason is, that the sentient 
self can't be known by the insentient senses, mind and intellect 
etc. The means such as, listening to Vedantic texts, cognition and 
constant and deep meditations etc., may help. in removing the 
obstacles such as notion of impossibility of gaining knowledge 
and contrary sentiments etc., but they cannot induce a man, to 
gain the knowledge of self. He can gain that knowledge. by 
renouncing his affinity for the insentient, As the world can be 
seen with an eye but an ¢ye cannot be seen by itself, but it can 
be said, that the organ with which any object is seen, is the eye. 
So it can be said, that He who is the Knower of all persons and 
objects etc., and by Whom all objects etc., are known, is the self 
or God, Who is not known by any means (Brhadaranyaka. 2/4/4). 


Having studied, the verses from the thirty-third to the thirty- 
seventh, it seems that the Lord has glorified the Discipline of 
Knowledge (Jianayoga). But if we give a serious thought to this, 
we come to know, that the Lord says, that knowledge of the 
self, which is so glorious and pure and for gaining which He is 
advising to go to preceptors, who are well-versed in the scriptures, 
and can be easily and certainly, gained through the Discipline of 
Action (Karmayoga). The Lord declares, "He who is perfected in 
Yoga, finds this knowledge of the self automatically, in himself" 
(Gità 4/38). Thus, He has actually glorified, the Discipline of 
Action. He means to say, that the knowledge of the self, which we 
can gain from wise preceptors through obeisance, questioning and 
service and by carrying out their directions, practising cognition, 
and constant and deep meditation, can be gained also by performing 
one's duty of fighting. It is not certain, whether he will gain, the 
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knowledge of the Self from the preceptors, because they may 
themselves not have, realized the Truth. Besides, he may not have 
reverence for them. In this process, first he will see all beings in 
his self, and then in the Lord (Gità 4/35). Thus, in this process 
of gaining knowledge, there is possibility of doubt and delay. 
Therefore, the Lord exhorts Arjuna, to follow the Discipline of 
Action (performance of duty) by which he will gain knowledge 
of the Self, certainly and immediately. So, He does not wunt 
to preach him the common method (of eight, inward spiritual 
means), to gain knowledge. 

Lord Krsna Himself, is the Lord of all the great souls. So, 
how can He order Arjuna to go to the wise, who have realized 
the Truth and learn knowledge from them? Further, in the forty- 
first verse of this chapter, the Lord eulogizes the Discipline of 
Action (Karmayoga), and clearly orders Arjuna, in the forty- 
second verse, to fight by being, fixed in equanimity. 

Appendix—'Pavitramiha'—affinity for the world causes 
impurity; on Self-realization, when the universe totally ceases 
to be, then there is no question of the persistence of impurity. 
Therefore in the knowledge (of the self) there is neither impurity 
nor inertness nor modifications. 

The term *iha' stands for "this world’. It means that Self- 
realization is worldly while God-realization is unworldly. 


— 
AER 


Link:— The Lord. in the next verse. explains, who is eligible 
to attain that knowledge. 


agaia ze aa: wade: | 

WH cream uii mia aoma tt 32 I 
$raddhavallabhate jñānam tatparah sarhyatendriyah 
jüanam labdhva param $antimacirenadhigacchati 

He who has faith and is devoted to it (i.e., knowledge) and who 
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controls his senses, gains knowledge (wisdom) and having gained 
knowledge he achieves the Supreme peace In no time. 39 


Comment:— 

"Tatparah samyatendriyah’—In this verse, it is mentioned 
that a man who is full of faith, gains knowledge. A man lacking 
faith, may think that he has faith. So the Lord, has used two 
adjectives 'sarnyatendriyah' (who has subdued the senses) and 
‘tatparah’ (devoted), as the criteria of faith The striver, who 
has subdued his senses, can be called, devoted to knowledge. 
If senses have not been subdued, and these hanker after sensual 
pleasures, it means, that the striver is not. fully devoted. to the 
knowledge of the Self. 

'Sraddhávállabhate jiinam'—The esteemed belief in God, 
saints, righteousness and scriptures, is called ‘Sraddha’ (faith). 

So long as, à striver does not realize God, he should have 
as much faith in Him, as he has when he has seen something 
himself. God pervades everywhere, but He is not realized, 
because he believes that He is far away from him. When he 
thinks that He is in him, and his only aim is to realize Him, he 
gains knowledge of the Self or God. 

The world being ever-changing has no existence of its own, 
but it seems to exist because of the existence of God. When a 
striver has this faith, he gains knowledge of the self immediately, 
It is only because of his lack of faith, that he does not gain this 
knowledge immediately. 

So long as, senses are not subdued and à striver is not 
keen in his efforts, his faith may be regarded, as imperfect. If 
the senses are attracted towards their objects, there cannot be 
any concentration of effort. That results, in the dominance of 
something other than practice. Unless, there is exclusive devotion 
to practice, faith cannot mature. Because of immature faith, only 
realization of the truth (Self), is delayed, otherwise there is not 
at all, any cause for delay, in realizing, the Self that is ever 
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available and ever present. 

A person through obeisance questioning and service, should 
gain knowledge from wise preceptors, as mentioned in the thirty- 
fourth verse. But, it is not certain, that he will acquire it because, 
he can prostrate, question and serve the preceptor, hypocritically, 
not from the heart. But, here in this verse, it is mentioned that 
he gains knowledge, certainly because he has faith, which is a 
trait of the heart (Gita 17/3), 

When a striver, has faith that he must gain knowledge of the 
self immediately, this is called 'Sraddha'. God is ever-existent and 
'] am also existent and I want to realize God. Why then delay? 
Fully developed faith, immediately leads to God-realization. 


An Important Fact 


How surprising it is, that the changeful world attracts us, 
while the eternal Lord, does not attract us! The reason is, that 
we regard the transitory world, as permanent, and want to derive 
permanent joy out of it, which is impossible. 

In fact, all the worldly objects, including the body, senses, 
mind etc. are perishing (decaying), while the Self is eternal. Had 
the self not been eternal, who might have seen the changes? If a 
man (the self) had identity with the body, he (the self) would have 
also died, with the death of a body. But it is not so. Thus, it is by 
error that he identifies the self with the body otherwise, the self 
is eternal, while the world, body, senses, mind etc., are transitory. 

Secondly, in this verse, the term ‘labhate’, has been used. It 
means, the attainment of something, which is eternal or whichever 
exists. A thing, which has no pre-existence or which is created 
and compounded, its acquisition cannot be called ‘labhate’. The 
reason is, that the thing which did not exist in the past, and 
will not exist in future, only appears in the interim, is not but 
acquired. To regard acquisition of such a thing appearing in the 
interim, is a disrespect to discrimination. The self existed before 
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the world was created, and It will exist after the destruction of 
the world. Actually, the world does not exist, it seems to exist: 
The unreal has no existence and the real never ceases to be, As 
soon as, we realize this fact, it means that we have faith which 
will inspire us, to gain knowledge of the self. 

'Jäänarm labdhva param Süntimascirenadhigacchati' —The Lord, 
in the third verse of the ninth chapter, declared, in the negative, 
"Those have no faith in this Dharma (knowledge of the Self), 
retum to the world of death, without attaining Me,” The same 
fact, has been mentioned here, in a positive form, when the 
Lord declares, "He who has faith, attains to the supreme peace" 
i.e., is liberated, from the cycle of birth and death. Why does a 
man not attain. the supreme peace? The answer is, that à man 
seeks the supreme peace in the perishable world—persons and _ 
objects etc., by having a disinclination, for God. The supreme 
peace, abides in all beings naturally, but because a person seeks 
it in the perishable world, he cannot attain it. When he gains 
knowledge of the self, his affinity for the world, which is an 
abode of sorrow, is totally renounced and he attains the supreme 
peace, which is axiomatic (natural). 

Appendix—‘Sraddhavallabhate jianam’—esteemed belief, 
faith and discrimination are necessary for all the strivers. Yes, in 
Karmayoga and Jianayoga there is predominance of discrimination 
and in Bhaktiyoga there is predominance of belief-faith. At first 
the Self-realization is attainable—this faith a striver must have, 
then only he will strive for il. 

wT 

Link:—In the next verse, the Lord speaks ill of the person, 
who lacks discrimination, who has no faith and who is of a 
doubtful disposition. 


aama Uae fena 
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ajfa$caéraddadhanaé$ca samśayātmā vinaśyati 

náyarn loko'sti na paro na sukharn sarnsayatmanah 

One who is devoid of discriminative insight, and has no 
faith, who is of a sceptical nature, perishes, For the sceptic, there 
is neither this worid nor the world beyond, nor any happiness 
anywhere. 40 


Comment:— 

'Ajfia$caéóraddadhünaéca saméayütmàa vinasyati'—The 
man, whose discrimination is not aroused, or the man whose 
discrimination is aroused but he does not attach importance to 
it, and who lacks faith, such a man of doubting nature, perishes 
ië. is deprived of the spiritual path. Such a person of doubting 
nature, uses neither his own discrimination, nor listens to the 
teachings of others. So, how could his doubts be removed and 
how can he progress spiritually? 

It is natural, for à striver who follows the spiritual path to be 
confronted with doubts, because his knowledge is imperfect, this 
is known as ignorance.* Therefore, the appearance of doubt is 
natural, and it is not very harmful. But it proves harmful. when 
a person does not make effort to remove it. and he rather wants. 
to maintain it. In such cases, the doubt becomes a principle for 
the person, and he holds that spiritual practice, is nothing but 
hypocrisy. So, he ceases to believe in God and the scriptures etc., 
and becomes an atheist, Consequently, it leads to his downfall. 
Therefore, a striver should try to remove his doubt. By doing 
so, he will gain knowledge. It is characteristic of a striver to 
investigate and discover, 


*Ajnüna' (ignorance) does not mean total absence of knowledge but it 
means imperfect knowledge. A man (the self) being a Iragment of God can't lack 
knowledge (discrimination) totally. But he attaches importance to the unreal by 
regarding as real. Moreover he has no disinclination for the unreal; even when he 
regards it as unreal. This is ignorance. If he makes the right use of his knowledge 
(discrimination), his ignorance wiil perish and discrimination will be revealed 
because ignorance lias no independent existence, 
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A stnver, should go on proceeding further to attain his 
aim. He should not be satisfied with, what he has known. He 
should have a burning desire to remove his doubts, and acquire 
knowledge: By adopting such an attitude, his doubts are removed 
by saints or scriptures or by other means. If there is, no one to 
remove his doubts, it is removed by God's grace. 


The soul, is a fragment of God (Gita 15/7). Therefore, when 
It has a desire to attain God, and feels sad and uneasy without 
attaining Him, He cannot tolerate his sadness, and He satisfies 
his desire. Similarly, when a striver. gets uneasy or sad, in order 
to remove his doubts, the Lord Himself, removes his doubts 
and frees him from sadness, he has not to pray to Him even. 
An intense feeling of a person to have his doubt removed does 
reach God automatically. 

The Lord, is a disinterested friend of all beings (Gita 5/29). 
So, He ever remains prepared to do away with restlessness, sadness 
and doubts of a man, somehow or the other. One commits an 
error, that having known a little he feels that, he has attained 
perfect knowledge. This pride leads to his downfall. 

'Nüyain loko'sti na paro na sukharn saméayátmanah'—In this 
verse, there is description of such a man of suspicious nature, 
who is ignorant ie., who lacks discrimination and who is faithless 
ie, does not follow the preaching of others. Such a man, of 
sceptical nature, perishes. For him, there is neither this world, 
nor the world beyond, nor any happiness. 

In practical life, a man of doubting nature, behaves badly 
towards others, because he suspects their integrity and actions etc. 
He also cannot attain salvation, because it requires a determinate 
intellect, or firm resolve and a man of doubting nature, cannot 
resolve, whether he should chant the Lord's name, study the 
scriptures, perform mundane actions or attain God-realization 
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and so on. Because of his doubting nature, he cannot attain 
happiness or peace. Therefore, a striver through discrimination 
and faith, must get rid of a doubt. 

When a striver, comes across two contradictory statements, 
it leads to scepticism. Such scepticism can be removed, either 
by discrimination or through a reverential study of scriptures, 
or by following the advice of saints and holy men. Thus, if a 
sceptic is lacking in knowledge, he should acquire knowledge 
and wisdom. If he is wanting in faith, he should endeavour to 
gain faith. It is, because without especially enhancing either of 
these two, his scepticism cannot be removed. 

Appendix—If a man has knowledge, his doubt is destroyed— 
'Jnanasanchinnasamé$ayam' (Gita 4/41) or if he has faith, then 
also his doubt can be wiped out—'sraddhavallabhate jianam’ 
(Gita 4/40). If there 1s lack of both knowledge and faith, then 
doubt cannot be slashed. Therefore the sceptic who is devoid 
of knowledge (discrimination) and has no faith (belief) viz., he 
who neither knows himself nor follows the instructions of others 
(the wise), has a downfall or is mined. 

SSR E 

Link:— The Lord, having started the topic of the Discipline 
of Knowledge in the thirty-third verse, discussed the method of 
attaining knowledge and revealed its glory. Then, He declared, 
“Knowledge which can be gained through prostration and service 
etc., from the teacher, can be automatically gained by a man, who 
has attained perfection in Karmayoga."’ After that He described 
the person who is eligible to attain this knowledge as also the 
person, who is ineligible for ir. Thus, he concluded the topic. 

Now the question arises, what should a Karmayogi do, 
in order to attain perfection in Yoga. The Lord, answers the 
question, in the next verse. 


Aaaa GÜTHÍSOHYTT | 
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yogasannyastakarmanam jüanasafichinnasamsayam 

ütmavantarm na karmáni nibadhnanti dhananjaya 

He, who has renounced all actions by Yoga, whose doubts have 
been destroyed by knowledge and who takes shelter in ‘yoga’, him, 
actions do not bind, O winner of wealth (Arjuna). 41 
Comment:— 

"Yogasannyastakarmünam'—A l|! objects, such as body.senses, 
mind and the intellect etc., which seem ours, have been bestowed 
upon us, $0 that we may render service to others, with them, 
rather, than to lay a claim on these. Therefore, if these are 
utilized, in rendering service to others, by considering them as 
theirs, the flow of actions and objects is towards the world, and 
we realize equanimity, which is axiomatic. Thus, such a Karmayogi, 
who through equanimity has renounced his affinity for actions, 
is called "Yogasannyastakarma’, (one who has renounced actions 
by Yoga). 

When a Karmayogi sees, inaction in action, amd action in 
inaction i.e., ever remains detached, during performance or non- 
performance of actions, he is really "Yogasannyastakarma’. 

'Jaanasatcehinnasari$ayam'—Generally, a man has doubts 
how he will be able to renounce his affinity for actions, while 
performing them, how he will attain salvation, if he does not 
work for himself, and so on. But when he knows the reality 
about actions, all his doubts are dispelled.* He comes to know 
very well, that actions and their fruits are transitory, while the 
self, ever remains uniform. Therefore, actions have their affinity 
for the world, rather than for the self. In this way when actions 
are performed with a selfish motive, a man is attached to these 
i,e., develops affinity for them. But, when they are performed for 
others, without any selfish motive, affinity for them is renounced. 


*The reality about actions has been described from the sixteenth to the 
thirty-second verses of this chapter. Out of them the eighteenth verse is an 
important one. 
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It proves, that performance of action for others, not for one's 
own self, leads to salvation. 

'Atmavantam'—A Karmayogi, aims at Sell-realization. So, 
he ever remains self-possessed. All his actions, including eating, 
drinking, sleeping and sitting etc., are performed for others (the 
world), because actions have an affinity for the world, not for the self. 

'Na karmüni nibadhnanti'—When, à Karmayogi does not 
perform any action for himself, his affinity for actions is 
renounced and he gets liberated, from the worldly bondage 
forever (Gita 4/23). 

In fact, it is not actions which lead to bondage, but it is desire 
for fruit, sense of mine. attachment and the sense of doership 
for actions, which lead one to bondage. 


Link:—4n the preceding verse, the Lord declared, "Doubts are 
destroyed by knowledge, and affinity for actions, is renounced by 
equanimity." Now in the next verse, He orders Arjuna to resort 
to Yoga, having cut asunder his doubt. 


TAA Beat ANAA: | 
fered asd armifasifas area x i 


tasmadajiianasambhitam hrtstharh jianasinitmanalb 

chittvainam samSayam yogamatisthottistha bharata 

Therefore, having cut asunder, with the sword of knowledge 
(jinna) any doubt in thy heart, that is born of ignorance, 
while taking shelter in Yoga and then stand up (for the fight), 
© Bharata (Arjuna). 42 
Comment:— 

"Tasmádajüüánasambhütam  brtstham — jnanasinatmanah 
chittvainar) sarsayam'—In the preceding verse, the Lord 
declared, "He who has renounced affinity for all actions by Yoga 
(equanimity), whose doubts have been dispelled by knowledge, 
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and who is self-possessed— actions do not bind him i.e., he is 
liberated from the bondage of birth and death. Therefore, He by 
using the term 'Tasmāt (therefore), inspires Arjuna to perform 
his duty. Arjuna had a doubt how the cruel deed of fighting, 
would lead him to salvation, Moreover, he was in a dilemma, 
whether he should follow the Discipline of Action or that of 
Knowledge, So the Lord advises him, to remove his doubt, so 
that he may perform his duty scrupulously, A doubting soul, 
can, never perform his duty efficiently, 

The expression ‘ajfianasarnbhitam' (born of ignorance), means 
that all doubts are born out of ignorance ie., when a man does 
not understand the true nature of actions and Yoga. Ignorance, 
consists in regarding actions and objects, as one’s Own and for 
one's own self. So long as, there is ignorance, doubt resides in 
the heart, because actions and objects are perishable, while the 
self 1s imperishable. 

In the third chapter, emphasis has been laid on the performance 
(discharge) of duty, while in the fourth chapter, there is an 
emphasis on knowing the truth, about Karmayoga. The reason 
is, that action can be performed scrupulously, only when reality 
is known about it. Moreover, if the truth about actions is known, 
such actions, which bind a man, can liberate him from bondage 
(Gità 4/16,32). Therefore, in this chapter, the Lord has laid special 
emphasis on, knowing the truth about actions. 

In the preceding verse, also the Lord pointed ont this fact, 
by the expression Jnànasanchinnasarhs$ayam' (whose doubts have 
been destroyed by knowledge). All the doubts of a man, who 
comes to know the skill of performance of actions, (duties) are 
destroyed. This art of action, consists in doing nothing, for one's 
own self. 

'Yogamütisthottistha bhárata'—Arjuna had sunk into the seat 
of his chariot, casting away his bow and arrow (Gita 1/47), 
He gave the Lord, a flat denial by declaring that he would not 
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fight (Gita 2/9). Here, the Lord directs Arjuna to stand up, for 
a fight having resorted to Yoga. The same order was given to 
Arjuna, in the forty-eighth verse of the second chapter, when He 
said, "Perform action, being steadfast in Yoga," The term ‘Yoga’, 
stands for equanimity (evenness of mind). The Lord declares, 
"Evenness of mind is called, Yoga" (Gita 2/48). 

Arjuna thought, that sin would accrue to him by fighting 
(Gità 1/36, 45). Therefore, Lord Krsna orders him to fight by 
having evenness of mind; thus he would not incur sin (Gita 
2/38). In this way, we see that performance of duty by being 
equanimous, is a means to be liberated from, the bondage of actions. 

In the world, inmumerable actions are performed, but we remain 
free from their bondage, because we have neither attachment 
nor aversion for them. It is because of attachment or aversion, 
that we are linked with actions. When we become free, from 
attachment and aversion i.e., get established in equanimity, we 
are not connected with actions and thus become free, from the 
bondage of actions, 

The self, ever remains equanimous and uniform, while 
actions and their fruits, always undergo changes. When actions 
are performed for others and objects are regarded as others’ and 
for them, affinity for actions and objects, is totally renounced 
and equanimity, which Is axiomatic, is automatically realized. 

me AERE 
a2 alate MAENIG AINA RN 
Alpe SUTSCTRURTSND TA IGAST: N 

om tatsaditi $rimadbhagavadgitüsupanisatsa brahmavidyayam 

yogasasire $rikrsnarjunasanivade jnànakarmasannyasayogo 

nama caturtho'dhyayah 

Starting with Om, Tat, Sat, the names of the Lord, in 
the Upanisad of Bhagavadgità, the knowledge of Brahma, the 


supreme, the scripture of Yoga and the dialogue between Sri 
Krsna and Arjuna, this is the fourth discourse sọ designated: 
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"The Yoga of Knowledge as well as ihe Discipline of Action 
and Knowledge." 

This fourth chapter, is designated as "Jühanakarmasannyása- 
yoga', because in this chapter there is the description of 'Karmayoga' 
(the Discipline of Action) and 'Sánkhyayoga' (the Discipline of 
Knowledge), im order to attaim the Supreme Knowledge i.e., 
God-realization. 

Words, letters and Uvaca In the Fourth Chapter 

(1) In this chapter in "Atha caturtho'dhyayab‘ there are three 
words, in ‘Arjuna Uvüca' etc., there are six words, in verses 
there are five hundred and eleven words, and there are thirteen, 
concluding words. Thus the total number of the words, is five 
hundred and thirty-three, 

(2) In this chapter in ‘Atha caturtho'dhyayah’ there are seven 
letters, in ‘Arjuna Uvaca' etc., there are twenty letters, in verses, 
there are one thousand three hundred and forty-four letters, and 
there are fifty concluding letters. Thus the total number of the 
letters, is one thousand four hundred and twenty-one, Each of 
the verses of this chapter consists of thirty-two letters. 

(3) In this chapter 'Uvàcea' (said) has been used three 
times—Sribhagavanuvaca' twice and 'Arjuna Uvaca’ once. 

Metres Used in the Fourth Chapter— 


Out of the forty-two verses of this Chapter, in the first quarter 
of the thirty-first and thirty-eighth verses, and in the third quarter 
of the second, tenth, thirteenth and fortieth verses, 'na-gana being 
used there is 'na-vipulà' metre; in the first quarter of the sixth 
verse, 'ra-pana' being used there, is 'ra-vipulà metre; in the first 
quarter of the twenty-fourth verse and in the third quarter of the 
thirtieth verse, 'bha-gana' being used there, is 'bha-vipulà' metre. 
The remaining thirty-three verses, possess the characteristics of 
right, 'pathyavaktra', anustup metre. 


wens 


I! Shri Hari Il 


Fifth Chapter 


INTRODUCTION 


Lord Krsna, in the fourth chapter, from the thirty-third to 
the thirty-seventh verse, praised the tradition of going to teachers, 
who have realized the Truth, having renounced actions and 
sense-objects and directed Arjuna to gain knowledge from them 
(Gita 4/34). In this process of Self-realization, it is indispensable 
to meditate upon God in solitude by renouncing action, Arjuna 
did not want to fight, because he thought that he would incur 
sin, by fighting. He wanted to attain salvation. So Arjuna 
thought, that the Lord was asking him to gain knowledge, by 
renouncing actions. 

Then the Lord, in the thirty-eighth verse of the fourth chapter, 
declared, "He who is perfect in Yoga, gains it (knowledge) in 
the Self." It means that a striver following the Discipline of a 
action, need not go to the great persons, who have realized truth 
nor has he to practise any other spiritual discipline, in order to 
gain knowledge. Thus Karmayoga (the Discipline of Action) as 
the means of Self-realization has been commended here. 

Arjuna, in the thirty-third verse of the fourth chapter, heard 
the glory of the customary method of gaining knowledge and 
in the thirty-fourth verse by the term 'viddhi', he held it as the 
Lord's order for him to gain knowledge by that method. He heard 
the praise of Karmayoga (the discipline of action), in the thirty- 
eighth verse and the forty-first verse. In the forty-second verse, 
He ordered him to perform his duty of fighting. Thus, having 
heard the glory of "Inánayoga' and 'Karmayoga' both, and also 
His order to gain knowledge and to perform one's duty, Arjuna, 
could not decide which one of the two disciplines, was better. 
Therefore, in order to get his doubt cleared by Lord Krsna, 
Arjuna puts a question. 
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AHF sara 
"Hemd enun eur up uw vara 
aaa usa oat afe arian 


arjuna uyaca 
sannyasam karmanüm krsna punaryogam ca Sarisasi 
yacchreya etayorekam tanme brühi suniscitam 
Arjona said: 

O Krsna thou praisest, the renunciation of actions externally 
iSánkhyayoga) as well as their unselfish performance (Karmayoga), 
tell me, for certain, which one of the two is decidedly conducive 
to my good, 1 


Comment:— 

‘Sannyasarh karmanáüm krsga'—Arjuna, did not want to 
fight, because he did not want to kill his kinsmen. In order to 
support his stand, Arjuna put forward several arguments, as in 
the first chapter. He said, that fighting would incur sin (Gita 
1/45). According to him, it was better to live in the world even 
by begging than to fight (2/5) and he bluntly said to Krsna, that 
he would not fight (2/9). 

Generally, a listener interprets a preacher's word, according 
to his own views. Having seen his kith and kin, Arjuna, out of 
delusion, thought it proper, to abandon his duty of fighting. So, 
he interpreted the Lord's word, according to his view, that He was 
praising the attainment of Self-realization, by renouncing actions, 

‘Punaryogath ca Sarnsasi'—The Lord, in the thirty-eighth verse 
of the fourth chapter, declared, "He who is perfected in Yoga, 
finds this knowledge (wisdom) of the Self, certainly without the 
aid of any other spiritual discipline." Keeping this fact in mind, 
Arjuna says to the Lord. that sometimes He praises the Discipline 
of Knowledge (4/33), while at other time He commands the 
Discipline of Action (4/41). 
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'"Yacchreya etayorekari tanme brühi suniscitam'—This question, 
was put by Arjuna, in the seventh verse of the second chapter 
also. In response, the Lord, having explained Karmayoga, ordered 
Arjuna to perform action, being established in Yoga, (even- 
mindedness), in the forty-seventh and forty-eighth verses of the 
second chapter. Again, in the second verse of the third chapter, 
Arjuna asked the Lord, "Tell me decisively, the one way by 
which I may attain to the highest good, (bliss or salvation)," In 
response, the Lord, in the thirtieth verse of the third chapter, 
ordered him to fight, being free from desire, feeling of mineness 
and mental woe (grief) while, in the thirty-fifth verse He declared, 
"Better is one's own duty, though devoid of merit than the duty 
of another well discharged.” 

In this chapter also, the Lord clearly declares, "The unselfish 
performance of action, is better than the renunciation of action” 
(5/2); "a Karmayogi is easily set free, from bondage" (5/3); 
“renunciation is difficult to attain, without Yoga (Karmayoga) but 
a Karmayogi attains, quickly, the Absolute" (5/6). Thus, the Lord 
explains to Arjuna, that he should follow the Discipline of Action, 
by which he can attain to thé Absolute, very quickly and easily. 

Arjuna was, especially interested in attaining salvation. So, 
time and again, he asked Lord Krsna, the way to attain salvation 
(2/7; 3/2; 5/1). A keen desire, plays an important role, in attaining 
salvation. Even without dispassion, a striver having a keen desire 
for salvation, can follow the Discipline of Action, in order to 
attain his aim of salvation. Arjuna was not totally dispassionate, 
but he had a keen desire to attain salvation. and so he was a 
deserving candidate. 

The thirty-second verse of the first chapter and the eighth verse 
of the second chapter, reveal that, not to speak of the kingdom 
on earth, Arjuna does not even desire to attain, an unrivalled 
sovereignty, over the gods, But it does not mean thal Arjuna 
had no desire to gain a kingdom and pleasures, because he said 
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that he longed neither for victory nor kingdom nor pleasures, 
by slaying his kinsmen. It means, that he was prepared to gain 
victory or kingdom, without slaying his kinsmen. Again, in the 
sixth verse of the second chapter, he said, "We don't know 
whether we shall conquer them, or they will conquer us, and 
we do not want to live by slaying them." It means, that if ít was 
certain, that they would conquer the enemy and if they could 
get the kingdom without slaying them, they were prepared to 
gain it. Further, in the thirty-seventh verse of the second chapter, 
the Lord said to Arjuna, that he would be benefited in either 
case. If he was killed, he would go to heaven, and if he became 
victorious, he would enjoy the earth. Had Arjuna, no desire, in 
the least, to go to heaven and to enjoy the worldly pleasures. 
the Lord, perhaps, would not utter such words. It means, that 
Arjuna could not cultivate real dispassion, but he had a desire 
to attain salvation, which is also clear in this verse. 


wera 
Link:—Now, the Lord answers Arjuna's question. 


BTN TAT 
aaa: adda fF: dare | 
ware eneemmrenenusrü fafyrerct i R I 


Sribhagavanuvaca 
sannyasah  karmayoga$ca nihsreyasakaravubhau 
tayostu karmasannyasatkarmayogo  —visisyate 
The Blessed Lord said: 

‘Sannyasa' (discipline of knowledge) and 'Karmayoga' (discipline 
of action) both lead to salvation. But of the two 'Karmayoga' is 
superior to 'Saikhyayoga’. 2 
Comment:— 

{According to the principle of the Lord every person can 
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follow the Disciplines of Action and Knowledge, (Renunciation 
of Actions) of whatever caste, order of life and sect etc., he may 
be because His precept is not for the people of any particular 
caste, order of life or sect etc. In the first verse of this chapter 
Arjuna called the customary method of gaining knowledge 
by approaching enlightened soul having renounced actions as 
'Karmasannyasa’ (Renunciation of Actions). But according to 
the Lord's precept a person can gain knowledge by following 
the Discipline of knowledge even without renouncing actions. 
Therefore, the Lord, supporting the customary principle of Arjuna, 
answers the question according to His own tenet.) 

'Sannyüsah'—Here, this term, 'Samryàsah' stands for ‘Saikhyayoga’ 
(Discipline of Knowledge). rather than renunciation of actions. 
While answering Arjuna's question, the Lord discusses the path 
of 'Sankhyayoga', in order to gain knowledge. Through that 
Sankhyayoga, every man, while performing his duty, according 
to his caste, order of life and sect etc., in every circumstance, 
can gain Knowledge, of the self i.e., attain salvation. 

In the ‘Sankhya’ discipline, there is prominence given to 
discrimination, This discipline cannot be successful, without keen 
dispassion and discrimination. While following this discipline, 
a striver keeps his eye only on God, without accepting the 
independent existence of the world. So, the Lord declares, "The 
goal of the Unmanifested, is hard to reach by the embodied being" 
(Gità 12/5). In the sixth verse of this chapter, also the Lord 
declares, that Sarmyasa is difficult to attain without Karmayoga, 
and Karrnayoga is an easy means, to get detached from the world. 

'Karmayogasca'—Every human being, has been attached to 
the performance of actions, from time immemorial. In order 
to, do away with this attachment, performance of action, is 
indispensable (Gità 6/3). Karmayoga, is the art of performing 
actions, in order to, get rid of this attachment. In Karmayoga, 
(Discipline of Action), every action, whether trivial or otherwise, 
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is not to be taken note of; but it has to be performed, for the 
welfare of others without any selfish motive, in order to get 
detached from it. So long as, actions are performed with a desire 
for their reward, one remains attached to these. 

‘Nihéreyasakaravubhau'—Iin response to Arjuna's question, 
which he put in the first verse, the Lord says, that both Sáüklyyayoga 
and Karmayoga, lead to salvation, because the same equanimity is 
attained, through both of these. The same fact, has been clarified, 
in the fourth and the fifth verses of this chapter. It has also 
been pointed out by the Lord, in the twenty-fourth verse of the 
thirteenth chapter, when He declares, "Some attain knowledge, of 
the self by the path of knowledge, while others attain it by the 
path of action." Thus, both the paths of knowledge and action, 
are independent paths, to attain God (Gita 3/3). 

"Tayostu karmasannyüsüt'—Sankhyayoga, is of two kinds—one 
has been described, in the thirty-fourth verse of the fourth chapter, 
in which there is physical renunciation of actions, while the other 
has been described, from the eleventh to the thirtieth verses of 
the second chapter, in which there is no renunciation of actions. 
Here the expression 'Karmasannyását' stands, for the two kinds 
of Sankhyayoga. 

'Karmáyogo visisyate'— The Lord, in the third verse, explains 
that a Karmayogi should be regarded as a perpetual Sannyási, 
(with the spirit of renunciation), because he is easily released 
from worldly bondage. Again, in the sixth verse, He declares 
that renunciation is difficult to attain, without Karmayoga and 
a Karmayogi quickly attains to the Absolute. It means, that 
in Sankhyayoga (Discipline of Knowledge), there is need of 
Karmayoga, while in Karmayoga, there is none for Sankhyayoga. 
Thus, out of the two, which lead to salvation, the path of action. 
has been declared to be superior, by the Lord. 


A Karmayogi, performs actions for the welfare of the world 
and also to set an example to the masses (Gita 3/20), without any 
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selfish motive. This sort of action is called a sacrifice in Gita. 
He, who performs actions for himself is bound (Gita 3/9, 13). 
But a Karmayogi, who works only for the welfare of the world 
without any selfish motive, is liberated from the bondage of all 
actions (Gita 4/23), Therefore, Karmayoga is better of the two. 

The path of action, can be followed by all the people, of all 
castes, creeds and order of life etc., under all circumstances. But 
the Karmasannyasa (renunciation), Arjuna talks about, can be 
followed, only under special circumstances (Gita 4/34), because 
all the people cannot come across such great men, who have 
realized the truth. Moreover, they cannot have full faith, in those 
great souls and have an opportunity to live, in their company, 
Thus Karmayoga, is better of the two. 

Karmayoga, consists in making proper use of available 
circumstances, even savage deeds of fighting. No one is incapable, 
and dependent on following this path of action, because in it, 
there is no desire to acquire anything. It is the desire, which 
makes a man incapable and dependent. 

A sense of doership, and the desire to reap the fruit of actions, 
lead to bondage. A Saükhyayogi and a Karmayogi both, have to 
renounce their affinity, for the world. A Saükhyayogi, roots out 
a sense of doership through dispassion and discrimination, while 
a Karmayogi, discards it by performing actions, for the welfare 
of others, without any desire for the fruit of actions. Thus, the 
former is liberated by renouncing a sense of doership, while the 
latter is liberated, by renouncing desire to reap the fruit of action. 
If a striver, renounces the sense of doership, his desire for the 
fruit of action, is also renounced; and if he renounces the desire 
for the fruit of action, his sense of doership is renounced. A man, 
has a sense of doership, only when he has a desire, to acquire 
something or the other. When actions are performed without 
desire for fruit, these change, into inaction. Thus a Karmayogi 
is like as instrument, has no sense of doership. 
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A striver, ties to renounce his attachment to the worldly 
beings, objects and circumstances etc., because it leads him to 
bondage. In order to renounce it, he does not consider any being 
or object etc., as his own nor does he do and desire anything, 
for himself. All his actions are performed for the welfare of 
others, without amy selfish motive. The desire for fruit of action 
causes a sense of doership and a sense of 'mune'. if he has no 
desire for the fruit of action, his sense of doership, comes to an 
end. It is not actions, but attachment to them and the desire for 
fruit, which lead to bondage. When one does not derive pleasure 
out of actions, nor does he desire fruit, how can a sense of 
doership remain? When he has no desire for the fruit of action, 
his sense of doership merges, in the aim (God) for which action 
is performed and then only God remains. 

The 'egoism' of a Karmayogi, perishes quickly and easily, 
because he works for others. So his egoism is, also absorbed 
in rendering service to others, But the egoism of a Jnanayogi, 
(he who follows the path of knowledge) continues to exist, as 
he holds that he is a 'Murnuksu' (seeker; of salvation) and he 
works for his salvation. A Karmayogi, performs all activities 
for the good of others, Thus his ego subsides. On the other 
hand, a Jnanayogi practises discipline, for his well-being. His 
ego subsists, as he practises discipline, for himself. 

A prominent feature of ‘the Discipline of Knowledge’, is the 
lack of independent existence of the world; while an important 
feature of ‘the Discipline of Action’. is lack of attachment. A striver, 
following the Discipline of Knowledge, through discrimination, 
wants to hold that there is no independent existence of the world 
but due to his attachment to the worldly objects, it is very difficult 
for him to hold this opinion, in his practical life. But a striver, 
following the Discipline of Action, gets rid of his attachment 
automatically, as his aim, is to render service to others, without 
any selfish motive. Moreover, it is easy for a Karmayogi, to 
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renounce objects, as these will be utilized by others; while it ts 
difficult for a Jnánayogt to renounce them, by regarding these, 
as transitory and illusive, unless his dispassion, is very keen. 
Secondly, a Jüanayogi easily abandons objects of inferior quality, 
but these of superior quality which he considers useful for him, 
cannot be easily, abandoned. But a Karmayogi, may offer objects 
which are useful for him to others, easily, because he believes that 
these will be used by others. If there is, an extra slice of bread 
in a plate, we try to put away the one which is stale, spoiled 
and dry; but if we want to give a slice to anyone, we will give 
a good one, so that it may be used by him. So, the Discipline 
of Knowledge, is very difficult to practise, without renouncing 
attachment. It is because of attachment that a Jianayogi, being 
entangled in worldly pleasures, may have a fall. 

A man, cannot renounce attachment, merely by knowing the 
unreal, as unreal.” Though objects seen on a screen, in the cinema 
are unreal, yet à cinema-goer gets attached to the cinema and 
wastes his time, money, eyesight and character. It is attachment, 
rather than the object which bind a man. Thus, an object which 
may be either real or unreal, or it may transcend the two, but 
it binds à man if he is attached to it. So a striver, should try to 
root out this attachment. 

Appendix—Though without “Yoga” both ‘Karma’ and ‘Jnana’ 
lead to bondage yet performance of actions does not lead to 
as much ruin as the bookish knowledge does. Mere bookish 
knowledge can lead to hells— 

‘ajfiasyardhaprabuddhasya sarvarn brahmet] yo vadet 
mahanirayajalesu sa tena viniyojitah 
(Yogavüsistha sthiti 39) 

* Aman canrenounce the unreal by regarding itas unreal by being established 
in the self. This establishment in the self does not depend on instruments such as 
the mind and intellect etè., because they ttiemselves are unreal. How can we get 
rid of the unreal while Gur affinity of the unreal subsists and we depend upon it 
for realising the Real? 
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‘He, who preaches the gospel ‘all is Brahma’ to an ignorant 
man, condemns that man to the snare of fightful hells.” 

Therefore the man who perform actions is superior to the man 
possessing bookish knowledge. Then what can be said about the 
superiority of the person who follows the Discipline of Action! 
A Jiianayogi is useful only for himself but a Karmayogi is useful 
for the entire universe, Hé, who is useful for the universe, is 
also useful for himself—this is the rule, Therefore à Karmayogi 
is superior to a Jianayogi. 

The Discipline of Action can be practised without the 
Discipline of Knowledge but the Discipline of Knowledge is 
difficult to attain without the Discipline of Action (Gità 5/6). 
Therefore Karmayoga is superior to Sankhyayoga. Discipline of 
Devotion is superior to Discipline of Action. Therefore in the 
Gita there is description first of Sánkhyayoga., then of Karmayoga 
and afterwards of Bhaktiyoga.* In this order the Yogas have 
been discussed. 

Karmayoga and Jrianayoga—both bear the same fruit (Gita 
5/4-5). In their pracüces 'Karmayoga' and 'Bhaktiyoga' are 
one—‘maitrah karuna eva ca' (Gita 12/13); because Karmayoga 
and Bhaktiyoga—in both, feeling of providing happiness to others 
reigns. In the performance of actions ‘Karm? (One who perform 
actions) and 'Karmayogr (who without attachment acts for the 
welfare of others) are one (Gita 3/25) and in the performance 
of actions, an enlightened soul and God are similar (one) (Gita 
3/22—26). In this way a Karmayogi becomes one with a Karmi, 


* The same order has been followed in the Bhagavara— 
yogüstrayo — mayá —proktà nmāñ  Sreyovidhitsaya 
jüanami karma ca bhaktiéca mopayó'nyo'sti kutracil 
(Srimadbha. 11/20/6) 
“I have mentioned three yogas for the men who want to attain 
salvation—Jianayoga, Karmayoga and Bhaktiyoga. Besides these three there 
is:no-other way for salvation." 
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a Jaanayogi, a Bhaktiyogi and God, all the four—this is the 
special characteristic of Karmayoga. 

In ‘Sankhyayoga’ a subtle trace of ego may persist but in 
*Karmayoga' because of the total detachment from actions and 
objects, no subtle trace of ego subsists. In Karmayoga, ‘Akarma’ 
remains (Gita 4/18) while in Sánkhyayoga the soul (self) remains 
(Gita 6/29). 

m EAR 


Link:—Now, the Lord in the next verse, explains why 
Karmayoga is better of the two. 


Ja: u faerat A a Ble a areata i 

fat fe maA ga TAA uad 

jüeyab sa nityasannyási yo na dvesti na kanksati 

nirdvandvo hi mahabaho sukham bandhatpramucyate 

He who neither hates nor desires anything should be known 
as a Nitya Sannyasi {ever a renouncer); for, free from dualities 
(pairs of opposites) he is berated easily from bondage, O mighty- 
armed (Arjuna). 3 
Comment:— 

‘Mahabaho'—The term "Mahàabaho', stands for one who is 
mighty-armed ie, brave, and also for one, whose brothers and 
friends, are great men. Arjuna's frend, was Lord Krsna, the 
disinterested friend of all beings, and his brorher was Yudhisthira, 
the most righteous person, who had no enemy. Hy addressing 
Arjuna as 'Mahübaho', the Lord means to say, that he possesses 
the might to follow the path of action easily. 

"Yo na dvesti'—A Karmayogi, does not hate any being, object, 
circumstance or principle etc., but he renders selfless service to 
everyone. If he has the least, hatred for anyone, he cannot follow, 
the Discipline of Action, scrupulously. He should give priority, 
in rendering service, to a person for whom he bears, even a little 


592 SRIMADBHAGAVADGITÀ [Chapter $ 


malice. The Lord, by using the expression 'Na dvesti', first of 
all, wants to impress, that he who deems someone, as bad and 
wants to harm him, cannot grasp the secret of 'Karmayoga'. 


A Vital Fact 


For a Karmayogi, it is more significant to renounce evil, 
rather than to do good, for the welfare of others. Actions and 
objects are limited and, therefore, only limited service, can be 
rendered with such resources, But, when a man renounces evil, 
his unlimited inward feeling, is prominent, Secondly, by doing 
good to others, a person cultivates notion of pride, which is the 
root of all demoniac traits. Where there is imperfection, there 
is pride. On the contrary, where there is perfection, pride is out 
of the question. 

If a serious thought is given. it becomes clear that no good 
can be done, without the help of perishable objects. In fact, those 
perishable objects are not ours, but they are of those, whose 
service is rendered with them. Then, if à man is proud of doing 
good, it is attachment to the perishable. So long as, a man is 
attached to the perishable, he cannot attain Yoga. The pride of 
doing good, is more disastrous, than other evils, because it settles, 
in the sense of Tness. Actions and their fruits disappear, but 
pride settled in the sense of 'I'ness, never disappears. Secondly, 
an evil as an evil, can be easily renounced. But when an evil 
disguises itself as a virtue, it is difficult to renounce it. In the 
same way, we can easily discard iron hand cuffs, but we find it 
difficult to discard gold ones, because they look like ornaments. 
When evil is renounced, by a man, good to the entire world, is 
automatically done by him. A person, free from evil, does good 
to the entire universe, even while, leading a secluded life, in a 
Himalayan cave. 

"Na kanksati'—Renunciation of desire, is very important, in 
Karmayoga. A Karmayogi does not desire, any being or object 
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or circumstance, Renunciation of desire, is very much connected 
with the. welfare of others. By rendering service to others, we 
get the required strength to give up desire. 

In Karmayoga, it is a doer who is desireless, not action. 
Being inert, actions are not desireless or otherwise. All actions, 
are dependent on the doer. A doer being desireless, his actions 
are called desireless, Those actions, without expectation of fruit, 
are called 'Karmayoga'. 'Karmayoga' and 'Niskáma-karma'—both 
are synonyms. 'Karmayopa' is never 'Sakama (with a selfish 
motive). The desireless doer, remains detached from the fruit 
of action. 

When actions are performed without any selfish motive, it 
is called Karmayoga. When actions are performed in this way, 
the doer becomes detached, from the fruit of actions. But, when 
he performs actions by being attached to fruit of actions, he 
is bound (Gita 5/12). When all actions are performed for the 
welfare of others, without any selfish motive, a striver is easily 
set free, from bondage. Therefore a doer should ever remain 
desireless. The more, selfless he is, the more efficient, the practice 
of the discipline. On being totally desireless, the Karmayogi 
reaches, consummation. 

‘Jiieyah sa nityasannyási'—Arjuna thought it better to live 
in the world even by begging, than to fight (Gita 2/5). So in 
response to his statement, the Lord seems to clarify, that such 
renunciation apprehending the death of teachers is external 
(outwardly); but real remmciation consists, in being free from 
attachment and aversion, while performing action. 

Further, in the first verse of the sixth chapter also, the Lord 
declares, "He who does not light the sacred fire, ts not a Sannyasi." 
Tt means, that a person who renounces all actions, such as sacrificial 
fire etc., is not a Sannyasi. Sannyasa (renunciation), is an inward 
attitude, by which a Karmayogi renounces his dependence, on 
the world. Such a Karmayogi is a real Sannyási (renouncer). 
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Sannyása (renunciation), consists in the performance of actions 
without being attached to them, in anyway. A striver, who has 
no affinity for actions, has never to reap its fruit (Gita 18/12). 
Therefore, a Karmayogi, while performing actions sanctioned by 
the scriptures, is ever a Sannyasi (renouncer), 

It is difficult to follow, the Discipline of Knowledge, without 
following the Discipline of Action, Therefore, a striver who follows 
the Discipline of Knowledge, is first a Karmayogi and then a 
Sannyasi (Saakhyayogi). But, for a Karmayogi it is not necessary 
to follow the Discipline of Knowledge. So, a Karmayogi is à 
Sannyási (renouncer), from the very beginning. 

He, who has renounced attachment and aversion, need not go 
to the renounced order. When à striver resolves, that any person, 
object, senses. mind and intellect, are neither his nor for him; 
and he has neither attachment nor aversion for them, he is, ever 
a renouncer. A Karmayogt, while performing either mundane or 
spiritual actions, ever remains detached. This detachment is real 
renunciation. Therefore, he should be known, as one who has 
ever the spirit of renunciation. 

'Nirdvandvo hi.....sukharh bandhatpramucyate’*—At the 
beginning of the spiritual discipline, a striver has opposite 
experiences in the form of attachment and aversion. He, through 
good company, study of scriptures and discrimination, decides 
on God-realization as his aim, but his so-called mind and senses, 
ètc., are naturally, inclined towards pleasure and prosperity. Thus, 
sometimes he wants to attain God, while at other times, he hankers 
after worldly pleasures and prosperity. His inclination changes 

* There ts description of this sort of release from bondage in the Gita in the 
following éxpressions:— "Shall cast off bondage of action’ (2/39); "protects one 
from great fear’ (2/40); ‘one casts off in this life both good and evil deeds' (2/50); 
‘shall be liberated from the evil’ (4/16, 9/7), ‘shall cross all sins (4/36); "having 
attained Me these great souls don't take birth Rere which is the place of pain and 
which ts non-erernal' (9/28); and ‘T straightway deliver from the ocean of death- 
bound existence’ (12/7) and so on, 
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according to the company he keeps. But he cannot enjoy, the 
worldly pleasures undisturbed, because the latent impressions of 
good company etc., cause dispassion (disinclination for pleasures) 
in his mind. Thus, there is a duel between pleasure and spiritual 
practice. Egoism. hinges on this duel. When a striver, has a 
determinate intellect, only to realize God, rather than to hanker 
after worldly pleasures and prosperity, this duel comes to an end 
and his egoism, merges in God. 

There is a struggle between, the pairs of opposites, so long 
as a man, derives pleasures out of the persons and objects etc. 
This inclination for pleasure does not let the determination for 
God-realization, become firm. So there is a struggle. When a 
striver has a determinate intellect, that he has to work for the 
welfare of others without hankering after worldly pleasures, he 
becomes free from the pairs of opposites. 

By the expression "Na dvesti na kanksati', the Lord, advises 
strivers, that they should be free from antithetical feelings. Hate 
(aversion) and desire (attachment), are stumbling blocks to God- 
realization. A man, has to reap the fruit of his past actions, in 
the form of desirable and undesirable circumstances, whether 
he desires them or not. But, it is an error, that he is attached 
to desirable circumstances and has aversion for the undesirable 
ones, Ás soon as, this error is rectified through discrimination, 
he becomes free, from attachment and aversion. 

Secondly, the self always exists independently, without 
the help of objects, persons and actions etc. A man, (the self) 
(the soul), has its existence, during sound sleep, also when he 
is oblivious of the entire world. In the wakeful and dreamy 
states, he can exist, even without any being and object. So, why 
should he have attachment or aversion for them? By thinking 
sọ, attachment and aversion, come to an end. 

Attachment and aversion, are perishable, buf a person being 
attached to persons and objects ètc., wants tò maintain these. As 
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far as desire for God-realization is concerned, it ever remains 
uniform, because the self is a fragment of God. But the desire 
seems to increase and decrease, because of his less and more 
attachment for the world, respectively. His desire to live, to 
know and to be happy, is in fact, the desire to attain the Truth, 
Knowledge and Bliss i.e.. God. This desire, constantly prevails 
in a human being. When attachment to the world. is renounced 
and there is only one desire for God-realization, he becomes 
free, from the pair of opposites. 

A striver, following anyone of the three paths—of action, 
of knowledge or of devotion, must be free from the pairs of 
opposites, So long as, there is delusion of the pairs of opposites, 
a man is not liberated from bondage (Gita 7/27), Attachment 
and aversion, are enemies which are the stumbling blocks to 
God-realization (Gità 3/34). When a striver, becomes free from 
dualities, (pairs of opposites), attachment and aversion perish, 
and then he attains, God easily. 

It is because of attachment and aversion, that a man gets 
entangled in the worldly snare. All spiritual disciplines, are 
practised in order 1o, wipe out attachment and aversion.* When 
attachment and aversion are wiped out, the ever-present Lord is 
naturally attained without effort, The reason is, that He is not 
realized through wnreal, but is realized, by renouncing the unreal. 
The unreal world seems to exist, because of attachment and 
aversion. [t automatically goes, into extinction. So, if a striver is 
neither attached to nor has an aversion, for the perishable world, he 
will naturally attain salvation Le., will be released, from bondage. 

Appendix—Equanimity in favourable and unfavourable 
circumstances and freedom from the feeling of pleasure 
and pain is to be ‘nirdvandva’ viz., free from dualities (pairs 
of opposites). 

* The only desired aim of all spiritual practices of Yogis is tó get rid of 
attachment to the emire world (Srimadbhigavata 3/32/27). 
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In identification (of the self with the non-self), if there is 
predominance of the sentient, there is eagemess (curiosity) and 
if there is predominance of the insentient, there is desire. A man 
has the real hunger for the imperishable Divinity but he has the 
relish for the perishable because he wants to satisfy the hunger 
of the imperishable by the perishable. This duality between 
hunger and relish strengthens a man's worldly bondage. When 
his attachment and aversion to the world are wiped out, then his 
thirst for Self-realization is fulfilled and his desire is wiped out 
and he becomes free from dualities (pairs of opposites). 


ete 


Link:—In the first half of the second verse of this chapter. 
the Lord declared, "Disciplines of Knowledge and Action—both 
lead to salvation." The Lord, explains rhe same point, in the 
next two verses. 


TRS qoem: wert st Use: | 
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sankhyayogau prthagbalah pravadanti na panditah 

ekamapyásthitah samyagubhayorvindate phalam 

The ignorant, not the wise, speak of the Discipline of Knowledge 
(Sankhyayoga) and Discipline of Action (Karmayoga), as different. 
He, who is well established in one, gets the fruit of both. 4 
Comment:— 

‘Sankhyayogau prthagbalab pravadanti na panditah'—Arjuna, 
in the first verse of this chapter, called the method of gaining 
knowledge from the wise who have realized the Truth, having 
renounced actions, as Karmasannyasa. In the second verse, the 
Lord, attaching importance to His principle, called it Sannyasa 
and Karmasannyasa. Now, the Lord calls it 'Sankhya'. By 
Sankhya, He means establishment in the self by discriminating, 
the self from the body. According to Him, 'Sannyasa' and 
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'Sankhya', are synonyms, in which there is no need of renouncing 
actions physically. 

What Arjuna calls 'Karmasannyása' is undoubtedly, a kind 
of 'Sankhya' mentioned by the Lord, because after receiving 
instruction from a preceptor a striver, comes to know reality, 
about the body and the soul. 

The Lord, by the term 'Balah', means to convey that those, 
who say that Sankhya (Disciplme of Knowledge) and Karmayoga 
(Discipline of Action), produce different results, are children viz., 
and ignorant, even though, they may be aged and intellectual. 
But the wise, say that both of these produce the same result, 
though they may be different, as means. The Lord Himself, in the 
third verse of the third chapter, declared the twofold path—the 
path of knowledge and that of action—different as means, bul 
the goal is one. 

'Ekamapyasthitah samyagubhayorvindate phalam'—In the 
Gita, time and again, it has been pointed out, that the result 
of the practice of Sankhyayoga, (Discipline of Knowledge) and 
that of Karmayoga (Discipline of Action), is the same. In the 
twenty-fourth verse of the thirteenth chapter, the Lord declares 
that the self or God can be perceived, both through the path of 
knowledge and that of action. In the nineteenth verse of the third 
chapter, it has been mentioned, that a man reaches the Supreme, 
through the Discipline of Action, while in the fourth verse of 
the twelfth chapter and the thirty-fourth verse of the thirteenth 
chapter, it has been mentioned, that strivers reach the Supreme 
by following the Discipline of Knowledge. Thus according to 
the Lord, both of the paths lead to the same destination. 

Appendix—He who knows the scriptural topics but does not 
know the reality about 'Sankhyayoga' and ‘Karmayoga’ deeply, 
is indeed a child viz., is ignorant. 

In whole of the Gita the term 'phala' (fruit) for the 
imperishable reality has been used only in this verse. The term 
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‘phala’ means ‘result’. Karmayoga and Jnànayoga—the Lord's 
purpose in calling the reality attained by these two disciplines as 
*phala' is that in these two disciplines, a man's effort is important. 
In Jüanayoga effort m the form of discrimination is important 
and in Karmayoga effort in the form of action for the welfare 
of others, is important. A striver's own effort (labour) proves 
froitful, so it has been called ‘phala’ (fruit). This fruit is not 
perishable. Karmayoga and Jnanayoga—both of them bear fruit 
in the form of Self-realization or attainment of the Absolute. 

‘Performance of duty’ is Karmayoga and ‘Inclination to do 
nothing’ is Jnanayoga, The reality which is attained by doing 
nothing, is attained by discharging one's duty. ‘Performance’ (to 
do) and 'non-perfonnance' (not to do) are the means (spiritual 
disciplines) and the reality which is attained by these means is 
the end (goal). 

e EE 
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yatsankhyaih prapyate sthanam tadyogairapi gamyate 

ekari sankhyam ca yogam ca yah pasyatl sa pasyati 

The supreme state, which is attained by the Sankhyayogi is also 
reached by the Karmayogi, He, who sees that the ways (as result) 
of Sankhyayoga and Karmayoga are one, perceives the reality. 5 
Comment:— 

'Yatsinkbyaih prapyate sthánara tadyogairapi gamyate'—In the 
second half of the preceding verse, the Lord declared, "He who 
is well established in Sankhyayoga or Karmayoga (performance 
of action), gets the fruit of both i.e., attains God-realization." The 
same fact, is being pointed out by the Lord here, in this verse 
by declaring. that the state which is attained by a Sankhyayogi, 
is also attained by a Karmayogi. 

The Lord, uses the term ‘api’ (also), here to remove the 
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doubt of those people, who think that God can be realized only 
by the Discipline of Knowledge. rather than by the Discipline 
of Action, 

À striver, through both the disciplines, has to renounce his 
affinity for actions i.e., for active prakrti (nature). A Karmayogi, 
in order to, distinguish the sentient from the insentient, has to 
use the discrimination of a Jnánauyogr even during spiritual 
practice. Similarly, a Jnànayogi (Sankhyayogi), has to adopt the 
method of Karmayoga, of not performing action for himself. A 
Sankhyayogi's discrimination, is to be utilized to distinguish the 
soul, from the body (world); and the actions of a Karmayogi are 
performed, in order to, render service to the world. When two 
strivers—one following the path of Sankhyayoga and the other 
of Karmayoga—attain perfection, both of them reach the same 
destination ie. have liberation (Gita 3/3). 

The world is uneven. The closest, worldly relationship is not 
free from this unevenness, while the Lord is even and uniform. 
So, He can be realized by renouncing affinity, for the world. 
There are two paths—of knowledge and of action, available to 
renounce, this affinity, Jnanayoga (the Discipline of Knowledge), 
consists in thinking that the real self lacks nothing, and so there 
is no question of any desire or attachment in the real self. By 
thinking so, s striver gets detached. In Karmayoga, a striver 
renders service to others, with those objects he is attached to and 
to those persons he is attached to, without any selfish motive. 
Thus in the Discipline of Knowledge, through discrimination, 
while in the Discipline of Action through service, affinity for 
the world is renounced. 

'Ekath sünkhyari ca yogam ca yah pasyati sa pa&yati'—In the 
first half of the preceding verse, the Lord declared by negative 
inference, "The ignorant, not the wise, speak of the Sànkhyayoga 
and the Karmayoga, as different," The same fact, is being pointed 
out here, by positive inference when the Lord declares, "He who 
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sees that the ways (as result) of Sankhyayoga and Karmayoga. 
are one, he sees (truly)." 

Thus the gist, of the fourth and the fifth verses, is that the 
Lord regards both the Disciplines of Knowledge and Action, 
as independent spiritual disciplines and the fruit of both is 
God-realization. Those who do not know this reality, are called 
ignorant, while those who know this reality, are designated wise, 


by the Lord. 
An Important Fact 


When a striver, attains perfection in anyone of the spiritual 
disciplines, he has neither a desire 1o live, nor fear of death, nor 
a desire to acquire anything, or do anything. 

A perishable body, need not be afraid of death, because it 
is decaying all the time, while the self, need not have a desire 
to live, because it is eternal. Then, who is afraid of death and 
who has a desire to live? The answer is. that when the self 
identifies Itself with the body, it is afraid of death and it has 
a desire, to live. Both of these, (the desire to live and the fear 
of death) can be wiped out, by the Discipline of Knowledge 
(discrimination), 

The self, lacks nothing; therefore, it has no desire to acquire 
anything, and so no desire to do any work. But when it identifies 
itself with a body, It feels the lack. Then, It has a desire to acquire, 
something or the other: and in order to acquire that, It has to act. 
The desire to acquire and to act, perishes through Karmayoga. 

When either the Discipline of Knowledge or the Discipline 
of Action, attains perfection, the desires to live, to acquire and 
to act, and the fear of death, totally perish. 

Appendix—Sankhyayoga and Karmayoga—both disciplines 
being worldly are one and the same. In Saikhyayoga a striver 
gets established in the self and being established in the self, 
matter (non-self) is renounced. In Karmayoga a striver renounces 
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matier and having renounced matter (non-self), he gets established 
in the self. In this way the result of both—Sankhyayoga and 
Karmayoga is attainment of divinity (pure-consciousness) viz., 
Self-realization. 

To apply the body in the service of the world is Karmayoga 
and to detach the self from the body is Jüanayoga. Either apply 
the body in the service of the world or get the self detached 
from the body—hoth will bear the same fruit viz., by both these 
disciplines, having renounced affinity for the world, one will get 
established in the self. 

Here in the fourth and fifth verses the first half of the fourth 
verse has connection with the second half of the fifth verse and 
the first half of the fifth verse has connection with the second 
half of the fourth verse. 

Karmayoga, Jianayoga and Bhaktiyoga—out of these three 
disciplines, Jnimayoga and Bhaktiyoga are more popular but 
there is less popularity of Karmayoga. The Lord in the Gita 
also declares, "This Karmayoga through long lapse of time is 
lost to the world" (Gita 4/2). Therefore about Karmayoga, there 
is a general belief that this is not an independent means of God- 
realization and so a striver following the Discipline of Action 
afterwards either follows füanayoga or Bhaktiyoga as—- 

Givat  karmüni  kurvita na  nirvidyefa yavata 
matkathiSravanadau va $raddhá yavanna jayate 
(Srimadbha. 1 1720/9) 

A person should perform actions by the time till he develops 
dispassion for pleasures (he becomes eligible for Jnanayoga) or 
he develops faith in listening to My pastime and life story (he 
becomes qualified for Bhaktiyoga). 

But here the Lord declares that just like Jnanayoga. Karmayoga 
is also an independent discipline for God-realization, Besides 
these fourth and fifth verses in several other verses also the 
Lord has mentioned that Karmayoga is an independent means 
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to attain Self-realization or the Supreme peace or salvation or 
God-realization as—‘tatsvayarh yogasamsiddhah kalenatmani 
vindati' (4/38), 'yogayukto munirbrahma nacirenadhigacchati' 
(5/6), 'yajüüyacaratah karma samagram  praviliyate' (4/23), 
'jüanágnidagdhakarmangar tamahuh panditari budhah' (4/19); 
*yuktah karmaphalari tyaktva Santimapnoti naisthikim’ (5/12). 

In Srimadbhagavata also Karmayoga has been mentioned as 

an independent means for God-realization— 
svadharmastho yajan yajüairanàéih kama uddhava 
na yail svarganarakau yadyanyanna  samücaret 
(11/20/10) 

‘He, who being situated in his own ‘dharma’ (duty) and 
renouncing the desire for pleasure, worships God by the 
performance of his duty and does not do any action with an 
interested motive, has not to go to heaven or hell viz., he is 
freed from the bondage of actions. 

asminlloke vartamfinah svadharmastho'naghnh §ucih 
jüünam visuddhamapnoti madbhaktim và yadrcechaya 
11/20/11) 

The Karmayogi being situated in his own dharma (duty) in 
spite of discharging all his duties in this world, being free fram 
the fruit of sinful and virtuous actions, attains Self-realization 
or Supreme devotion (Parabhakti). 

It means that Karmayoga (the Discipline of Action) makes a 
striver qualified for Jianayoga (the Discipline of Knowledge) or 
Bhaktiyoga (the Discipline of Devotion) and also independently 
leads him to salvation. In other words it can be said that Karmayoga 
is a means for Jiianayoga or Bhaktiyoga and is also an end viz., 
it can lead to Self-realization or Supreme devotion. 


Link:—4n the second verse of this chapter, the Lord declared, 
the Discipline of Action to be beter, than the Discipline of 
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stumbling blocks to spiritual progress (Gità 2/44). When we 
feel happy, after seeing a man happy. our desire for pleasure 
perishes, because we have become happy without enjoying 
pleasure. Similarly, our desire for prosperity perishes, because 
we spend money (prosperity) and material, naturally according to 
our best capability to remove the suffering of a sad person, by 
being sad with him, as we identify ourselves with him. In such 
happiness or pity, there is an uncommon relish, which conduces 
a man to renounce affinity, for actions and objects, and then he 
(the self) realizes his identity with God. 

'Yogayuktah'—The Karmayogi. whose mind is pure, who 
has controlled the body, who has subdued his senses and whose 
self is the Self of all beings. is called "Yogayuktah' (devoted to 
the path of action). 

À striver, is not naturally inclined towards spiritual discipline, 
because his aim and his inclination, are different, So long as, there 
is importance of the world in the mind, there is struggle between 
the aim and inclination. Generally, a striver's aim Is to realize God, 
Who is imperishable while his inclination is towards perishable, 
worldly beings, objects and circumstances. When his aim and 
inclination, are identified, spiritual discipline is automatically 
practised, speedily. Here the term '"Yogayuktah' (devoted to the 
path of action), has been used for such a Karmayogi, whose aim 
and inclination, have become one ie, God-realization. 

In Karmayoga, there is no desire in the least, for fruit of 
actions, but there is certainly an aim, to be achieved. The [ruit 
and the aim, are different. An aim is one, which can be ever 
achieved by everyone. Thus, one's aun is God-realization and 
He can be realized, without any action and practice. The fruit is 
perishable, while God is eternal. A Karmayogi, does not desire the 
perishable, because this desire is an obstacle to God-realization. 
When a Karmayogi's, only aim is God-realization, he is called 
"Yogayukta' (devoted to the path of action). 
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He, who has been called "Yogayuktah' here, has been called 
"Yogarüdhah' (one who has attained to Yoga). in the fourth verse 
of the sixth chapter. 

'Kurvannapl na lipyate'—A Karmayogi, in spite of performing 
actions is not bound by actions. A sense of mine, for actions, 
desire for the fruit of actions, and for pleasure, and a sense 
of doership* bind a man, to actions. The gist is, that desire to 
acquire something or the other. leads, a man to bondage. As à 
Karmayogi, has no desire to acquire anything, he is not tainted 
(bound) i.e., his actions change into inaction. 

A Sankhyayogi, is not bound by actions, because he thinks 
that it is the modes which are acting on the modes (Gita 3/28); 
while à Karmayogi is not bound, as he performs actions, for the 
welfare of others, without any selfish motive. 

The term ‘api’ (even), shows that a Karmayogi remains 
untainted, not only during the performance of action but also 
during their non-performance (Gita 4/18), He has no interest, 
in the performance or non-performance of actions (Gita 3/18). 
He always remains, untainted. 

It means that, a Satkhyayogi having renounced his affinity 
for the insentient, identifies himself with the sentient, while a 
Karmayogi identifies his so-called body, mind, senses, objects 
and actions ete., with the world i.e., instead of regarding them 
as of his and for himself, he regards them as the world and 
for the world. With this attitude of mind, he cannot have any 
egoistic feeling, in providing comfort to others, doing good to 
them and performing righteous acts, for them. Therefore, while 
performing action, he has no sense of doership i.e., is not tainted 
by action. 

* The Lord while describing Karmuyoga, in the forty-seventh verse of the 
second chapter by the expression Mà karmaphalaheturbhüh' means to say that à 
striver should renounce the sense of mine, the desire for pleasure and (he sense 
of doership while by the expression 'Mà phalesu kadiicana’ He exhorts him to 
Tenounce the desire for the fruit of action. 
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Appendix— When a Karmayogi having renounced affinity for 
the body, senses and mind (inner sense) realizes his identity with 
all beings, then in spite of performing actions, the egoistic notion 
does not persist in him. Being free from egoism, the actions 
performed hy him don't lead to bondage (Gità 18/17). 


Link:—Having described the marks of a Karmayogi, the Lord 


in the next two verses, describes the attitude of a Sankhyayogr, 
while undertaking activities, with the senses. 


Wa fefe fer pent Ate arated | 
GAS USM Aa THT ara ti d£ dd 


vanaga aa a aa 
gaaon ada sf — n 


naiva kincitkaromiti yukto  manyeta tattvavit 
pasyafiérnvansprsanjighrannasnangacchansvapansvasan 
pralapanvisrjangrhnannunmisannimisunnapi 
indriyapindriyarthesu — vartanta iti dharayan 
The Sankhyayogi, who knows the truth, believes, even though 
seeing, hearing, touching, smelling, eating, walking, sleeping, 
breathing. speaking, emitting, grasping, opening and closing the 
eyes, that he does nothing; he holds that the senses move among 
the sense-objects, 8-9 
Comment:— 


"Tattvavit yuktah'—Here, this expression, stands for the wise 
striver following the Discipline of Knowledge. who has realized 
the truth, that all actions are performed by prakrti (nature) and 
he has no affinity for them, he is merely a witness, of the 
activities of senses. 

A 'Tattvavit (knower of the truth), is he who thinks, that 
he (the self) is not the doer; is different from the body, senses, 
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mind, intellect and life-breath, which perform the activities. 

In fact, à man (the self) is à non-doer, but by an error he 
regards the self, as a doer (Gita 3/27). Actually all the cosmic, as 
well as individual actions are performed by Nature. But a man, 
by identifying himself with the body, regards its action as his 
action. So long as, he has in the least à sense of doership, he is 
called a striver, But when he realizes, that the Self is not at all 
the doer, he is called a great soul, who knows the truth. As à 
person, having awakened from sleep, has nothing to do with à 
dream, so has a great soul, having known the truth, no affinity 
for actions performed by the body and the senses etc. 

Such a great soul, knows the truth that the self is different 
from the modes of nature by which actions, are performed. Thc 
self, is the base and illuminator of all the objects and actions 
etc., It pervades everywhere, and does not undergo any change, 
while objects and actions, undergo. The same fact, of distinction 
between the nature (Ksetra) and soul (Ksetrajiia), has been pointed 
out by the Lord, in the sixteenth verse of the second chapter. 
in the fourth and the fifth verses of the seventh chapter and in 
the second, the nineteenth, the twenty-third and the thirty-fourth 
verses, of the thirteenth chapter. 

'Pasyaiié$rnvanspráai......unmisannimisannapi'—Here, the five 
actions— seeing, hearing, touching, smelling and eating, pertain 
to five senses (eye, ear, skin, nose and tongue), while walking, 
grasping, speaking and emitting, these four actions relate to 
the five organs of actions*—feet, hands, tongue, genital organ 
and anus, Sleeping, is an activity of the mind, breathing of 
life-breath, opening and closing the eyes, of the sub-life-breath 
named Kurma. 

Thus, by mentioning the above thirteen actions, the Lord has 


* Here the description of the five organs of action has been included in four 
actions, ie.. within ‘emitting’ the actions of both the genital organ and the anus 
have been included, 
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described all possible actions performed by sense-organs, organs 
of action, mind, life-breath and sub-life-breath, It means that all 
actions are performed by the body, senses, mind, intellect and 
life-breath ete., the evolutes of nature, rather than by the self. 
Secondly, it also denotes that a Sankhyayogi can also perform 
other acts, such as eating or drinking, business, preaching, 
writing, reading, hearing and thinking etc., and also other acts 
for maintaining the body according to caste, order of life, nature 
and circumstances etc. 

A man, considers himself a doer of those acts, which he 
performs intentionally ie., by applying his mind and intellect 
etc., such as reading, writing, thinking, seeing and eating etc. 
But there are several other activities, such as breathing, opening 
and closing the eyes, which are performed unintentionally, Then, 
why has the Lord mentioned, in this verse, that a man should 
not regard himself as a doer of these acts? The answer is, that 
breathing is a natural activity, yet in breath-restraint (pranayama) 
etc., breathing becomes an intentional activity. Similarly, eyes can 
also be opened and shut intentionally. So the Lord, has mentioned 
thai a man should not hold, that he is a doer. Secondly, the Lord 
by mentioning, breathing, opening and closing the eyes, wants 
to convey, that as a man during these activities thinks that he 
does nothing, so should he consider himself a non-doer, while 
other activities are performed. 

All the above-mentioned activities, cannot be performed, 
without à base and an illuminator. The Lord, mentions these 
activities, in order to draw the attention of the strivers, to the 
self, which in spite of being the base, and illuminator of all 
these activities, does nothing. 

"Indriyànindriyarthesu vartanta iti dhàrayan'—The question 
arises, how are actions performed, when there is no doership 
in the self. The Lord, answers the question, by declaring that 
actions are performed, when senses move among the sense-objects 
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ie., the self remains the non-doer (untainted). 

The term ‘Indriyani’ (senses) includes the sense-organs, 
the organs of action, mind, life-breath and sub-life-breath etc. 
There are five objects of senses—sound, touch, sight, taste and 
smell. The senses move among these objects. All the senses and 
objects of senses, are the evolutes of nature. So all the actions 
are performed, by nature. The Lord declares:— 

"All kinds of actions are done, by the modes of nature" 
(Gita 3/27). 

"All actions are performed by nature, alone" (Gità 13/29). 

The senses, and the sense-objects, being the evolutes of modes 
of nature, are called modes. So it is said, "It is the modes, which 
are acting on the modes" (Gita 3/28). "There is no agent, other 
than the modes" (Gita 14/19). Tt means, that when it is said that 
actions are performed by prakrti (nature), or by modes of nature 
or by the senses—these three amount to one and the same. 

Nature, always undergoes modifications, while the self never 
undergoes any, It ever remains free from a sense of doership. 
Nature can never be inactive, while in the self, no action is 
possible, The self is the illuminator of actions, while actions 
are subject to illumination. 

'Naiva kificitkaromiti manyeta'—It means, that the self, was 
neither a doer in the past, nor is at present, or will be in future. 
Nature is ever active and all actions are performed by Nature, 
while the self, does nothing. But when the self identifies Itself 
with the evolute of Nature, and regards the activities of nature 
as Its activities, It becomes, a doer (Gita 3/27). 

As à man, sitting in the compartment of a moving train, does 
not move himself but he cannot remain without covering the 
distance covered by the train, while he is seated in a compartment. 
Similarly, when a man, assumes his affinity for the physical 
(gross), subtle or causal body, which are the evolutes of active 
Nature, he becomes a doer of actions performed by these. 
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A Sünkhyayogr never assumes his affinity for the body, 
senses and mind etc.. so he never regards himself, as a doer (Gita 
5/13). As actions, such as the growth of a boy from childhood 
to youth, changing of black hair into grey and white, digestion 
of food and weakening or strengthening of a body automatically 
take place, so does a Sankhyayogi think, that all other activities 
are undertaken naturally and he is not their doer. 

In the Gita, a person who regards himself as a doer of actions, 
has been spoken of adversely. The Lord declares, "He whose 
mind is deluded by egoism, thinks that he is the doer" (3/27), 
"He who looks upon himself as the doer (agent), he of perverted 
mind and untrained understanding, does not see (truly)" (18/16). 
But the Lord praises a person, who sees the self as actionless, 
by declaring, "He who sees that all actions are performed by 
nature (prakrti) alone, and likewise that the self is not the doer, 
he verily sees (13/29). 

The Lord, uses the term ‘eva’ (even), in order to convey that 
a striver should never think, that he is a doer. By doing so, his 
sense of doership comes to an end and his actions change into 
inaction. The same idea, has been conveyed by the Lord, in 
the thirty-third verse of the third chapter, by the term 'Cestate', 
which means that his actions are nothing more than mere gestures, 
of actions. 

The second interpretation of the term ‘Eva’, is that even when 
a man identifies himself with the body and considers himself the 
doer, he cannot be the doer. It is merely an assumption, which 
can never come true. The Lord, in the thirty-first verse of the 
thirteenth chapter, declares, "The imperishable supreme self, 
though dwelling in the body, neither acts nor is tainted." "The 
soul, residing in Nature experiences pleasure and pain" (Gita 
13/21). In spite of experiencing the modes born of nature, the 
man (self), ever remains the same. But he pets tainted, because 
he does not see, the self. 
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The Self, is sentient while the world, including the body, 
is insentient. So the self experiences pleasure and pain. Why? 
The reason is, that it identifies itself with the body (world) and 
experiences pleasure and pain. But if It knows, its true nature 
that It is imperishable, uniform and untainted, while nature in 
the form of the world, the body and pleasures and pains. is 
perishable, then it carmot be an experiencer, of pleasures and 
pains etc. 

An Important Fact 


The Lord, in the twenty-seventh verse of the third chapter, 
declared, "He whose mind is deluded by egoism, thinks that he 
is the doer." Here, in this verse also, the same fact has been 
pointed out by the Lord through a negative inference, when He 
declares, "The Saikhyayogi who knows the truth realizes that he 
does nothing. Here the term, 'Manyeta' (think) does not mean, 
‘to assume' but 'to realize’. The self, remains a non-doer during 
the performance and non-performance of actions, equally. So, the 
great soul who has known the truth, realizes that the self ever 
remains the same, as a non-doer, either during the performance or 
non-performance of actions. The self, as the base and illuminator, 
never undergoes the least modification. 

The self, never lacks anything, but when It identifies Itself 
with nature, It feels a deficiency in It, and so It desires objects, in 
order to make up. In order to fulfil that desire, It becomes a doer. 

No action, can be performed without nature, because the 
instruments, such as tbe senses and the body etc., with which 
actions are performed, belong to nature. So a doer, has to depend 
on them. As a goldsmith howsoever an expert he may be, cannot 
prepare ornaments, without instruments, such as an anvil and a 
hammer etc. In the same way, à doer cannot perform action without 
instruments. Thus qualifications, ability and instruments—all the 
three belong to nature (prakrti), but these appear to be in the 
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self, because of affinity for Nature. The instruments, undergo 
modifications while the self ever remains the same. Therefore, 
they have no affinity for the self. 

A man (the self) thinks, that he is à doer by assuming his 
affinity for Nature, otherwise there is no doership, in him. As 
a Brahmana ever remains convinced that he is a Brahmana, so 
does a great soul, who knows the truth, believe that he is not 
a doer. 

Appendix—A discriminating Jnanayogi by performing actions 
with senses of perception, organs of actions, münd (internal 
instrument) and life-breath first assumes ‘I myself do nothing’ 
and afterwards he realizes it. In fact in the Divine Existence 
neither an action is performed nor any activity happens. All 
actions performed in the gross, subtle and causal bodies actually 
take place in Prakrti, not in the self, Therefore the self has no 
connection at all with any action. 

Through ignorance a man by identifying ‘ego’ with the self, 
is deluded—‘ahankara vimüdhatma' (Gita 3/27); the same man 
by the use of discrimination by detaching the self from ego, 
becomes ‘tattvavit’ (an enlightened soul) viz., he has no sense 
of doership. He ever remains established in the divine self. 

The self, being deluded by egoism by an error, thinks itself 
a doer and is thus bound by actions and their fruit and paves 
the way to eighty-four lac forms of lives. Now if a man regards 
himself as detached from cgoism and does not consider himself 
a doer viz., realizes the self as it is, there is no surprise about 
his being an enlightened soul (liberated soul). It means that by 
assuming the unreal as real, unreal appears to be real, then what 
is the surprise, if by accepting the real as real. it is seen real? 

In fact when a man assumes the self as a doer and an enjoyer, 
at thal time also he is neither a doer nor an enjoyer—"'sarira- 
stho'pi kaunteya na karoti na lipyate' (Gita 13/31), The reason 
is that the self is merely an Ever-Existent Reality. In that Reality 
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there is no ego and ego has no existence, Therefore '| am a 
doer'—however firm this assumption may be but it is certainly 
an error, An error is wiped out as soon as it js realized that it 
is an error—this is the rule. A cave may have been dark for 
hundreds of years, but darkness disappears immediately as soon 
as there is light, it doesn’t need years and months to disappear. 
Therefore a striver should firmly hold 'l am not a doer’, Then 
this assumption will no longer remain an assumption but it will 
be transformed into realization. 

"In ‘I this is identification of both sentient and insentient.” 
T is used for matter (identified ego) and also for the sentient 
(self). For example—] am a doer'—in it there is perception 
of insentient and ‘Iam not a doer’—in it (being negation of 
matter) the self is perceived. He, who has an eye on matter viz., 
regards ego as the self. is deluded—ahamkara vimidhatma’ and 
who has an eye on the sentient (the self free from ego) is an 
enlightened soul. 

When a striver at present ‘I myself do nothing'—thus 
endeavours to realize the self as a non-doer, he faces a serious 
problem. When he remembers virtuous actions done in the past, 
he gets pleased that he had done very good actions. When he 
remembers the forbidden actions done in the past, he becomes 
sad that he had done such a sinful act and he had committed 
such a blunder. Thus the impression of the past actions make him 
happy and sad. In this connection there is a vital point which 
needs attention. The self is never a doer—neither at present nor 
in the past nor in the future. Therefore à striver should perceive 
that as the self is a non-doer at present, so was it in the past. The 
reason is that the present has become the past. The self is merely 
an Ever Existent Entity in which no performance of action is 
possible. Actions are performed only by an ignorant man whose 
mind is deluded by egoism (Gità 3/27). A striver feels happy and 
sad and is worried by remembering the past actions, that is also 
really because of egoism. At present being déluded by egoism 
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viz., by having affinity for egoism, a striver feels happy and sad. 
lf we perceive from the cursory (gross) point of view, as the 
past has no existence now, so are the actions of the past clearly 
non-existent. If we perceive from the subtle point of view, we 
perceive that as in the past, the present was non-existent. so was 
the past also non-existent. Similarly as the past is non-existent 
now, so is the present non-existent now. But the entity (the self) 
ever exists. It means that the self is totally free from the limits 
of past, present and future time. The self transcends the limits 
of time. Therefore the self is never a doer. In that entity, which 
transcends time and state (condition), imposition of doership and 
enjoyership by connecting it with a particular time or situation, 
is ignorance. Therefore the memory of the actions performed in 
the past, is the memory of the person whose mind is deluded 
by egoism rather than of an enlightened soul. 

"Naiva kificitkaromi’ means that actions have no existence 
but the entity exists. Therefore a striver should have an eye on 
that entity. That entity being divine is 'Knowledge personified' 
and being immutable is ‘bliss personified". This bliss is integral. 
quiet and immutable (uniform).. 

Because of the identification of the self with the body, in 
every action a man thinks that he himself is the doer as *I see, I 
hear etc.” An action takes place in the body but a man assumes it 
in the self. In the self there is no action, the self is free from the 
performance or non-performance of actions (Gita 318). Therefore 
even when the actions are performed by the body, a man should 
have an eye on the self and hold, “I do nothing at all." 

mii 

Link:—Having described. in the seventh verse. how a 
Karmayogi remains untainted by actions, and in the eighth and 
the ninth verses. how a Sankhyayogi remains untainted. the 
Lord, in the next verse, describes how a Bhaktiyogi. remains 
untainted by actions. 
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ARAVA HOT Ay AAA Salt A: | 
fara a a Wes uennfirmar o Ii 


brahmanyadhaya karmani satgam tyaktva karoti yah 

lipyate na sa papena padmapatramivambhasa 

He who performs actions, dedicated to God and abandoning 
all attachment, is not tainted by sin, just as a lotus-leaf Is not 
moistened by water. 10 


Comment:— 

'Brahmanyadháya karmáni'—4A body, senses, mind, intellect 
and the life-breath bestowed by God, belong to Him. Therefore, 
how can a devotee, following the path of devotion, regard actions 
which are performed by body and senses etc., as his? He holds, 
that all actions are being performed by the Lord for Him; he is 
merely an instrument, in His hands. 

The Lord, wants to convey that it is He, Who performs all 
actions with His senses. A striver, realizing this fact, should 
think that He is the doer, of all actions. 

The worldly objects, such as the body etc., are not a person's 
own, these have been acquired, and these abandon him. So these 
should be utilized, in rendering service to others, as offerings to 
God. A person, cannot keep these as he wishes, neither can he 
change these, nor carry these with him, when he leaves his body. 
So, it is not honesty on his part, to regard these as his own. They 
are the Lord's, and so these should be, accepted as His. 

A Karmayogr, offers all actions and objects, to the world, 
a Jüánayogi to nature, and a Bhaktiyogi, to God. God, is the 
master of both nature and the world. and so it is better to offer 
these to Him. 

‘Sangarn tyaktvá karot yah'—A man, is said to have abandoned 
attachment, when he has not, the least, attachment or attraction 
for beings, objects, senses, mind, intellect, life-breath and actions, 
and has no sense of mine, or desire for them. 
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Besides ignorance, which has been called the cause of life 
and death, in the scriptures from the stand point of the spiritual 
discipline attachment to the modes, is the chief cause of an 
embodied soul's birth, in good and evil bodies (Gita 13/21). 
Ignorance, is based on attachment, therefore, when attachment 
is renounced, ignorance also perishes. Desire springs, from 
attachment (Gità 2/62), and is the root of all sins (Gità 3/37). 
Thus here in this verse, it is mentioned, that attachment which 
is the root of sins, should be abandoned otherwise a man will 
go on committing sins. In its absence, he incurs no sin. 

A man's, affinity for action, is not renounced, so long as, he 
derives pleasure by performing it, and remauns attached to its fruit, 
it 1$ rather enhanced. Attachment of a person does not consist in 
merely desire for fruit of action, but also in being called good by 
othérs. So, action should be performed, without the least desire 
for pleasure, comfort or honour etc, If there is desire for getting 
pleasure, anyhow in the least, then that action is for one's self. 

"Lipyate na sa papena padmapatramivambhasa'—A devotee, 
following the Discipline of Devotion, while living in the world 
and performing actions, in order to offer these to God, is not 
tainted, (bound) in the same way, as a lotus-leaf living in water 
is not soiled by water. 

Desire for the world, and having a disinclination for God, 
is the root of all sins. Desire, springs from attachment. Where, 
there is no attachment, there is no desire and so sins cannot be 
committed, without attachment. 

All undertakings are covered by defects (evils), as fire by 
smoke (Gita 18/48). But, he who has renounced, hope, desire 
and attachment, becomes free from all defects. When actions 
are performed, in order to be offered to God, having abandoned 
attachment, a striver becomes free, from the accumulation of all 
sins (Gita 9/27-28). Therefore, a Bhaktiyogi, totally becomes, 
free from sins. 
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Here, the term ‘papena’ (sin), stands for the fruit of past 
actions, in the form of virtue or vice, which cause the soul to 
be born in good and evil bodies. A Bhaktiyogi, is never tainted 
(bound) by that fruit, in the form of virtue and vice. The same 
fact, has been pointed out by the Lord, in the twenty-eighth verse 
of the ninth chapter, when He declares, "Thus, shalt thou be freed, 
from the bonds of actions, yielding good and evil fruits," 

Appendix—Here God endowed with attributes has been called 
‘Brahma’ (the Absolute). It means that God is all—He is endowed 
with attributes and is also attributeless; He is endowed with form 
and is also formless. In His entirety all characteristics are included 
(Gità 7/29-30). In Srimadbhagavata also Brahma (attributeless- 
formless), Paramátmà (with attributes and formless) and Bhagavan 
(endowed with attributes and form)—all the three have been 
mentioned as one,* It means that within ‘Saguna’ (God endowed 
with attributes) Brahma, Paramatmá and Bhagavan—all the three 
are included, but within *Nirguna' (attributeless) only Brahma 
is included because in “Nirguna’ there is negation of attributes. 
Therefore ‘Nirguna’ is limited while 'Saguna' is entire, 

*Vaisnavas’ (the devotees of Lord Visnu) call the function 
of the Lord endowed with attributes and form 'Brahmotsava' 
(function of the Absolute). Arjuna has also addressed Lord Krsna 
as "Brahma'—'parar brahma paran dhàma pavitrarh paramam 
bhavan' (Gità 10/12). In the Gità Brahma has been mentioned 
by three names—Om, ‘tat’ and 'sat' (17/23), Because of the 
relationship between the name and the *nàmi' (person having the 
name) He is proved to be 'saguna' (endowed with attributes). 


EE un na 
Link:—In the next verse, the Lord explains, how Karmayogis 
perform actions. 


* vadanti tattattvavidastattyar yajjfianamadvayam 
brahmeti paramiitmeti bhagaviniti sabdyate 
(1/2/11) 
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CET We SpEST kaa Aà 
anf: el cia i 


kayena  manasá  buddhyà  kevalairindriyairapi 

yoginah karma kurvanti sabgarn tyaktvatmasuddhaye 

The Yogis, having discarded attachment, perform actions, 
merely with the body, mind, intellect and senses, for the 
purification of the self, 11 
Comment:— 

"Yoginah'—Here the term '"Yoginah', stands for Karmayogis. 
The Yogis, who perform actions, offering these to God, are called 
Bhaktiyogis, while those, who perform these in order to render 
service to the world, without any selfish motive, are called, 
'Karmayogis. A Karmayogi, while performing actions, regards 
his so-called body, senses and mind etc., as the worlds’, and not 
his own, as they have their identity, with the world. 

'Küyena manasa buddhyà kevalairindriyairapi'—in fact, the 
body, senses, mind and intellect etc.. which a common man 
regards as his own, are not his, because these have been acquired 
from the world and they will abandon him. So, it is an error 
on his part to assume, that these are his. All of these have their 
identity, with the world. 

If we give a serious thought to it, we come to realise thal 
the body etc., are not ours, in anyway, They belong either to 
God or to nature (prakrti); or to the world. Thus, it is an error 
to regard these as ours, and to have a sense of mineness with 
them. The term 'Kevalaih' (merely), has been used here to root 
out this sense of mineness with them. 

Here, the term 'Kevalaih', being plural, is an adjective, for 
senses. But, it does not mean that sense of mineness for mere 
senses, 1s to be renounced, it means that sense of mineness for 
the body, mind, intellect and the entire world, is to be abandoned, 
for which a person, has attachment, When a girl, is married 


‘ 
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into a family, her relationship with her in-laws, is automatically 
established. In the same way, when a man is attached to any 
worldly object, he gets attached to the entire world. So the term 
'Kevalaih', should be taken as abandonment of sense of mineness 
for the body. senses, mind and intellect. 

In fact, a doer (agent) himself, should become detached. By 
doing so, his attachment for body, senses, mind and intellect etc., 
is totally abandoned, The reason is, that the body, senses and 
mind etc., are, quite different from the self, A sense of mineness 
with these is merely assumed, it is not natural. 

In the Discipline of Action, renunciation of the desire for 
fruit is important, (Gita 5/12). Common people, perform actions 
in order to reap their fruit, but a Karmayogi performs these to 
root out attachment to the fruit. But a person, who regards the 
body, senses, mind, intellect and life-breath etc., as his own, 
cannot renounce, the desire for fruit,* as he assumes, that when 
the body etc., are his, he should also reap the fruit of actions, 
performed by him, Therefore, if a striver wants to wipe out the 
desire for fruit, it is indispensable for him, that he should, not 
regard the body etc., as his own. 

When it rains, it is useful for crops and people etc., but, 
rain is not aware of the fact, that it is falling and doing good, 
to the world. Similarly, senses should not have a feeling of 
doership, when they render service to others. But, if some service 
is rendered by the senses, body, mind or intellect, and gives us 
à sensation of elation, it means that the service has not been 
performed with a feeling of detachment. On the contrary it is a 
sign of attachment and possession. 

‘Sangam tyaktvitmasuddhaye'—{ Vide the explanation in the 
tenth verse, for the expression ‘Safigam tyaktva.] 

* [Fa person has no desire for the fruit but regards the body ete., as his own, 


the fruit of action becomes his motive which has been forbidden by the Lord by 
the declaration, "Let not the fruit of action be thy. motive" (Gita 2/47), 
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Generally, it is thought that a heart is purified when sins 
(accumulated sin), volatility of mind and ignorance, are removed. 
But, in fact, purification of the heart, consists m total renunciation 
of attachment, (or a sense of mine), with the body, senses, mind 
and intellect, The body, etc., never regards us as theirs but, we 
assume these, as ours, This assumption of mineness, is impurity. 
Saint Tulasidasa in the Ramacaritamanasa declares, "Let the filth 
of the sense of mine, be burnt" (7/117 A). So, heart gets purified 
when there is total renunciation of affinity, of an egoistic notion 
and sense of mine etc. 

The term 'Kevalaih', denotes the aim of renunciation of the 
sense of 'mine', with the body, senses, mind and intellect, while 
the expression 'Atmasuddhaye', denotes total renunciation of a 
sense of 'mine'. When a striver's aim, is to renounce the sense 
of mine, yet this sense prevails, in its subtle form. When, this 
sense of mine in its subtle form, also perishes totally, it is known 
as a state of purification of the inner sense, 

The sense of mine, also resides in egoism. When this sense 
of mine, is totally renounced, egoism also becomes free from 
this sense of mine, and the self (heart) is, totally purified. 

"Karma kurvanti'—A Karmayogt, performs actions to totally 
renounce, a sense of mine, in its subtle form, from the body, 
senses, mind and intellect etc. 

So long as, a person has a desire for the fruit of action, 
and so long as, he assumes that the body, senses and mind 
etc., are his own, he cannot be liberated from, the bondage of 
actions, Therefore, à Karmayogi performs actions for the welfare 
of others, without having a desire for the fruit of actions, and 
without regarding the objects of action (body, senses, mind and 
intellect etc.,) as his own. For a sage, who wishes to attain to 
Yoga, action (for the welfare of others), is said to be, the means 
(Gita 6/3), The more, he continues working for the welfare of 
others, the more his attachment and sense of mine, are renounced 
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and thus his self (heart) is purified. 

Appendix—The heart is not purified by trying to purify it 
because it is not purified so long as we regard it as ours, since 
the assumption of mineness with it is the main impurity. Therefore 
in the R&macaritamanasa it has been declared, “Let the filth of 
mineness be burnt!’ (Manasa, Uttara. 117 A). The Lord here also 
by using the term ‘kevalaih’ has mentioned not to have the sense 
of mineness with the inner sense. Purification of the inner sense 
consists in total renunciation of the sense of mineness with the 
body, senses, mind and intellect. Therefore Karmayogis act in 
a detached manner in order to wipe out the sense of mineness 
totally from the inner sense. They don't perform any action for 
their own Self. The reason is that so long as the sense of mine 
persists, mere actions are performed, but Karmayoga is not 
practised, When actions are not performed for one’s own self, 
then Karmayoga proceeds towards Self-realization. 

A Karmayogi first acts aiming at freedom from the sense 
of mineness, then his aim is achieved. 


eSB eS 


Link:—The Lord, in the next verse, explains the merit or 
glory of Karmayoga by positive, as well as negative inference, 


Sen: enter Maar ynfsaemitie sienta | 

STE: HAHN Ther rent TIAA 10 2 It 
yuktah karmaphalari tyaktva Santimapnoti naisthikim 
ayuktah kámakáürepa pbale sakto uibadhyate 


The Karmuyogi attains everlasting peace (God-realization), by 
abandoning attachment to the fruit of action; whereas he who acts 
with a selfish motive, being attached to the fruit of actions through 
desire acquires bondage. 12 


Comment:— 
'Yuktah'—The meaning of this term, is taken according to the 


626 SRIMADBHAGAVADGITÀ [Chapter 5 


context. In the eighth verse of this chapter, the term "Yuktah' has 
been used for the 'Sankhyayogr', who does not regard himself. as 
à doer of actions. while here it has been used for the Karmayogi, 
who has renounced the fruit of action. 

All strivers, whose aim is 10 attain equanimity, are ' Y uktah' or 
"Yogi. In the present verse, it has been used for a Karmayogi, who 
having a determinate intellect, has renounced worldly desires. 

'Karmáphalar tyaktva'—This expression, means the 
renunciation of desire for fruit and also, renunciation of attachment, 
because in fact it is not the fruit of actions which is renounced, 
it is desire for the fruit of actions, which is renounced. That 
fruit may be reaped, either immediately or in the future, When 
a striver, regards nothing as his, does nothing for him, desires 
nothing for him, it means that he has renounced, the desire for 
the fruit of actions. 

A man's prarabdha (fate), is determined by the hoard of his 
past actions, and according to that he is born in good and evil 
wombs. In human life, actions which are performed, produce 
impressions that are added to the stock. But, when he renounces 
attachment to the fruit of actions, such actions cannot bear fruit, 
like roasted seed and these change, into inaction (Gita 4/20). 
Because of the effect of actions, which are performed without 
desire far the fruit of actions, the latent impressions of the old 
actions, (accumulated of past actions), are reduced to nothing 
(Gità 4/23). Thus, the cause of his rebirth, melts away. 

Fruit of actions, ts of four kinds:— 

(1) Visible—The fruit of present actions, which is visible 
immediately, as satisfying one's hunger after having a meal, is 
a visible fruit. 

(2) Unforeseen—Fruit, which will be reaped in future, in 
the form of favourable or unfavourable circumstances čte., here 
or hereafter. This fruit is unforeseen. At present the action goes 
to thé accumulated stock of actions. 
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(3) Received as fruit of past actions;—The body (with its caste, 
order of life) wealth, property and favourable or unfavourable 
circumstances, which have been bestowed upon us, as a result 
of past deeds. 

(4) Unreceived, fruits yet to be reaped in future:—Favourable 
and unfavourable circumstances, which we have to receive in 
future as Ordained by destiny (prarabdha karma). 

Out of the four kinds, of fruit of action, the visible and the 
unforeseen, depend on present actions, while the received and 
unreceived ones, depend on prarabdha karma. When a striver, 
does not desire the visible fruit, nor does he feel displeased or 
pleased, having received it; and does not expect the unforeseen 
one; nor is he attached to the received, fruit nor feels happy or 
sad having received it, and does not desire, the unreceived one, 
then, it is said that he has renounced, the fruit of action. 

Common people, perform actions with a desire for the fruit 
of actions, and durmg performance, they go on thinking of that 
desire. As a businessman makes transactions for profit and goes 
on thinking about profit and feels happy with profit, and sad 
with loss; similarly, all people perform actions, having desire for 
favourable gains, such as wife, son, riches, honour and praise 
etc, But, a Karmayogi performs actions, by renouncing desire, 
for fruit. 

Now a question arises, why should a man perform actions, 
if he has no desire? The answer is, that none can ever remain 
stil! for even a moment, without performing action (Gita 3/5). 
Even if, it is accepted that a man can abandon actions, to a 
great degree, even then, so long as, he is attached to the world, 
he will think of sense-objects and that is also, an action. The 
thought, of sense-objects, finally leads him to ruin (Gita 2/62-63). 
Therefore, so long as, a striver does not renounce attachment 
totally, he cannot be liberated, from the bondage of action. The 
old attachment, is wiped out by performance of action, while, 
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the new one does not arise, when actions are performed for the 
welfare of others, and without any selfish motive. 

In fact, it is ignorance if actions are performed with desire 
for fruit, because firstly actions and their fruits are perishable, 
and secondly, these will bear fruit, according to fate whether 
desired or not. A man cannot have, increase or decrease in fruit, 
by mere desire. 

When actions are performed for the welfare of others, without 
desire for fruit, affinity for these, is renounced. A Karmayogi, does 
not perform actions without an aim, like an insane man, but he 
performs these having a high aim of God-realization. To realize 
his aim, be works for the welfare of others, As he is not attached 
to the body. he performs actions, promptly and scrupulously, 
without such evils, as indolence and heedlessness. 


A Vital Fact 


If actions, which are performed, to acquire the worldly 
materials, are performed, for the welfare of the world, with the aim 
of God-realization, and without any selfish motive, these actions 
can lead a man to God-realization. [n the, twentieth verse of the 
third chapter, it has been declared, "Janaka and others attained 
perfection, verily by action only," while in the third verse of the 
sixth chapter, it has been stated, "Action is said, to be the means 
with a sage, who wishes to attain to Yoga." These facts, reveal 
that God can be realized by actions. Parvati and Manu-Satarüpà 
etc., also realized God, through performance of actions, in the 
form of penance. Ít is also mentioned in the scriptures, that He 
can be realized through chanting, meditation, good company, 
study of scriptures and cognition etc. On the contrary, it is also 
mentioned, that He cannot be realized, through actions, such irs 
penance etc., (Gita 11/53). How to reconcile the two? 

The answer is, that in fact God is not attained through any 
action. He is also, not a fruit of action. God pervades every where, 
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everything, incident, circumstance and person etc., all the time: 
He is ever-attainable to everyone, and everyone abides in Him, 
only. No one can ever be separate, from Him. But, a man bein 
attached to perishable body, senses, mind, intellect and objects 
etc., which are evolutes of insentient nature, has a disinclination 
for God, Who is his. Spiritual discipline, is to be practised, in 
order to wipe out this attachment or affinity. 

Through the performance of penance etc., when this affinity for 
the insentient, is renounced, God, Who is ever-attainable, is attained. 
This affinity can be very easily renounced, when actions are 
performed for the welfare of the world, without any selfish motive. 

The sentient and eternal Lord, cannot be bought, for all the 
wealth of the world. All the worldly objects, stand nowhere, when 
all of them are compared to the imperishable Lord. Moreover, a 
thing which is bought for a particular umount, is cheaper than 
that amount. Thus if God is realized by performing actions, it 
means, that He is cheaper than actions. 

Here is a vital point, which calls for attention. Generally, 
strivers during spiritual practice depend on and have affinity for 
the body, senses, mind, intellect etc., with which, they perform 
that spiritual activiry. So long as, they have affinity for these i.e., 
the insentient, they cannot realize God. As soon as, this affinity 
is renounced, God is realized. God-realization is not possible, 
through matter, rather it is by snapping our connection with it. 

The body, senses, mind and intellect etc., belong to the same 
class, to which the world belongs, So these should be utilized, 
in rendering service to the world (this is Karmayoga). A striver, 
should not accept his affinity for these, nor should be depend on 
them, as he cannot get rid of the unreal, by having affinity for 
the unreal. Actions are performed, without any selfish motive, 
in order to renounce affinity, for the unreal. When this affinity 
is totally renounced, disinclination for God perishes, and ever- 
attained God, is realized. 
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‘Santimapnoti naisthikim'—It has stood the test of experience, 
that when a person has neither desire, for the worldly objects, nor 
is attached to them, he attains peace. Even, during sound sleep 
when the world is forgotten, a man experiences peace. Similarly, 
one attains peace, when he completes any assignment or task, 
such as the marriage of his daughter. If he renounces his affinity, 
(desire and attachment) during wakefulness, he will attain peace. 
But if he enjoys this peace, he cannot attain everlasting peace 
or the supreme peace,* because this peace is not an end, but a 
means to attain the supreme peace, called Yoga (Gità 6/3). 

So long as, a striver remains attached to peace, which he 
attains by renouncing his affinity for the world, he is bound 
(Gita 14/6) and he cannot attain, the supreme, uniform and 
eternal peace. 

'Ayuktal kamakárena phale sakto nibadhyate'—The term 
'Ayuktah', has been used for a person, who works with a selfish 
motive. Such a person, because of his several desires, being 
attached to fruit of actions, has to follow, the cycle of birth and 
death. A person cannot acquire things ete., merely by having 
a desire. Secondly he cannot possess these forever, even if he 
has acquired them. So, it is futile to have a desire for acquiring 
objects etc., saint Tulasidasa in the Vinaya-Patrikà declares. "All 
worldly objects will abandon you, in the end; it is better, if you 
abandon, them right now" (198). 

IL does not mean, that their physical abandonment 
(renouncement) leads to salvation, or God-realization. Had it 
been so, all persons who left their bodies, (at the time of death) 
would have attained salvation, But, it is not so. In fact it is 
desire, a sense of mine and attachment to these which are to be 
renounced, because these lead to bondage iLe., end to the cycle 


*' This everlasting (supreme) peace is God-realization. |t has been 
called ‘eternal peace’ (9/31), ‘the supreme peace’ (4/39; 18/62) and ‘peace’ 
(5/29, 2/70-71) in the Gita. 
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of birth and death. When actions are performed, for the welfare 
of others, their flow is towards others, and any assumed affinity 
for them, is easily renounced. 

Appendix—In fact practice of the spiritual discipline in order 
to attain salvation or God-realization ts also attachment to the 
fruit of action. À man has formed the habit to do a piece of work 
with the desire for its fruit; therefore it is said that one should 
practise spiritual discipline for salvation or God-realization. 

In fact spiritual practice is needed in order to wipe out 
attachment to the world; otherwise salvation is axiomatic. The 
Lord is ever attained. God-realization is not the fruit of an action. 
Therefore the yearning for the performance of action tn order to 
attain God is also the desire for fruit. 

A striver should not think that this spiritual practice will 
bear this fruit. Desiring the fruit is an attachment to the fruit 
which does not allow the spiritual discipline to be followed 
scrupulously. Therefore instead of thinking of the fruit, a striver 
should practise spiritual discipline promptly which will naturally 
lead him to divine perfection. If a striver goes on thinking for 
the fruit, he will not attain divine perfection. 

We shall attain the transcendental state or the desireless state 
and then we shall be happy—in this way the desire to derive 
happiness or pleasure is also the desire for fruit which hinders 
a striver from becoming transcendental and desireless. 


we ERE 


Link:—Having dwelt upon Karmayoga, the Lord now 
comments at length. upon Sankhyayoga. 


adani tra wur pui «yit i 

wagit ur Wét Aa pda wre es 
sarvakarmani manasü sannyasyaste sukham vasi 
navadvare pure dehi naiva kurvama karayan 
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The embodied (soul) having controlled the senses, and having 
renounced the performance of all actions by discrimination, in the 
abode of nine gates, neither acting nor causing others to act, he 
rests happily in the self. 13 
Comment:— 

‘Vasi dehi'—When a man is attached, to the senses, mind and 
intellect etc., these control him, but when he renounces attachment 
to them, they remain under his control. A Sankhyayogi being 
so, is called 'Vasr'. 

So long as, a man has the least attachment for the evolutes of 
nature, (body, senses etc.,) he has to remain under the control of 
nature (Gità 3/5). Prakrti (nature), ever remains active, Therefore, 
a man cannot refrain himself, from performing actions, so long 
as he is, attached to Nature. But a Sankhyayogi, who is not at 
all attached to the gross, subtle and causal bodies, the evolutes of 
Nature, do not become the performer of actions. Though such a 
Sarikhyayogi, has not the least attachment for the body, yet, he is 
called the embodied one, as he seems so, to the common people. 

'Nayadvüre pure'— Two ears, two eyes, two nostrils, à 
mouth—ihese seven, located in the upper part of the body, 
while the genital organ and the anus located in the lower part 
of the trunk, these nine openings, have been called, the nine 
gates. This body has been called the city of nine gates, in order 
to clarify the point, that as the abode and those who inhabit the 
abode, are different, so are a body and the soul. As a person, 
living in the city does not regard activities undertaken in the 
city, as his own, so does a Sáükhyayogi not regard activities of 
the body, as his own. 

'Sarvakarmani manasi sannyasya'—Here, the expression 
'Sarvakarmüni', stands for the thirteen types of actions performed, 
with the body, senses, mind, intellect and life-breath. as described 
in the eighth and ninth verses, of this chapter. 

Here the expression 'Manasá sannyasya' means ‘renouncing 
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the doership in actions through discrimination’. If the meaning of 
the expression is taken as ‘renouncing mental actions’ only, it will 
not be proper, because according to the Gita, ‘renouncing mental 
action’ mentally, is also an activity of the mind (Gita 18/15), So, there 
is doership of this mental activity. Therefore the renouncement 
of actions mentally, means renouncing the affinity of doership 
through discrimination. A Sátkhyayogi does nor regard himself, 
as the doer, he leaves the doership in the body. 

‘Naiva kurvanna kürayan'—4A Sankhyayogi becomes, neither 
a doer himself, nor does he make others, doers. As he is, not in 
the least attached to the body, senses, mind and intellect etc., he 
cannot regard actions performed by them, as his. In the eighth 
verse of this chapter also the Lord has pointed out the same fact, 
when He declares, "The man who knows the truth, thinks that 
he does nothing at all.” In the thirty-first verse of the thirteenth 
chapter, also He declares, "The Supreme Self dwelling in the 
body, does not acL" 

Here a doubt arises, that it is true that the self does not 
perfonm actions, but it can inspire others to perform actions. 
The clarification is, that as with the rise of the sun, people are 
engaged m different activities, such as farming, study and business 
etc., even though the sun does not cause them to perform, either 
prescribed or prohibited actions. Had the sun, itself caused them 
to act, then it would have been responsible for their virtues 
and sins. Similarly, 'prakrti', derives its existence and power, 
from God, but He never causes it, to act. This fact, has been 
described by the Lord by the expression "Na karyan', so does 
nature, having received power from God or Self, function, but. 
the self does not inspire anyone to act. 

‘Aste sukham'—AIl human beings, dwell naturally, in the 
self. But they believe that they rest, in the body, senses, mind, 
intellect and life-breath, So they cannot realize the reality, that 
they rest in the Self, But a Sankhyayogi, realizes that he rests in 
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the self, which is perfect and uniform, and this belief involves 
no labour. So, here the word ‘Aste’ (rests) has been used, while 
in the twenty-fourth verse of the fourteenth chapter, the term 
'Svasthah' (dwells or rests in the self) has been, used. 

The self, is the origin of all origins and it needs, no base. 
This state of ‘resting in the self, has also been conveyed, in 
the twentieth verse, by the expression, "Such a knower of God, 
rests in God." 

Appendix—'Naiva kurvanna karayan'—The idea to do an 
action is an obstacle to Self-realization. The feeling of performing 
an action causes the sense of doership and the sense of doership 
leads to individuality. Performance of action is in Prakrti. in 
the self there is actionlessness. Therefore performance of action 
connects us with Prakrti and by non-performance of action we 
get established in the self. 'I have to do nothing'—this notion 
is also within the area of the performance of action. Therefore 
a striver should have nothing to do with the performance of an 
action or its non-performance—‘naiva tasya krtenartho nükrteneha 
kaécana' (Gita 3/18). The self is free from performance of an 
action or its non-pesformance viz., it is a transcendental entity. 

“Vast —By attachment to the modes of Prakrti a man becomes 
‘avaSa’ viz., helpless (Gita 3/5). This helplessness is wiped out 
by Jnanayoga and the man becomes ‘vasi’ viz., his life becomes 
independent and transcendental. 

mv P o 

Link:—In the preceding verse, the Lord declared, "The 

embodied (soul) neither acts, nor does it cause others to act." 


Now, the question arises, whether God causes others to act? 
The Lord, answers the question, in the next verse. 


A des 4 Haier cies Gales Wy: | 
a pipada xenmqemq vada ex tl 


Verse 14] SADHAKA-SANJIVANI 635 


na kartrtvam na karmani lokasya srjati prabhuh 

na karmaphalasamyogam svabhávastu pravartate 

Neither the sense of doership nor the nature of actions 
does the Lord determine for the mankind, nor does He link 
uctions with their fruits. But it is the personal nature alone, 
that impacts. 14 


Comment:— 

‘Na kartrtvarh na karmáni lokasya spjati prabhuh'—The term 
'"Prabhuh'. has been used here, because the universe is created 
by the Lord, Who is endowed with attributes. He is omnipotent 
and He controls, the entire universe. Though, He conducts the 
activities of the entire universe, yet He remains, a non-doer 
(Gità 4/13). 

All actions, are performed by the modes of nature, but out 
of ignorance, a man identifies himself with nature and becomes 
3 doer of actions, which are done by nature in fact (Gita 3/27). 
God has not made man the doer. If He had made him the doer, 
the Lord, in the eighth verse of this chapter, would not have 
said— The man, who is united with the Divine, and knows the 
truth thinks, "I do nothing at all." It means, that this sense of 
doership is self-made, and so it can be renounced by the man, 
who has inculcated it. 

The Lord, does not decree whether a person, will have 
to perform a particular virtuous or evil deed. Had it been so 
decreed by Him, the prescribed and prohibited actions mentioned 
by scriptures, preceptors etc, would have been of no avail, and 
a man would not have had to bear, the fruit of his actions. The 
expression "Na karmági', proves that a man is independent, in 
the performance of actions. 

'Na karmaphalasarnyogam'—A man, has to reap the fruit 
of actions, which he performs. Actions, being insentient cannot 
decide upon their result. So, it is ordained by God (Gita 7/22). 
The Lord, awards the fruit of actions, but He does not bring 
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about union with fruit of actions, It is the man, who brings 
about this union. He, out of ignorance, having become a doer 
and having been attached to fruit of actions, has to fee] happy, 
and sad. lf he himself, does not get attached to fruit of actions, 
he can be free, from it. The term "Sannyàasinàm' (renouncers), 
in the twelfth verse of the eighteenth chapter, has been used, for 
such persons who are not attached to the fruit of actions. They 
have not lo reap the fruits of their actions, here or hereafter, If 
God had connected actions with their fruit, a man would have, 
never been liberated, from the fruit of actions, 

In the, forty-seventh verse of the second chapter, the Lord 
declares, "Let the fruit of action, not be thy motive." It means, 
that it depends upon a man, whether he feels happy or sad and 
whether the fruit of action is his motive or not? If the Lord 
had ordained the fruit of action then a man would have never 
become even-minded in pleasure and pain, and he would have 
never performed actions having abandoned attachment, or the 
fruit of actions, which has been emphasized by the Lord, time 
and again in the Gità (vide 4/20, 5/12, 14/24 etc.). 

Question:—In the scriptures, it is mentioned that the Lord 
causes those, whom He wants to sénd to the higher worlds, to 
perform virtuous actions, while He causes those whom He wants 
to send to the lower worlds, to perform, evil actions. Thus the 
declaration, "Neither agency nor actions does the Lord create 
nor does, He connect actions, with their fruits," seems contrary 
to the ordinance of the scriptures, 

Answer:—In fact, the scriptures do not. mean, that the Lord 
sends them to the higher or lower worlds, by causing them to 
perform virtuous or evil actions, but these mean, that the Lord 
purifies them by enabling them to reap the fruit of their past actions 
by creating circumstances* so that, they may attain God or His love. 

* Being overpowered by desire a man performs good (virtuous) and bad 
(evil), actions (Gità 3/37) which lead him to the higher worlds (heaven etc.) 
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If the scriptures are interpreted, in the way, that the Lord causes 
people to perform virtuous or evil actions, so that they may go 
to higher or lower worlds, then man, will become dependent, in 
performing actions. Prescription and prohibition by the scriptures 
and saints, and instruction of the preceptors, will prove to be 
futile. So this interpretation, does not seem to be justified, 

'Svabhàvastu pravartate'—It is, because of his nature, that 
man becomes a doer, performs actions and connects actions, 
with tbeir fruit. Man himself, is responsible, to form this nature. 
So long as, there are attachment and aversion in nature, it is 
not purified; and as long as nature, is not purified, a man is 
overpowered, by nature. 

The Lord, mentions here the same fact, which he has already 
stated in the thirty-third verse of the third chapter, when He 
declared, "Beings follow their nature." 

So long as, a man acts according to his nature, he will 
become a doer, will perform actions and will link actions, "with 
their fruit. Thus, he will remain dependent, and this dependence 
is self-created. If man renounces doership, actions and association 
of actions, with fruit which he has made himself, he can realize 
that he is ever untainted (uncontaminated). 

Appendix—The sense of doership, action and attachment to 
the fruit of action—it is not God's creation, but it is the man's 
(embodied soul's) own creation. Therefore the man is responsible 
for its renunciation also.. 

'Svabhavastu pravartate' —In fact renunciation of affinity for 
the world is natural; but because of the perception of naturalness 
in unnaturalness, affinity for the world is seen natural. This 
individual nature is not natural and untainted but it is one's 
own creation. 
and lower worlds (hells etc.), A man has desires by making a misuse of the 
freedom which hus been bestowed upon him so that he mey attain salvation. 
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Link:—When the Lord, neither creates agency (doership), nor 
does he force anyone to perform action, or bring about union of 
the actions and their fruit. how can He reap the fruit af action? 
The Lord, answers the question, in the next verse. 

"Tet nefari pure gpd feng: d 

aaretad Wa Aa Wea wera: ey N 

nadatte kasyacitpápam na caiva sukrtam vibhuh 

ajiiainenavrtam jñänarh tena muhyanti jantavah 

The All-pervading Lord, acquires neither sin nor the virtue 
of any; as knowledge, is enveloped by ignorance; therefore, beings 
get deluded. 15 
Comment:— 

'Nüdatte kasyacitpüparh na calva sukrtari vibhuh'—The Lord, 
Who has been termed 'Prabhuh', in the preceding verse, has been 
called 'Vibhuh', here. 

A man, can reap the fruit of action in two ways, by performing 
actions himself, or by causing others to perform actions. But, 
the Lord neither performs actions, nor does He cause others to 
perform these. So, He has not to reap their fruit. 

The sun, provides light to the entire universe and men commit 
sins and also perform virtuous actions, but the sun has nothing 
to do, with those sinful or virtuous actions. Similarly, nature 
and the entire universe, receive power from God and with that 
power people perform virtuous and sinful actions. But, those 
actions performed by the people, have not the least connection, 
with God. The Lord, has given freedom to man, whether he 
connects actions with their fruits, or offers actions and their 
fruit, to God. He who, by misusing the freedom given by the 
Lord, becomes a doer and reaps the fruits of actions, is bound. 
The Lord, does not accept these actions and their fruit as His. 
But he, who by making right use of freedom, offers his actions 
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and their fruit to God, is liberated, and the Lord accepts such 
actions, and their fruits. 

As, in the twenty-fifth verse of the seventh chapter, by the 
term 'sarvasya’ (all), and, in the twenty-sixth verse of the same 
chapter, by the term 'Kascana' (anyone), the Lord has talked 
about common people, so has He described by the term 'Kasyacit' 
common people, who regard themselves, as doers and enjoyers 
of fruits, rather than about devotees. As far as, devotees are 
concerned, the Lord accepts a leaf, a flower, a fruit or a little 
water, which is offered to Him, with devotion (Gita 9/26-27). 

'Ajüanenávriari jnanam'—The knowledge of the self, is 
self-evident to all the people, but this knowledge is enveloped 
in ignorance. | is because of this ignorance that beings are 
deluded. He, who thinks '1 am the doer’, is deluded (Gita 3/27). 
A man, can wipe out this delusion by discrimination, which 
has been bestowed upon him by God. Therefore, in the eighth 
verse of this chapter, it has béen said, that a Sankhyayogi should 
ever think, "I do nothing at all", while, in the thirteenth verse 
it has been said, that he should mentally renounce, all actions 
by discrimination, 

All objects, such as a body etc., are constantly undergoing 
change, while the self, never experiences any change. When a 
man identifies the self, with kaleidoscopic objects, it means, 
that he is swayed by ignorance. But, when he realizes that the 
self is different, from the kaleidoscopic worldly materials, his 
ignorance is wiped out and the knowledge of the self, is illumined 
automatically. The reason is, that knowledge of the self is veiled, 
when one assumes affinity with (he evolutes of Nature. 

The term 'Ajüana', does not mean total absence of knowledge, 
but it means imperfect knowledge, as there cannot be, total 
absence of knowledge. Knowledge of the senses and intellect, 
is also imperfect. When a person, attaches importance to this 
imperfect knowledge, and is influenced by it, he does not keep 
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an eye on real knowledge—this is known as ‘enveloping of the 
knowledge, by ignorance'. 

The knowledge of intellect, is more extensive, than that of 
senses, or that of the mind. The knowledge of intellect, illumines, 
the knowledge of the mind and senses, but it cannot íllumine 
nature, whose evolute it is. When it cannot even illumine Nature, 
how can it illumine the sentient, which transcends Nature? Thus, 
the knowledge of intellect, is tmperfect. 

‘Tena muhyanti jantavah.'C The Lord. by using the term 
'Jantavah' has condemned human beings, by saying that those 
persons, who do not attach importance to discrimination, are 
in fact, animals, because without discrimination there is no 
difference, between the two.* A human being, is a human being 
not merely by virtue of human form, but because of his sense of 
discrimination. As far as sensual pleasures are concerned, even 
animals enjoy these. But, the aim of human life, is not to hanker 
after them instead, it is to realize, the self or God, Who is free 
from pleasure or pain. Those who know, what ought to be done 
and what ought not to be done, deserve to be called strivers. 

He, who believes that he is a doer, and who having the 
motive of fruit of action, feels happy or sad—such a man, is said 
to be, deluded out of ignorance. We are forced to do virtuous 
and evil actions. How can we get rid of them? To be happy and 
to be sad, is the fruit of our actions. How can we rise above 
these? To have such conviction, is delusion, 

Man, (self) is a non-doer, and is also, free from pleasures 
and pain. It is out of ignorance, that he becomes a doer and feels 
happy or sad, by bringing about union with fruit of actions. The 
term ‘tena’, stands for this delusion (ignorance), The ignorant, 
out of delusion feel happy and sad. The same fact, has been 

* Food, sleep, fear and sex are common between men and animals, Men 


aré superior to animals because of their sense of discrimination. Without 
discrimination they are just like animals (Cánakyaniti 17/17). 
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pointed out, by the expression ‘tena muhyanti jantavah’ (by that, 
beings are deluded). 

Appendix—As the dark has no power to cover the sun, so 
has ignorance no power to cover knowledge. The unnatural has 
been assumed as natural—this is ignorance by which a man 
is deluded. Therefore this is merely a notion, not a fact that 
knowledge is covered by ignorance. If a man so desires, then 
by attaching importance to his discrimination, he can destroy 
this delusion (ignorance) (Gita 5/16). 

In fact knowledge is not covered but intellect is covered. But 
to a man, knowledge appears to be covered; therefore here the 
term 'avrta' has been used. The same fact has been mentioned 
in the thirty-ninth verse of the third chapter by the expression 
‘Avrtath jnanametena' (GRE 3/39). Ignorance is non-existent or 
a negation. It has no existence. A non-existent thing cannot veil 
the knowledge. Therefore opposite knowledge viz., perception 
of naturalness in unnaturalness is ignorance*. If the vision of 
unnaturalness is discarded, naturalness automatically reveals 
itself, then a man will realize his identity. with omnipresent 
God. It is because of individuality that sins and virtues attach 
to us; therefore having realized identity with the omnipresent 
God viz., by the destruction of individuality, sins and virtues 
no more attach to us. 

Because of ignorance viz., opposite knowledge (natural intellect 
in the unnatural) a man becomes ‘jantu’ (animal)—'tena muh yanti 
jantavah.' Similarly the embodied soul because of its affinity for 
matter (non-self) becomes 'Jagat' (world) (matter) (Gita 7/13). 

We have regarded the Lord Who is ever identified with us 
(the self) as separate and we have assumed the body which is 
different from us as identified with us—this is ignorance. 

eta 

* Anityaéuciduhkhanatmasu nityasucisukhatmakhyatiravidy’ 

(Yogadarsana 2/5) 
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Link:—In the preceding verse, the Lord declared, "Beings 
are deluded because knowledge is enveloped by ignorance." 
The Lord explains the glory of knowledge, in the next verse 
which is illumined, when ignorance is destroyed, through 
discrimination. 

arr g oweari rf aeraarar: | 

PAA Veneta Wen NS i 

jüünena tu tadajüünam: yesimh  naSitamàátmanah 

tesimadityavajjianam ^ prakaósayati — tatparam 

But, to those whose ignorance is destroyed by knowledge 
(discrimination), such knowledge lights up the supreme self, like 
the sun. 16 
Comment:— 

')üanena tu tadajiianarh yesam nàasitamatmanah'—The term 
'Tw (but), has been used to show that, in this verse there is 
description of something different, from the preceding verse. 

Whatever, was called 'Ajnanena' in the preceding verse, has 
been called here ‘tat ajnànam' (that ignorance). 

Ignorance, consists in identifying the self with the body, 
while knowledge comprises in regarding these as two separate 
entities, 

If we have an egoistic notion and a sense of mine with the 
body and the world—this is ignorance. The self, ever remains 
the same, while a sense of 'l' and the sense of 'mine', change. 
In the past, we were children and toys were very dear to us, 
but now we are young or old and regard, our wives, sons and 
riches etc., as ours, Thus, we see that the sense of T, and of 
'mine', are undergoing change while the self, ever remains the 
same. That is knowledge, or discrimination. 


The perception of the eternal in the transitory, of the pure in the impure, of 
pleasure in pain and of the self in the non-self is ignorance. 
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Thus a striver should realize this reality through discrimination, 
and renounce the sense of T' and that of ‘mine’. This is called 
destruction of ignorance, by knowledge. A person, identifies the 
uniform self, with the kaleidoscopic world etc., because, he does 
not attach importance to discrimination. A striver, who having 
aroused this discrimination, renounces the sense of ‘I’ and that of 
‘mine’ with the perishable world, his discrimination lights up the 
supreme self, i:e., he realizes God, who is Truth-Consciousness- 
Bliss consolidated. 

'Tesámádityavaijüánam praka$ayati ^ tatparam'— When 
discrimination is fully aroused, a striver has no affimty, at all 
for the kaleidoscopic world. Then he realizes the self, and then 
the Supreme-Self is illumined i.e., the Self realizes Its identity 
with the Supreme-Self. 

The word 'param', here as well as, in the fifty-ninth verse of the 
second chapter and the thirty-fourth verse of the thirteenth chapter, 
has been used for the Supreme (Supreme-Self or God), 

The term 'prakasayati', signifies that, as in the dark, objects are 
not seen, but these are noticed when the sun rises, so is the Supreme- 
Self, Who is ever-attained is not realized because of ignorance. 
As soon as ignorance is destroyed, the Supreme-Self, is realized, 

Appendix—lgnorance is destroyed only by discrimination, 
not by effort—'yatanto' pyakrtátmàno naina pa$yantyacetasah' 
(Gità 15/11). The reason is that destruction of ignorance is not 
possible by the performance of action and by doing labour. By 
doing labour, affinity for the body persists because without having 
connection with the body, no labour is done. Secondly by making 
effort to wipe out ignorance, ignorance is strengthened, because an 
effort is made to wipe it out only when we accept its existence. 

The opposite notion (ignorance) of naturalness in unnaturalness 
is self-made, By attaching importance to discrimination that 
ignorance is removed. 

eS ar 
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Link:—The Lord in the next verse explains how to reach 
the state from which there is no return. 


AqaASIMa Aaa: |d 
Taras aree e! 
tadbuddhayastadatmanastannisthastatparayanah 
gacchantyapunaravrttim — jüananirdhütakalmasah 
Those, whose mind and intellect are wholly absorbed in God, 
who remain constanily identified with Him, and having finally become 
one with Him, their sins having been wiped out by wisdom, they 
reach a state, from which there is no return. 17 
Comment:— 

[God can be realized by two means—first, He (the reality) 
can be realized by renouncing the unreal through discrimination, 
and secondly, by thirst for the real. The unreal can be attained 
through actions, rather than through thirst. How God can be 
realized through thirst, is explained in this verse.] 

"Tadbuddhayah'—A striver, through intellect should have 
a conviction, that the Lord pervades everywhere. He existed 
before the world was created, exists now and will also exist if 
the world is being destroyed. This is known as absorbing of the 
intellect in Him. 

"l'adátmánah'—Here the term 'Atmi', stands, for the mind. 
When a striver resolves, that only the Lord pervades everywhere, 
his mind automatically thinks of Him only. 

"Tannisthàh'— When the mind and the intellect of a striver, 
are absorbed in God, he realizes that he is naturally established 
in Him, But, so long as, the mind and the intellect do not get 
absorbed in God i.e. a striver, does not think and resolve, of 
His all-pervasive nature, he cannot realize, that he is naturally 
established, in Him. 

"Tatparáyanüh'—Such strivers, instead of having à separate 
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entity, become one with God. Their identity is merged in God, 
and thus they become an embodiment of God. 

Unless the striver, and the spiritual practice become one, 
the discipline is not continuous. But, when the striver loses his 
egoistic notions, his means merges in the end, because both of 
these are identical. 

'Jüünanirdhütakalmasaüb'—Through discrimination (wisdom 
or knowledge), between the real and the unreal, a striver gets rid 
of the unreal. lt is because of his affinity for the unreal, that he 
commits sins, and is bound, When his affinity for the unreal is 
totally renounced, his sins and virtues, are totally wiped out. 

'Gacchantyapunarávrttim'—Attachment to the unreal, is the 
cause of rebirth. The Lord declares, "Attachment to the modes. is 
the cause of soul's birth, in good and evil wombs" (Gità 13/21). 
When our attachment for the unreal is wiped out, there is no 
question of our return, to the mortal world, 

A thing, which is finite, moves from one place to another, 
but one, which is all-pervasive, wherefrom is it to come and 
whither is it to go. God pervades all space, time, objects, 
circumstances, equally. He never moves, and so is the case with 
great souls, as they have identified themselves with Him. They 
also do not move. The scriptures declare— A God-realized soul, 
here and now, merges in God. His vital force, does not migrate 
(Brhadaranyaka 4/4/6), 

Regarding his so-called body, it is said that he is not reborn. 
In fact, the term 'Gacchanti' (go) stands for acquiring the knowledge 
of the self, which immediately leads to realization of God who 
is ever-realized. 

Appendix—When the notion of naturalness in unnaturalness 
is wiped out, then no other independent existence besides God 
persists and a striver becomes the embodiment of God which 
is really axiomatic. Therefore there is no question of his retum 
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to the mortal world (worldly bondage)—'sarge'pi nopajayante 
pralaye na vyathanti ca^ (Gita 14/2). 
ANE m 
Link;—The Lord in the next verse describes the attitude 
(vision) of God-realized souls, 


freama remp we gif 
wir ee saris wr utsa: BASIS: i 22 N 


vidyavinayasampanne brahmane gavi  hastini 

Suni caiva $vapake ca panditah samadarsinah 

Sages equate a learned and humble brühmana, a cow, an 
elephant or even a dog, or a lowly (outcaste), as these have a 
vision of God, in all of them. 18 


Comment:— 

"VidySvinayasampanne brahmane gavi hastini Suni caíva $vapüke 
ca panditah samadarsinah'—Here, two adjectives ‘learned’ and 
‘humble’, have been used for Brahmana, in order to show his 
perfection, as generally a learned person is not humble, and he 
becomes proud of his learning. 

Dealings of a sage with a learned brahmana, a pariah, a 
cow, an elephant and a dog would be different. Equal dealings 
are neither proper nor possible: The scriptures also support this 
view. A learned and humble brahmana, rather than a pariah is 
adored, milk is drunk of a cow, rather than of a bitch, while 
an elephant rather than a dog can be used for riding. When the 
Lond says, that sages see them with an equal eye, He means to 
say, that they behold the Lord, pervading everywhere. Therefore, 
they do not see with an unequal eye. 

Here, a doubt may arise, how can their dealings be different, 
if they have an equal eye? The explanation is, that we see all 
the parts of our body (forehead, feet, hands and anus ctc.,) with 
an equal eye and think of their welfare, yet our dealings with 
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these are different. When anyone is touched with our feet we 
feel sorry and beg his pardon, but we do not do so if he is 
touched with aur arm. We show reverence for others, by bowing 
our head and folding hands, rather than feet. A hand has to be 
washed, if it touches anus, but it is not washed, if it touches a 
hand. Showing the forefinger and the thumb to someone, have 
different meanings, which are well-known to ali. In this way, à 
man has different dealings with different parts of the body, but 
he loves them equally. He, is not indifferent to any afflicted limb, 
He, through the likeness of the self, sees equality everywhere, 
be it pleasure or pain (Gità 6/32). In this way, the wise also 
have different dealings with different beings according ro the 
difference in their food, qualities, conduct and caste etc., and it 
is proper also. They behold the Lord, pervading everywhere and 
so they love all beings and think of their welfare equally, without 
having any evil propensities, such as attachment, aversion, pride 
and partiality etc. They have an automatic inclination, to remove 
the sufferings of other beings and to console and comfort them, 
in the same way as a person tries to remove the pain of any 
limb of his body. So, it is said that they see everyone, with an 
equal eye. The Lord, has mentioned of this equality of vision or 
even-mindedness, several times in the Gita as "He, who is equal- 
minded, excels" (6/9); "He sees the same, everywhere" (6/29), 
"He, through the likeness of the self, sees equality everywhere" 
(6/32); "Even-minded everywhere" (12/4); "He, who sees the 
supreme Lord abiding equally in all beings, never perishing when 
they perish, verily sees" (13/27); and "He sees the same Lord 
equally dwelling everywhere" (13/23). 

Sri Sankarücárya declares:— 

A mar should be non-dual in feelings, rather than in dealings 
(Tattvopadesa). 


An Important Fact Pertaining to Equanimity 


Now-a-days, people talk a lot, about equanimity. But it must 
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be understood in the right perspective. 

Equanimity, is not child's play but an embodiment of God. 
The Lord declares, "Those, whose minds get rooted in equanimity, 
overcome the world (birth and death) and realize the Absolute 
(God)" (Gità 5/19). This state of equanimity, is attained when 
others' pleasure and pain, become a striver's own pleasure and 
pain. The Lord declares, "O Arjuna, he who through the likeness 
of the self, sees equality (equanimity) everywhere, be it pleasure 
or pain, is considered a perfect Yogi" (Gità 6/32). 

A striver, attains equanimity when he is engaged in removing 
the suffering of others, in the same way, as he gets engaged 
promptly in removing his own suffering. Explaining the marks 
of a saint, Tulasidasa declares— 

‘Saints feel happy and sad in the happiness and sadness, of 
others’ (Manasa 7/38/1). 

So long as, a man desires pleasure, he cannot attain equanimity, 
in spite of his best efforts. But, when he has a keen desire to 
provide comfort to others, to do good to them, and he thinks 
of their salvation, he becomes equanimous. A striver, should 
begin such activity, with his family. He should try his best to 
remove the suffering of his parents, wife, sons and other near 
and dear ones, even if he has himself to suffer. By doing so, 
he will attain peace. Similarly, he should try to remove the 
suffering of others, By doing so he will be thrilled with joy. 
We should serve, those to whom we are not attached or we 
should renounce our attachment for those, whom we serve—the 
result will be the same. 

Saint Tulasidfsa in the Manasa declares, "Laksmana serves 
Lord Ràma and Sità with the same zeal, as that with which, an 
ignorant man serves his body" (2/142/1). 

It is not wise to serve one's own body, because even an 
animal does so. A mother-monkey, loves its youngone so much, 
that it does not leave the youngone, even when the latter dies. 
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But, when someone gives it any eatable, it eats itself. without 
giving it to its youngone. Even if the youngone tries to eat, the 
mother scares the youngone away, as long as attachment is there,. 
equanimity is out of the question. 

We should serve others, in a disinterested manner, If anyone 
goes astray, we should guide him in a pleasant way to follow 
the right path. By doing so, we shall feel peace and happiness, 
If we do not guide him, we cannot experience peace. Let any 
one try this and see. Similarly, if we invite a thirsty persou to 
have a drink of cold water, it gives us satisfaction, and peace 
of mind. This kind of happiness or peace leads us, to salvation 
while the desire to seek pleasure, leads us to degradation. In the 
same way, when religious discourses are arranged, we should 
politely request people to take comfortable seats, so that they may 
listen to the discourse properly, instead of commanding them, in 
an authoritative tone. By doing so, we shall derive satisfaction 
and peace. But, if we command them in an authoritative tone, 
it will reveal our pride which will prick others and we shall 
not be able to attain peace. By such behaviour, we can never 
attain equanimity. 

Those, who are engrossed in the welfare of all beings attain 
the Lord (Gità 12/4) because He is a disinterested friend, of all 
beings (Gita 5/29). It is He, Who rears all beings, whether they 
are believers or non-believers. Water quenches the thirst, of both 
the staunch believer and non-believer, the sun, provides light to 
both, air helps everyone to breathe, and the earth provides room 
to everyone, without any distinction, whether they believe in 
God or not. Thus, everybody has an equal share in the things, 
created by God. 

Equanimity or equality, does. not mean that food should 
be eaten and mariages should be arranged without taking 
into consideration caste, creed or colour etc. Equality, in such 
dealings leads to degradation. It is, the god of death who has 
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equal dealings with all, because all the beings whether they are 
saints or householders, animals or gods, have to die. 

Animals also have equality of dealings. A dog enters a 
bráhmana's kitchen with unclean feet, in the same way as it 
enters the kitchen of a sweeper, because it does not distinguish 
between a brahmana and a sweeper. Bul the same behaviour 
on the part of a man cannot be ignored. Equanimity, consists 
in removing the suffering of others and in doing good to them. 
This equanimity, purifies him and his heart, But if one does not 
observe purity in food ete., his heart gets impure which leads 
to disquietude. Superficial equality, is against the ordinance of 
the scriptures and the decorum of society, and it causes conflict 
in society. 

The scriptures do not support the view that the bráhmanas 
(priest class) are high by caste, while the $üdras (labour class) 
are low, The bráhmanas through preaching, the ksatriyas (the 
warrior class) through protection (heroism), the vai$yas (the 
trading class) through trade, and the $üdras (the labour class) 
through physical labour, should serve the members of all castes. 
But, it does not mean, that members of other castes should not do 
physical labour, while performing their duty. All of them should 
labour equally during the performance of their duty. Everyone 
should render service to others and co-operate with them with 
all the resources he possesses. 

In the past, people followed the varna (caste) system and 
asrama (order of life) system and led a happy and peaceful life. 
But today the Varnasrama system is being replaced by factions 
and groups. In villages people cannot even get water because 
the owners of the wells do not allow those people, who support 
the candidares of the rival parties, to draw water from their 
wells. Among the members of the same family also, there are 
feuds because they support different parties. How miserable is 
the condition! 
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If we want to attain equanimity, we should try to remove 
the sufferings of others whether they belong to our caste, order 
of life, religion or sect etc., or not, and should also do good to 
them. They may be, the devotees of Lord Ráma or Lord Krsna or 
Lord Siva or they may be muslims or christians etc., we should 
equally think of their welfare. We should never be partial to the 
people of our own caste or creed or group ete., nor should we 
feel happy and sad, when our own group or creed gain victory 
or suffer defeat over a rival group or creed etc. We should help 
them and satisfy their needs, to the best of our capacity and 
resources, without having feelings of envy, jealousy, hatred and 
pride etc., as upliftment is possible through righteous feelings, 
virtues and good conduct. Moreover, we should have the feelings 
that all beings should be happy, and free from disease and none 
should ever suffer, in the least. Having such feelings, we should 
do good to others—that is equanimity. 

Appendix—A Brahmana, a pariah, a cow, an elephant and a 
dog—(the bodies of) all these are changing every moment and 
are going into non-existence but the reality ever abiding in them 
never changes, it ever remains the same. The wise perceive that 
reality only. As an ant extracts grains of sugar mixed with sand, 
in the same way the discerning eye of the wise perceives the real 
entity pervading the unreal world. It means that whether there 
is a Bráhmana or a pariah, a cow or à dog, an elephant or an 
ant; in al] these heterogeneous beings, the wise have an equal 
&ye. In spite of inequality in their dealings, they have never an 
inequal eye. 

rar a 

Link:—In the next verse the Lord explains the glory of 

equanimity. 
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ihaiva tairjitah sargo yesaim sámye sthitam manah 

nirdosam hi samam brahma tasmadbrahmani te sthitah 

Even here, the whole world is conquered by those whose minds 
are vested in equanimity. As God is flawless and equal, therefore, 
they become merged in God (Brahman). 19 
Comment;— 

‘Yesam sümye sthitam manab'—When a person realizes, 
that he is established in God or Self, and when he renounces 
attachment, aversion, desire and unevenness of mind etc., his 
mind and intellect, naturally get established in equanimity. 
Though outwardly there is no obvious difference between 
the dealings of a great soul and a common man, yet inwardly 
there is a lot of difference. The mind of a great soul remains 
equanimous, flawless and quiet, while that of a common man, 
uneven, defective and disquiet. 

In the morning, when the sun rises, it is not seen im the 
east if it is hidden behind high mountains, im that direction, 
but its light can be seen, on the top of a high mountain in the 
west. It shows, that the sun has risen, even if it is not visible, 
in the east. Similarly, those, whose minds and intellects remain 
untainted by honour and dishonour, praise and blame, pleasure 
and pain, etc.. and are free from attachment, aversion, joy and 
sorrow, are naturally established, in the self. The reason is, that 
for a person without being established in the self, it is impossible 
to maintain evenness of mind and intellect. 

'Ihaiva tairjitah sargah'—Here the plural has been used in 
the term 'taih', (by those) by the Lord, to explain that all men 
can realize God and can conquer the entire world. 

The expression ‘Tha eva’, means that even here, during a 
lifetime, in this world, they can conquer the world {e., can be 
liberated from this world, 

The body, senses, mind, intellect, beings, objects, incidents 
and circumstances etc., are all different from the self. He, who 
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depends on them, is dependent. He, who attaches importance 
to them, and desires them, remains dependent ie., is defeated, 
But when he renounces attachment to them, and sincerely gives 
up desire for them, it means that he has overcome, them. Till, 
slavery to desire persists, he is a vanquished, one. 

Only, a defeated person wants to win over and subdue others, 
In fact no one can defeat others, without subduing himself. For 
example, if a king or a scholar, wants to defeat others, he will 
have to résort to his army, capability, learning, wisdom etc. 

A man. becomes dependent as soom as his desire is born. 
This dependence remains, whether desire is satisfied or not. When 
the desire is not satisfied, à person remains dependent for want 
of the object of his desire. But, when that desire is satisfied, 
he depends upon the object, he has acquired, though he does 
not realize, this dependence because his intellect is veiled by 
ignorance. He, feels himself to be independent. 

A wise man, becomes totally independent, because he has 
no desire at all, and such à man is victorious, though he has 
no desire to overcome, others. He needs nothing, in thé world, 
while the world needs him. 

Such an equanimous great sonl, who has overcome the world, 
is not tempted by much mundane pleasure and is not shaken, even 
by the heaviest sorrow (Gita 6/22). He has not the least desire for 
any beings, objects and circumstances etc. Though he knows of 
desirable and undesirable circumstances, and makes effort to be free 
from the undesirable ones, yet they have no effect on his mind, 

‘Nirdosam hi samari brahma'—All flaws and heterogeneity, 
are found in à man, because, of his affinity for nature. But, 
God is flawless, equanimous and unattached because, He has 
no affinity for nature. 

"Tasmádbrahmani te sthitáh'— God, is flawless and equanimous. 
Therefore, great souls, whose minds are flawless and equanimous, 
are established in God. 
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When a man is attached, to the kaleidoscopic and unreal 
world, all flaws and heterogeneity are born. As great souls, do 
not attach any importance to the unreal, they remain flawless and 
equal and so they remain estahlished in God. As, where there is 
smoke there must be a fire, because without fire, smoke is not 
possible; so are those, whose minds are established in equality, 
established in God, because without being established in God, 
full equanimity (equality) is not possible. 

When a man himself gets established in God, his mind is 
also established in equanimity. It is only when, they have attained 
the state of equanimity, that great souls are said to have attained, 
God-realization or equanimity. This equanimity, has been called 
Yoga in the Gita (2/48), According to the Gita, this attainment 
of equanimity, is regarded as perfection of human life. 

The topic of Jiianayoga (the Discipline of Knowledge), was 
started in the thirteenth verse. The term 'Jantavah' (beings or 
animals), used in the plural number in the fifteenth verse, continued 
upto this nineteenth verse. The Lord, by using the plural number, 
means to explain that all those people who are deluded, can attain 
God-realization. But, in the present verse the term, 'Brahmani' 
has been used in the singular, which indicates that all people 
attain the same God. Every person, whether he is a brahmana 
(member of the priest class) or a pariah, attains the same Lord, 
Who was attained by great sages such as Sanaka etc. 

Appendix—Here the term ‘mana’ should be interpreted as 
intellect because it is not the mind which gets established in 
equanimity but it is intellect which gets established. Mind is 
concentrated in meditation. This is the topic of steadfast intellect. 
Steadfastness of the mind persists only in meditation. not while 
engaged in dealings but steadfastness of intellect persists constantly. 
It is not the steadfastness of mind but the steadfastness of intellect 
which leads to salvation. Steadfastness of mind brings about 
'Siddhis' (mysterious accomplishments). Therefore steadfastness 
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of the mind is not of so much value as is the steadfastness of 
intellect. The Lord in the second chapter also has glorified a man 
of steadfast wisdom (intellect). In the next verse also the Lord 
has mentioned that an undeluded person with a firm intellect 
becomes one with Brahma (God)—‘sthirabuddhirasammidho 
brahmavid brahmani sthitah’. 

By error a striver may not think himself to be an enlightened 
soul, therefore this mark has been mentioned that if there is no 
equanimity in intellect, one should understand that he has not 
attained Self-realization. this is merely his misconception. The 
mark of equanimity in intellect is—freedom from attachment 
and aversion, pleasure and pain etc. Having realized the self, 
equanimity ever persists in intellect. Intellect never deviates or 
stirs from this equanimity. 

Those, whose intellect is established in equanimity, become 
free from attachment and aversion. Their equanimous intellect 
naturally remains firm in the fact that all is God. When there 
is mo other entity besides God then who should have aversion 
and towards whom? When. only that one ever-existent entity is 
realized, then no desire persists, and no disquietude remains. 

efi 

Link:—The Lord, in the next verse, explains how to get 
established in God (the Absolute), and what are the marks of 
such a sage, who gets established in Him. 


auga ures Aa ara fuer i 

Rrasa sfera sifur fiera: 11 20 i 

na prahrsyetpriyam prapya nodvijetprapya capriyam 

sthirabuddhirasammiidho brahmavid brahmani sthitah 

He, who neither rejoices on obtaining what is pleasant, nor 
grieves on receiving what is unpleasant and who, is of firm 


understanding and unbewildered, such a knower of God vests 
in God. 20 
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‘Comment:-— 

‘Na prahrsyetpriyam prüpya nodvijetprüpya capriyam'—To get 
agreeable beings, objects, incidents and circumstances, appealing 
to the body, senses, mind, principles, caste, creed and scriptures, 
is called acquisition of ‘priya’ (agreeable) and what is contrary 
to it is 'apriya' (disagreeable). When, a striver obtains pleasant 
(desirable) beings, objects, and circumstances ete., according to 
his desire, he should not feel happy. Similarly, when he meets 
with unpleasant ones, he should not be sad. He knows the 
desirable and the undesirable ones, but he is neither attached 
to the desirable nor has an aversion for, the undesirable. Mere 
knowledge of the agreeable and disagreeable, is not a flaw, if 
one remains free from joy or grief. 

The mind, knows the desirable (pleasant) and the undesirable 
(unpleasant), while the doer becomes happy and sad. Though all 
actions, are performed by the modes of nature, yet he whose 
mind is deluded, by egoism thinks, "I am the doer," feels happy 
and sad. But, he who knows the true character of the self (soul) 
and the modes of nature, understands, that it is the modes, which 
are acting on the modes (Gita 3/28). So he knows, that he is 
not the doer and thus there is no question for him (the self) to 
be happy or sad. 

'Sthirabuddhib'—The self, can be known by the self, without 
the help of the instruments, such as the body, senses, mind and 
intellect etc. The knowledge, which is acquired with mind 
and intellect etc., is imperfect, as it is neither permanent nor 
certain (doubtless), But, the knowledge of the self by the self is 
permanent, uniform and certain, A great soul, who has realized 
this knowledge of the self, by the self has such a balanced and 
firm mind, that there remains, neither any doubt nor option nor 
contrary feelings in it. So, he is called 'sthira-buddhih' (one with 
firm intellect or understanding). 

‘Asammiidhah'—Commonly, deluded people, do not behold 
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the omnipresent Lord, ever-pervading everywhere, they believe 
that the world (which is really transitory and unreal), is real. 
But, the undeluded, are those who are completely free from 
such belief. 

'Brahmavit'—God, cannot be realized by a person, who does 
not identify himself with Him. But, when he identifies himself 
with Him, without having any separate entity, he realizes Him. 
In God-realization, the liberated soul, the means and God, all 
the three, become one. There remains no trio, only realization 
is left. In fact, who has realized God—this cannot be explained. 
The reason is, that such a liberated soul, becomes one with God 
(Brahma), and he lias not the least pride of his achievement, that 
he has realized God. 

'Brahmani sthitah'—In fact, all beings are essentially and 
constantly established in Brahma (God), but by an error they 
assume that they are established in body, senses, mind and intellect 
etc. So they cannot realize the truth, that they are established in 
Him. But a great soul, in all circumstances, realizes that he is 
established im Him, naturally and constantly. 

An object may be established in another object, but 
establishment in God, is distinc! from it, When a great soul 
identifies himself with God, only God remains, he completely loses 
his separate entity. So long as, he thinks that he is established 
in Him, it means that he has not fully identified himself with 
Him, and he still has finiteness. 

Appendix—In sound sleep and in a swoon a man's affinity 
for the body is renounced involuntarily viz., due to ignorance 
the mind merges in ignorance. Therefore in these states à man 
does not fee! pleasant and unpleasant and also bodily pain etc. 
But a liberated exalted soul renounces his affinity for the body 
discriminately. Therefore he knows the pleasant and the unpleasant 
and also bodily pain etc., but he does not feel rejoiced and 
agitated, happy and sad in them. His dependence on the body, 
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senses, mind and intellect is wiped out. 
Knowing Brahma and getting established in Him—both are 
one and the same. 
ER re 


Link:—A person is naturally established in God. The Lord, 
in the next verse, describes the means of attaining that state. 


aera fene Tm | 
a aera JEANA dE 0i 


bahyasparsesvasaktatma vindatyátmani yatsukham 

sa brahmayogayuktatmà — sukhamaksayama$nute 

When a person is no longer attached to external sense-objects, 
he finds happiness in the self. Having completely merged himself 
with Brahma (God), he enjoys eternal bliss. 21 


Comment:— 

‘BahyasparSesvasaktatma—He, who, instead of being attached 
to the body, senses, mind, intellect, life-breath etc., as well as, to 
objects of senses, such as sound and touch etc., is attached, only 
to God, is known às, unattached to external contacts. A striver 
whose attachment has not been totally wiped out, but whose aim 
has been to wipe it out, should also be included among those 
strivers, who have renounced attachment, as they quickly get rid 
of it because of their firm resolve. 

This detachment is necessary, in order to attain the state 
mentioned in the preceding verse, in which a striver neither 
rejoices on obtaining, what is pleasant, nor grieves on getting 
what is unpleasant. 

So long as, a man is attached to sensc-objects etc., internally 
or externally, he cannot realize the self. All these objects are 
transitory and constantly undergo change, but because of attachment 
to them a man has not an eye on their kaleidoscopic nature and 
derives pleasure out of them. But in fact they cannot provide 
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pleasure; it is renunciation of affinity for them, which provides 
pleasures. Therefore, a man feels pleasure in sound sleep when 
he forgets his affinity for sense-objects. 

A man, has à wrong notion that he cannot live without 
external contacts, but m fact, he cannot live with constant 
external contacts, To forget, all external contacts he sleeps. Thus 
he regains freshness, vitality and health, which he can never get, 
in the wakeful state. Therefore, he considers sleep very essential. 
Energy, is gained through dissociation, with objects. 

When a man. goes to bed, he means to renounce his affinity 
for external objects, as also, to work after waking from sleep. As 
he attaches more importance to work, he does not pay attention 
to the renunciation of his affinity, for objects. He sleeps and 
awakes having affinity for objects. 

It is very surprising that if a person who was our relative 
dies, our affinity, for him continues. The reason is, that the 
assumed affinity can be wiped out only, when the person who 
has assumed it, renounces it. Ás soon as, he renounces it, he 
attains. salvation, which is natural. 

The affinity with external objects is unreal, while our affinity 
with God is real A man, assumes his affinity with external 
objects, in order to derive pleasure out of them. But it results 
in sufferings (Gita 5/22). By realizing this fact, attachment to 
external objects is destroyed. 

'Vindatyütmani yatsukham'—When attachment to the external 
objects is wiped out, a striver finds Sattvika happiness. Happiness 
derived out of the affinity, for the external objects, is Rajas (of 
the mode of passion). A person goes on enjoying this rajasa (of 
the mode of passion) happiness, so long as he does not gain 
sattvika (of the mode of goodness), happiness. When he ceases 
attachment to the rajasa happiness he gains sattvika happiness. 

‘Sa brahmayogayuktatma'—As soon as attachment for the 
world is lost, a striver identifies himself, with Brahma (God). As 
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with the disappearance of darkness, light is revealed, so when 
attachment to the world is erased, the striver is identified with 
Brahma. Both, happen simultaneously. Yet disappearance of 
darkness, is prior to illumination of light—it is deemed so. Similar, 
is the case with effacement of attachment and establishment in 
God. In the first verse of the thirteenth chapter, it is described, 
that the knower of the field (the self), is different from the field 
(body), while in the second verse it is said, that the self has Its 
identity with the Supreme Self. Similarly, in this yerse by the 
expression 'bahyasparsesvasaktatma’ (with the self unattached to 
external contact), it is explained that the self is different from 
the body and the world, this expression 'Brahmayogayuktátmà, 
elucidates the identity of the self with God. 

Having become detached from pleasure and having found 
sattvika happiness, a striver may have a subtle egoistic notion, 
by thinking 'I am happy’, 'I am wise’, 'I am flawless’, 'I have 
no duty to perform’ and so on. In order to get rid of this subtle 
egoistic notion, it is necessary that a striver, should identify: 
himself with God totally, otherwise he cannot remain totally 
free. from the sense of individuality. 

'"Sukhamaksayamasnute'—So long as, a striver goes on enjoying 
sattvika pleasure, he has egoism (attachment), in subtle form. 
But, when he ceases to enjoy this sattvika happiness, his egoism 
perishes totally and he realizes God, Who is sentient, uniform 
and imperishable. This is known, as eternal bliss. This is also 
called infinite bliss (6/21; 6/28), absolute bliss (14/27) and so 
on. Having attained this eternal bliss, there is natural attraction 
for God, and this attraction is known as supreme devotion 
(Gita 18/54), This devotion ever-increases i.e., the Lord, seems to 
be revealed in new forms, to such a devotee. In this connection, 
there is a point which needs attention. If a striver, thinks that 
his devotion was imperfect in the past, but now it has attained 
perfection, it means that the striver has not attained perfection, 
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as he is an aspirant still. But, if in spite of perceiving novelty 
in the Lord, he feels that tis devotion was supreme in the past 
also, if means that he has attained perfection. 
Ea 

Link:—in the preceding verse, the Lord declared, "When a 
person is not attached to external contacts, he attains eternal 
bliss." In the next verse, He explains how to renounce attachment 
for sense-objects, 


a fe dagin vbr gada wa À 

Merde: Bras A AY GET Bet RRI 

ye hi sarnsparsaja bhoga duhkhayonaya eva te 

üdyantavantah kaunteya na tesu ramate budhah 

The pleasures that are born of attachment (with objects), are 
only sources of pain, these have a beginning and an end, O son of 
Kunti (Arjuna), no wise man finds happiness in them. 22 
Comment:— 

"Ye hi sarnsparsaja bhogah'—Pleasure is derived from the 
contact of senses, with their objects—sound, touch, colour, taste 
and smell. A man, also derives pleasure out of honour, praise, 
beings, objects, circumstances etc. Man is not free in acquiring 
sense-objects. If somebody, eulogizes the doctrines we respect, 
we feel happy—that is also a sort of enjoyment. It means, to 
derive pleasure through beings, objects, circumstances and states 
by body, senses and mind is known, as 'bhoga' (enjoyment). 

Not only the forbidden pleasure, but also those which 
are sanctioned by the scriptures, must also be renounced, 
because these are obstacles, to God-realization. Pleasure can be 
derived, only by having affinity for insentient (matter), while 
it is à must to renounce affinity, for the insentient (matter), to 
attain God-realization. 

'Adyantavantah'—All the pleasures have a beginning and 
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an end, these are impermanent, kaleidoscopic (Gità 2/14) and 
insentient, while the self is permanent, unchanging and sentient. 
The sense-objects never identify with the self, therefore, the self 
cannot gain happiness from pleasure. The self, is a fragment of 
God (Gita 15/7), therefore, it can attain eternal bliss from God 
(Gita 5/21) alone. 

As soon as, a person realizes, that these pleasures have a 
beginning and an end, are transitory, and fleeting, the effect of 
pleasure and pain, is lessened for him. Therefore, the expression 
'üdyantavantah', is a panacea, to root out the effect of pleasure. 

"Duhkhayonaya eva te'—All the pleasures born of contacts, 
are only sources of pain, Pleasure is born of pain and ends in 
pain. A man feels happy having acquired a thing, in the same 
proportion as its lacking was causing pain to him, and again 
feels sad having lost it. 

A libertine cannot escape pains or sorrows, because sensual 
pleasures can be enjoyed by having affinity for the insentient 
(matter); and this affinity, for the insentient is the cause of great 
suffering, in the form of birth and death. 

In the 'Patanjalayogadarsana’, it is stated, "A wise man does 
not indulge in pleasures, because these result in three kinds 
of pains. These pains are called 'parinamaduhkha' (pain as a 
result), 'tápaduhkha (affliction) and 'sarnskaraduhkha'. Moreover, 
contradictions in the modes of nature, also result in pain. 

Sensual pleasures, which appear like nectar at first, are like 
poison in the end (Gita 18/38), because in enjoying these, energy 
and objects are lost. So the result is pain. This is 'parinámaduhkha.' 

When a person, beholds others enjoying those pleasures which 
he cannot enjoy, because he does not possess those objecis, or 
when he is afraid to lose them or when he is incapable of enjoying 
these in spite of his attachment for them, he is filled with grief, 
in spite of the fact, that the objects are available to him. This is 
'tapaduhkha'. He remembers the lost pleasures—this is pain, in the 
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form of latent impressions, This is called 'samskaraduhkha'. 

A person, wants to enjoy pleasure because of his inclination 
to them, but his discrimination checks him from enjoying them. 
Similarly, while listening to divine discourses, because of the 
mode of ignorance, he feels sleepy he wants to derive pleasure, 
from sleep. But because of the mode of goodness, he thinks that 
he should avail himself of such golden opportunities, which are 
very rare. Thus there is à contradiction or say tussel in the modes 
of nature and this internal fight is very painful for strivers. 

In the enjoyment of pleasure, a person is dependent because 
these can be enjoyed according to one's fate, while he is independent 
in God-realization, as this human body has been bestowed upon 
him, only to attain Him. Pleasure cannot be enjoyed equally, 
even by two persons, while God can be realized by everyone, 
even in this Kali-age, as He was realized in the Satya-age, by 
great sages. Pleasures cannot be enjoyed forever, by all persons, 
while God can be realized forever, by everybody. It means, that 
there is a difference in acquiring pleasure i.e., all people cannot 
acquire these. But, there is no difference, as for as renunciation 
of pleasures is concemed, all can renounce pleasure. 

The word ‘eva’ means that pleasure is, doubtlessly and 
certainly, a source of pain. There seems to be happiness, in 
them but in reality, there is none in the least. 

‘Na tesu ramate budhah'—A wise man, unlike a common 
man does not delight in pleasure, because he regards these as 
sources of pain. He, does not become a slave to them. 

A wise man, knows that all the sorrow, suffering, sin and 
hell etc., depend, on a desire for pleasure. Therefore, he who 
attaches importance, to this knowledge, is wise. He, who knows 
that pleasures are sources of pain, yet, desire them and delight in 
them. does not deserve to be called, wise as a wise man, neither 
desire nor takes delight in them. 

Appendix—The pleasure derived from contact with objects, 
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persons and actions, is the root of sorrows. He, who enjoys 
pleasures, has to suffer pain—it is the nule. In fact the hope, the 
desire for pleasures and taking enjoyments, don't provide happiness 
but they provide sadness. The union of pleasures is transient 
and their disunion is eternal. A man by attaching importance 
to the transient feels sad. He should think whether the desire 
for pleasure will provide pleasure and end his sufferings. The 
desire for pleasure neither provides pleasure nor ends sufferings. 
The desire for pleasure in order to wipe out pain, is the root 
of pain. 

One is—'suffering pain’ and one is—'effect of the pain’, 
When a man suffers pain, then he has a desire for pleasure; 
and when he has the effect of pain, then the desire for pleasure 
is wiped out and he has a distaste for pleasure. By suffering 
pain, a man feels sad and by the effect of pain, he rises above 
pain. Because of the effect of pain, instead of being engrossed 
in pain, he thinks of its reason why he has to suffer pain. By 
reflecting upon it, he comes to know that except attachment to 
pleasure, there neither is, nor was, nor will be, nor can be any 
other reason. Any circumstances are also not the reason because 
the circumstances do not stay even for à moment. No person 
can cause us pain because he destroys our old sins and enables 
us to progress further. The world is also not the cause of pain 
because whatever change takes place, is not to provide us pain 
but it is to enable us to progress. If there is no change, how 
will development take place? Without change how will a seed 
grow into a tree? How will Ovum-Semen make a body? How 
will a baby become a youth? How will a fool become learned"? 
How will a patient become healthy? It means that natural change 
leads to development. In the world, change is the quintessence of 
progress. Without change, the world would have become static 
and motionless like picture. Therefore change is not to be blamed 
but the desire to derive pleasure from this change is to be blamed. 
God is also not the cause of pain because He is the abode of 
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bliss, in Him there is not even an iota (trace) of pain. 

"Na tesu ramate budhah’—A wise (discriminating) man 
does not delight in pleasures because the desire for pleasure 
is the constant enemy of the wise 'jnanino nityavairina’ (Gita 
3/39). An ignorant person likes pleasures because vices appear 
as virtues because of indiscrimination, All pleasures are born of 
evils. If there is no blemish in the inner sense, there cannot be 
any pleasure taking. Only a wise person can perceive his flaws. 
Therefore he does not take delight in pleasures viz., does not 
enjoy pleasures. 

A wise (discriminating) man has no desire for the thing which 
does not stay with him forever. By using his discrimination he 
accepts the truth, "Anything, person, ability and power which 
acquired, are neither mine nor for me. Not only this but in infinite 
universes, there is not anything which is mine and which is for 
me. Even the most loving thing is not mine forever and will not 
stay with me forever." Therefore a wise man determines that he 
can live happily forever without the objects and persons that are 
not likely to stay with him forever. 


ER a 
Link:—dn the preceding verse, the Lord declared, "pleasures 
born of contacts, are only sources of pain." Then the question 
arises, who is happy? The Lord, answers the question, in the 


next verse. 


writes zr: rd uregriüfermterm i 
BAe SEE pen: cH WEA AT 0 33 Ul 
Saknotihaiva yah sodhum prakSariravimoksanat 
kamakrodhodbhavari vegam sa yuktah sa sukhi narah 
He, who is able to resist the impulses born out of desire and 


anger, and overcomes these hefore he gives up his body, is a Yogi 
(liberated person) and he is indeed a happy man. 23 
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Comment:— 

‘Saknotihaiva yah  sodhurm ^ prákéariravimoksapát 
kamakrodhodbhavam vegam'—Every being, possesses unusual 
discrimination but it remains latent in birds and beasts etc., who 
know only bow to maintain their body. In the life of gods etċ., this 
discrimination remains concealed because these bodies are for the 
enjoyment of pleasures. In human life also, the discrimination of 
those, who hanker after pleasure and prosperity, remains veiled, 
but time and again, their sense of discrimination, makes them 
realise that pleasure and prosperity, result in pain and sin. A 
person, remains entangled in them, because he does not attach 
importance to discrimination. Therefore, a person by attaching 
importance to discrimination, should make it a permanent feature; 
and he has no restriction in doing so. By that he can be free from 
evil propensities, such as attachment, aversion, desire, anger etc 
Therefore, by using the term 'Iha' (here) in this world the Lord 
exhorts human beings to resist the impulses of desire and anger, 
so that they may be happy forever, by controlling them. 

This human body, has been bestowed upon us, so that 
having controlled the impulse of desire and anger, we may attain 
salvation. Every Imman being, without any distinction of caste, 
colour or creed etc., is qualified and deserving in controlling 
these impulses. 

A man could die at any moment: So he should be ever 
cautious, not to be swayed by desire and anger, and he should 
control these, here in this life, before giving up the body, Secondly, 
it can also be interpreted that before the body starts functioning 
under their sway, these should be controlled. 

As soon as, the thought of hankering after pleasure comes 
to the mind, a suiver, should become alert, that he is a striver 
and so it is not proper for him to get entangled in pleasure. He 
should immediately renounce such thoughts. 

It is because of attachment to objects—believing that these 
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are beautiful and give pleasure, that—such thoughts crop up. Such 
thoughts, give rise to desire to acquire them and we get angry 
with persons, who create obstacles, in their acquisition. 

As soon as thoughts of desire and anger come to mind, these 
should be renounced otherwise, later it becomes very difficult 
to control these urges, As soon as, a thought arises, there is 
disquietude, excitement and struggle etc., in the mind. So such 
a man cannot be happy. But when he resists these impulses, he 
becomes happy. Sometimes, a person can control these impulses 
out of fear. in the presence of another man who may be more 
powerful, than he. Similarly, he can control these ont of greed, 
in business etc., in order to earn money. But, this control cannot 
make him happy, because in such cases, instead of getting 
entangled in desire and anger, he gets caught in fear and greed. 
Moreover, a person, who resists impulses of desire and anger, 
has been called a Yogi. But, no one becomes a Yogi, who has 
not renounced thoughts (Gita 6/2). Therefore, for a striver it is 
better to renounce thought, as soon as, it comes to the mind, 
rather than to resist the impulses of desire and anger. 

A striver, can control desire and anger by realizing the fact 
that these are not inherent in him, as the self is permanent, while 
they are transitory, Secondly, how can these be in him, when he 
knows that he is different from them? Thirdly, a person can be 
free from desire and anger (GRA 5/26; 16/22) it means that only 
he who is in reality free from them, can be free. Fourthly, the 
Lord has called desire and anger (the gross forms of attachment 
and aversion), the modification of nature (Gita 13/6). So they 
remain in nature (prakrti), not in the self, as the self does not 
undergo any modification. Thus, desire and anger do not abide 
in the self. He who considers them abiding in the self, invites 
them to overcome him. 

'Sa yuktab narab'—The Lord, in the fifteenth verse of this 
chapter, has called such persons, Jantavah’ (animals), whose 
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knowledge is veiled by ignorance. Here, He has called a person, 
who controls the impulses of desire and anger, 'narab' (a man). 
It means, that only he who has controlled these urges, deserves 
to be called, a man, otherwise, he is just like an animal. 

He, who remains established in equanimity, is called a Yogi. 
He, who by attaching importance to discrimination i$ not swayed by 
desire and anger, is established in equanimity (even-mindedness), 

'Sa sukhi' —Not to talk of men, even birds and beasts cannot 
lead a happy and peaceful life, if they are swayed by desire and 
anger. So, only a man, who has controlled these impulses is happy, 
otherwise evils such as disquietude, volatility and struggles are 
born and a man cannot be happy. A person, who depends on 
perishable persons and objects etc., and who, wants to derives 
pleasure, out of them by having affinity for them, can never be 
happy—this is a rule. 

Appendix—In the mind first 'sphurana' an idea (a thought 
which flashes on the mind) flashes. If a thought is accompanied 
with the feeling of reality for it, attachment to it and insistence 
on it, it is linked to ur and it is transformed into a Safkalpa. 
This Sankalpa gives birth to contemplation which in its tum 
gives an impetus to evil propensities such as desire and anger 
etc., (Gita 2/62-63). The topmost priority of a striver should be 
not to let the impetus (impulse) be born viz., he should not allow 
it to develop into a Safkalpa. Secondly if the impetus however 
is born, he should not act according to it. 


PIF an PIS 
Link:—Having described the sad plight of a person, who is 
swayed by desire and anger, the Lord, in the next verse, explains 
the glory of a person, who is happy within himself. 
ASAE eee A: | 
Hah agitator aasia ui so t 
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yo'ntabsukho'ntarárümastathàüntarjyotireva yah 

sa yogi brahmanirvanam brahmabhüto'dhigacchati 

One who is happy in God, rejoices in God and is illumined 
in God, that Yogi (Sánkhyayogi) identified with Brahma, attains 
to the beatitude of God (Brahma nirvana), 24 
Comment:— 

"Yo'ntahsukho'ntararamastathintarjyotireva — yah'— Antah 
sukhah' (one who is happy within himself), is he, who instead 
of being happy in possessing the worldly objects, is happy 
only in God. Besides God, none is his object of happiness. He 
constantly enjoys God. 

He, constantly remains happy within himself and so he needs 
no outward (extemal) objects etc. He remains happy within himself, 
because the self cannot inflict pain upon the self, and the self, 
cannot have disinclination, for the self, 

The outwardly or external objects etc., cannot be acquired, 
by everyone forever, while the internal self can be attained by 
everyone forever. 

‘Antararimah'—(One who rejoices within himself), is he who 
instead of rejoicing in external pleasure, rejoices in the self or in 
God, during spiritual practice, as well as in practical life. 

The Lord, is the illuminator and base of all the mundane 
knowledge of senses and intellect etc., ‘antarjyotih’ is a striver 
who ever remains illumined. 

Mundane knowledge, has a beginning and an end, while 
the knowledge of God constantly, reniains the same without 
undergoing any change at all. A Sankhyayogi, naturally possesses 
knowledge. that only God pervades everywhere. 

‘Sa yogi brahmanirvanam  bralimabhüto'dhigacchati'——A 
striver, following the path of Sankhya (knowledge), realizes 
that he is established in Brahma (God), which shows his 
egoistic thinking as he believes ‘I am liberated’, 'I am established 
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in Brahma (God). So long as this egoistic notion prevails, 
ii means, that he is not a God-realized soul Le, he has not 
attained perfection. So, such a striver should not be satisfied, 
with this state, 

The expression 'Brahmanirvanam’, means the attainment of 
Eternal Peace, without the least disquietude. 

When a Sàáükhyayogi. identifies himself with God, only God 
remains, he does not retain his separate entity, in the least, he 
attains perfection, or God-realization. In ‘Brahma bhiita’ state, a 
striver realizes that he is identified with Brahma. But, when bis 
egoistic notion (individuality) perishes, none remains to realize 
this identification. He himself becoming Brahma (God), attains 
to Brahma (God). 

Appendix—Here the term 'antah' should mean God rather 
than *apntaly karana' (internal organ). The reason is that he who is 
happy within the internal organ, who rejoices within the internal 
organ and who is tranquilly illumined within the internal organ, 
can't attain Brahma (God). Brahma is attained having renounced 
affinity for the internal organ. 

Rost mes 

Link:—In the preceding verse, the Lord explained the glory 

of a Sankhyayogt who remains happy within himself. In the next 


verse, He explains the state of the Sankhyayogis, who are actively 
engaged in the welfare of all beings. 


wd agaaa: sflUTSewr: | 

feager remeras cHePgpefed TA: 24 UI 
labhante brahmanirvünamrsayah  ksinakalmasáh 
chinnadvaidhà yatatmanah sarvabhitahite ratah 


Those holy men whose sins are destroyed, whose doubts 
(dualities) are annihilated, whose minds are disciplined and who are 
devoted to the welfare of all beings, attain the beatitude of God. 25 
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Comment:— 

'Yatatmanah'—The strivers, whose aim is God-realization, 
have not to contro] their minds, bodies, senses and intellects, 
but they are instinctively and easily controlled. When, they are 
controlled, strivers become free from evils, such as attachment and 
aversion, and all their activities are for the welfare of others. 

So long as, a striver regards the body, senses, mind and 
intellect as his, and for him, these are not controlled by him; and 
they have such evils as attachment, aversion, desire and anger 
etc, So a striver is controlled by them. Therefore, a striver should 
not regard these as his, and for him. By doing so, they come 
under his control. Here the expression 'Yatatmànah', has been 
used, for those cautious and alert strivers, who do not regard 
the body, senses, mind and intellect as theirs, and who consider 
these as different from the self. 

'Sarvabhütahite ratiih'—Egoistic ideas are the main stumbling 
block for a striver following Sáükhyayoga, in the way of God- 
realization. By effacing egoism, in order to realize the automatic 
identity with God, it is necessary to have sentiments of the welfare, 
of all beings. Those, who rejoice in the welfare of all beings, 
can easily wipe out their egoistic thoughts. 

He, who wants to identify himself with the all-pervading 
Lord, must remain careful about the welfare of all beings. As à 
person, is careful about the welfare of all the parts of his body, 
which have different shapes, names and functions, so does à 
striver, think and work for the welfare of all beings, without 
any distinction of caste, creed, colour, order of life and spiritual 
practice etc. He beholds the Lord, pervading every being, equally. 
Therefore, when a person gets engrossed in the welfare of all 
beings, his selfishness easily comes to an end, and he realizes 
his identity with God. 

‘Chinnadyaidha'—So long as, a striver does not have a firm 
resolve to realize God, he has duality, in his mind. But when 
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he has à firm resolve, his doubt or duality disappears, and he 
is promptly engaged im spiritual practice. 

'Ksinakalmasah'—Affinity for nature (prakrti) is the root, 
of all sins and evils. When a striver realizes, that be (the self) 
is different from nature and its evolutes, such as body, senses, 
mind and intellect ete., he accordingly becomes free from all 
sins and evils. 

'Rsayab'—The term 'Rs', means knowledge. He who attaches 
importance to knowledge (discrimination), is a 'Rsi' (sage or 
holy man). In the olden days, sages attained God-realization, 
by leading a householder's life. In this verse also, there is a 
description of those strivers, who practise spiritual discipline 
with discrimination, in order to realize God while performing 
mundane duties. Therefore, strivers who attach importance to 
their discrimination, are also sages (holy men). 

'Labhante brahmanirvànam'—1n fact, Brahma (God) is 
attainable by all human beings. But having identified himself 
with the kaleidoscopic body etc., a person has a disinclination 
for God. When his affinity for the perishable objects, such as the 
body etc., is renounced, all sins, evils and doubts are destroyed, 
and he attains Brahma (God), Who pervades everywhere. 

The Lord, explains by the word 'Labhante' (attains), that a 
Sankhyayogi merges in Brahma (God), in the same way as waves 
merge In sea. As waves, are not different from the sea, as both 
of them are one and the same, in the same way, the soul and 
the supreme soul, are one and the same. 

Appendix—From the view-point of the people a Jnánayogt is 
seen to be devoted to the welfare of others (sarvabhiitahite ratah) 
but in fact he does not do good to others but good (welfare) to 
others is naturally done by him. 


eR em 
Link:—In the twenty-fourth and twenty-fifth verses, the 
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Lord explained, how a striver following the path of Sankhya 
(knowledge), can attain God. The Lord, in the next verse, explains 
the excellence of such God-realized souls. 


SAR Ada Baa | 

safe aaao ade fefaarerm i 95 N 

kàmakrodhaviyuktanàm yafinath — yatacetasam 

abhito brahmanirvünam vartate vidititmanim 

To those wise, who are freed from desire and anger, who have 
subdued their mínds and who have realized tbe self for them the 
beatitade of God (Brahmic bliss) pervades on all sides. 26 
Comment:— 

'‘Kamakrodhaviyuktanam yatinam'—The Lord declares. 
that in the God-realized souls, there remains no trace of evil 
propensities, such as desire and anger etc. Those evil propensities 
are born, when man has affinity for the unreal perishable objects 
(body, senses, mind and intellect etc.). But when he realizes his 
identity with God, he has no attraction at all for the entire world, 
including his body and mind etc. So, there is no question of the 
birth of evils, such as desire and anger, in him. If a striver has 
desire and anger even in subtle forms, he should not consider 
himself, a liberated soul. 

Desire for perishable objects, is 'Kama'. A man, has a desire 
only when he lacks something. In Asat (unreal) always there 
is deficiency or Jacking, while the real self is not wanting in 
anything. Bui, when he (the self) identifies himself with the 
unreal, he feels something lacking in him. This want, gives 
birth to desire. If desire is not satisfied, anger is born. Thus, 
there is no desire in the self, but when It identifies Itself with 
the unreal, It seems to have a desire. So how can those, who 
have no identity with the unreal and who have realized the self, 
experience privation? 

Strivers, feel that they are not swayed so much by desire 
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and anger now, because of their spiritual practice as they were 
influenced in the past, without spiritual practice. It shows, that 
these feelings have lessened through spiritual practice. It means, 
that they can be wiped out also, by spiritual practices. 

Strivers realize (i) desire and anger are not so frequent as 
they were in the past, (ii) they are not so strong as they were, 
in the past, (iii) their duration is not so long as, it was in the 
past. But, sometimes a striver feels otherwise i.e.. he feels that 
they are more forceful now, than they were in the past. The 
reasons for that are (i) through spiritual practice, attachment for 
pleasures is perishing, but perfection is not attained, (ii) because 
of the purity of heart and mind, a little desire or anger, seems 
toù much to a striver, (iii) a striven, feels bad, if anything goes 
against his wish but he does not care about it. But this feeling 
accumulates, At last, the accumulated feelings blow up, even at 
the slightest provocation. Other people, are also surprised why 
he lost his temper, so easily. 

Sometimes, à striver judges himself by his inclinations, and 
holds that he has attained perfection. But, in fact so long as, 
he realizes that he has attained perfection, it means that still 
he has some trace of egoism left (individuality) and he has not 
attained. perfection. 

'"Yatacetasàm'— The mind, is not subdued, so long as, a man 
is attached to the unreal, But when great souls renounce this 
attachment to the unreal, their minds are subdued. 

'Abhito brahmanirvanam vartate viditàimanam'—Those great 
souls, who have realized the seif, which is the aim of human 
life, are called 'Viditàtmanam'. 

Such great souls, here as well as hereafter, remain established, 
in Brahma (God), the abode of eternal peace. As a common 
man, while performing different activities, remains established in 
his body constantly, so does a great soul remain established in 
Brahma constantly, while undertaking different activities, because 
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he has nothing to do witb that non-Self (Asat). 
ewes 


Link:—The Lord, in the next two verses, explains that God, 
Who can be realized through the paths of Action and Knowledge, 
can also be realized through the path of meditation.* 


varier atest rere Yar: | 
DOTA Bat Heal ATANAAT ATAU ii «9 i 


rafzscametrerfgti Pra arara: | 

Amara a: Wer We Wa A: 13 Il 

sparSankrtva bahirbühyarnécaksu$caivantare bhruvah 

prànapánau samau krtva násabhyantaracürinau 
yatendriyamanobuddhirmunirmoksaparayanah 
vigatecchabhayakrodho yah sada mukta eva sah 

Shatting out all external objects, fixing the vision between the 
eyebrows, making the inward and the outward breaths move within 
the nostrils evenly the sage, who has controlled the senses, mind 
and intellect, who is bent on liberation, who has cast away desire, 
fear and anger, is ever liberated. 27-28 
Comment:— 

'SparSankrtva bahirbahyin'—All objects, except God are 
extemal. ‘Shutting out external object’ means, that external 
objects should not be thought of. 

The affinity for the external objects, is renounced in the 
path of Action, through service, while in the path of knowledge 
through discrimination. Here, the Lord declares that this affinity 
can be renounced, through meditation. In meditation, when a 
striver meditates only on God, he has a disinclination for external 


* The path of meditation ts an independent means for a striver to realize God 
and it can also be used by the strivers following the paths of Action, Knowledge 
and Devotion. Chanting the Lord's names, meditation, good company and study 
of the scriptures are useful and necessary for every striver. 
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objects. It is not the external objects, but his assumed affinity 
(attachment) for them, which is an obstacle to God-realization. 

'Caksuscaivantare bhruvob'—Here the expression 'Bhruvoh 
antare', may stand for, fixing vision between the eyebrows as 
well as, for fixing it at the tip of the nose (Gita 6/13). 

During meditation, if the eyes are completely shut, a striver 
may feel sleepy and if these are completely open, the scene and 
objects which are before his eyes, may draw his attention and 
create an obstacle. In order to, remove these distractions, it has 
been said that with half-closed eyes, the gaze should be fixed, 
between one's eyebrows. 

'"Prünüpanau samau krtvà násübhyantaracárinan'— The breath 
exhaled, is 'pràna' while the breath inhaled is 'apána', The speed 
of 'prana breath’ is fast, while the speed of 'Apana breath’ is slow. 
In order to, regulate the process of exhalation and inhalation, so 
thal both of these may take equal time, first, the apana breath 
is inhaled, through the left nostril, and then the prána breath is 
exhaled, through the right nostril. Then, the apana breath is inhaled 
through the right nostril artd the prana breath is exhaled, through 
the left nostril. This process of exhalation and inhalation, should 
take equal time. Through constant practice the flow of the prana 
and the apana breath, becomes even, gentle and subtle (thin). 
When, there is no sensation of air inside or outside the nostril 
and in the throat etc., it should be understood, that the flow of 
the prana breath and apana breath, has become even. When this 
flow becomes even, (because of the aim of God-realization), the 
mind starts meditating on God. This control of the breathing 
process, has been described here, because it plays an important 
role, 1n the path of meditation. 

"Yatendriyamanobuddhib'T— There are two sources of 
knowledge—senses and intellect. In between the two, the mind 
has its place. A man, is to be cautious, whether his mind is 
under the influence of senses or intellect or both senses and 
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intellect. Senses, tempt the mind towards sense-objects, while 
intellect guides it to think of the consequences. Those people, 
whose minds are swayed by senses, indulge in worldly sensual 
pleasures, while those, whose minds are guided by intellect, do 
not rejoice in pleasures born of contact (Gità 5/22). 

Generally, strivers' minds are controlled, both by senses 
and intellect. A sort of struggle poes on, in their minds. They, 
neither attach full importance to their discrimination, nor do they 
enjoy, worldly pleasures. This dualism (struggle) ts an obstacle 
to meditation. Therefore, the Lord means to say, that the mind 
should be controlled by intellect (discrimination), rather than 
by senses. 

'Munirmoksaparüyanah'—4A striver, whose aim is God- 
realization, has been called here, "Moksaparáyanah'. As the Lord, 
pervades everywhere all the time, He is attainable to all. But He 
is not quickly attained, by people, because they have not a firm 
resolve..As soon as they have a firm resolve, He will be realized. 
In fact, the aim (resolve) is pre-determined, because this human 
body has been bestowed upon human beings, so that they may 
attain God, But, they forget this aim. So they have to realize 
this aim. When they realize this aim, they will have a desire for 
God-realization, This desire, wipes out all the worldly desires 
and leads strivers, to God-realization. The Lord, has used this 
expression 'Moksaparayanah', so that a striver may realize, that 
his aim is God-realization. 

In all the spiritual disciplines—of Action, of Meditation, of 
Devotion and of Knowledge etc., a firm resolve, (aim) plays a 
very important role. How can a striver attain perfection or God- 
realization, if he has not a firm resolve (aim) to attain Him? So 
emphasis has been laid here on a firm resolve by the expression, 
'Moksaparayanah', in the path of meditation. 

‘Vigatecchabhayakrodho yah'—We are angry with a mam, 
who is à stumbling block to the satisfaction of our desires, if 
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he is weaker than us. But we are afraid, if he is stronger than 
us. Similarly, we are afraid of death, if we have a desire to live 
and are angry with those, who do not let us fulfil our desires. 
Therefore, desire is the root of fear and anger. If a man has only 
the aim of God-realization, he can be free from fear, anger and 
desires. As soon as, he is free from desires, he attains liberation 
(salvation), as it is the desire to acquire objects and to be alive, 
which leads him, to the bondage of birth and death. A striver 
should think seriously, whether he can acquire objects and be 
alive, by escaping death merely by having desires. If it is not so, 
he should have a firm resolve that he has to realize God only. 
By doing so, he can be immediately liberated. But, if he has a 
desire to acquire objects and to live, the desire will never be 
fulfilled and he cannot be free, from the fear of death as also 
from anger. Therefore, it is necessary to be desireless, in order 
to be liberated. 

Things are not acquired by mere desires. To get a thing or 
not to get a thing, does not depend upon mere desire, but it is 
God's dispensation. Then, what is the difficulty in discarding 
desires when they cannot procure us objects? No one, can 
escape death and acquire things by desiring. But if desires are 
renounced, life can be blissful, If a person has no desire to live, 
even death will provide him joy. Life becomes sad, when he has 
desires and these are not satisfied; and death appears horrifying, 
when he has a desire to live. Therefore, he who has renounced 
the desire to acquire things, as well as to live is liberated, even 
during this life and he becomes immortal. 

'Sadü mukta eva sah'—The assumption of affinity for the 
perishable objects, is bondage while renunciation of this assurned 
affinity, is liberation. He, who is liberated is not at all influenced, 
by any incident, circumstance, praise, blame, favour, disfavour, 
life and death etc. 

The expression 'Sada mukta eva', shows that in fact, a striver 
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(the self) ts ever liberated, but he cannot realize the reality, 
becanse of his assumed affinity (attachment) for the perishable 
world. As soon as, this assumed affinity is renounced, he realizes 
his natural state of liberation or salvation. 

Appendix—'Shutting out external objects’ means to detach the 
self from the body “I am not the body; the body is not mine and 
the body is not for me.” Every striver will have to accept these 
three facts whichever spiritual discipline he may follow. If we 
don't accept our affinity for the body, salvation is axiomatic. 

In the twenty-fourth verse the term *antah' was used, therefore 
here the term 'báhya' (external) has been used. In fact there is 
nothing external but it is merely an inclination. The term 'bahya' 
is used when we assume that there is another entity but in fact 
there is only one entity. Therefore the expression ‘sparsankrtva 
bahirbahyan' means there should not be the assumption at all 
of any other existence besides the Divinity. 

mE 


Link:—kHaving described the paths of Action and of Knowledge, 
the Lord explained the path of meditation, which is useful for 
both the paths. Now, in the next verse, He describes the path of 
devotion, which easily leads to salvation (peace), 


yA aaa Green | 
ped udyan sme At vrai 33 1 
bhoktaram  yajnatapasam —sarvalokamahesvaram 
suhrdam sarvabhütanám jiiatva mam santimrechati 
Having realised Me, as the enjoyer of all sacrifices (yajiia) und 
austerities (tap), the Great Lord of all the worlds and the unselfish 
friend of all creation, he attains peace. 29 
Comment:— 


‘Bhoktararh yajüatapasam'— When à person, performs any 
good action, he regards the body, senses, mind, intellect and 
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objects etc., with which he performs actions, as his own; and he 
regards the person, for whom good action is performed, as the 
enjoyer: If he worships a god, he considers, the god as enjoyer, 
and if one renders service to a hungry man by offering him 
food, he considers that hungry man, as the enjoyer of food. In 
order to dispel this misunderstanding, the Lord declares that only 
God is the enjoyer of all good actions, because He is seated in 
the hearts of all.* Therefore, the Lord should be considered the 
enjoyer of all virtuous actions, such as adoration and offering 
food and water etc., to anyone. A striver, should aim at the Lord, 
rather than at beings. 

In the twenty-fourth verse of the ninth chapter, also the Lord 
declares, "I alone am the enjoyer of all sacrifices (yajijas)." 

Secondly, the body, senses, mind, intellect and objects etc., 
with which virtuous actions are performed, are not a person's 
own, these belong to God. By an error, he regards them as his 
own; and by regarding them as his own, and performing actions 
for himself with them, he becomes an enjoyer of those actions. 
Therefore, the Lord exhorts him, to perform all actions only for 
Him. By doing so, those actions will not bear fruit for him, and 
his affinity for actions will be renounced. 

It is desire, which influences a man to perform evil actions. 
When he, having renounced desire, performs all actions only for 
God, he cannot perform evil actions; and his affinity for virtuous 
actions, is also renounced, by performing actions only for Him. 
Thus, having renounced affinity for all actions totally, he attains 
the Supreme Peace. 

'Sarvalokamahes$varam'—There may b. different lords, in 
different worlds, but all of them are governed by God. So He 
is the Supreme Lord of the lords, of all the worlds. It means 
that only God is the Lord of the entire creation. So, how can an 


= "He is seated in the hearts of all" (Gità 13/17); "T any seated in the hearts of 
all" (Gita 15/15); "The Lord abides in the hearts of all beings" (GEA 18/6] ). 
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honest man regard anything of the world, as his own? 

Generally, people regard, the bodies, senses, minds, intellects, 
life-breaths, families, riches and property etc., as their own, 
but they say that God is the Lord of the entire universe. Now 
the question arises, whether it is wise to say so, No, when 
people regard, themselves as an owner of every person and 
object etc., what remains there is whose lord He is? Therefore, 
only he who regards nothing as his, can call, God as the Lord 
of the entire universe, 

A man is free to make the right use of objects, such as body 
etc., but he is not free to regard these as his own. If he, instead 
of regarding these as his own, offers them to God, by regarding 
them as His, he attains Supreme Peace. 

'Suhrdari sarvabhütanar jnatva mam Santimrechati'— Those, 
who know* that God, Who is the Lord of the lords of all the 
worlds, is a disinterested friend of all beings; and no one else 
does them so much good as He, and no one preserves them and 
loves them so much as He, they attain Supreme Peace. Why 
should we be full of fear, worry, disturbance and disquietude 
etc., when the omnipotent Lord is the disinterested friend, of 
all of us? 

Only God and his devotees, are interested in the welfare of 
living creatures, in a selfless manner. There is nothing unattained 
that should be attained (Gità 3/22) by Him; therefore, He is 
naturally a disinterested friend of all. A devotee, also thinks of 
the welfare of all beings and does good to them (Srimadbhagavata 
3/25/21). The disinterested nature of devotees, has descended 
upon them, only from God, 

God is the Enjoyer of all sacrifice and austerities. He is the 
great Lord of all the worlds, and He is the most disinterested 
friend, of all beings. Out of these three facts if strivers accept just 

+ Here 'knówing' stands for assumption Firm assumption is in no way Jess 
than knowledge. 
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one, they attain Supreme Peace in the form of God-realization. 
If they accept all the three, God, is realized instantaneously. 

‘Desire’, 'a sense of mine for worldly objects' and 'disinchnation 
for God’, are the three stumbling blocks to God-realization, The 
Lord, by the expression 'Bhoktárar yajiiatapasam’, means to say, 
that a striver should have no desire and should do nothing for 
himself. By the expression 'Sarvalokamahes$varam' He means to 
say, that he should regard nothing as his i.e., he should renounce 
the desire for pleasure, and should not lay claim to objects and 
persons. By the expression ‘Subydarh sarvabhütanam', He says 
that he should regard only God as his. If he accepts one of these 
facts the remaining two are automatically translated into practice 
by him. and he realizes God. 

A man, can renounce desire for pleasure, only if he does not 
regard amy being or object as his. If he has a sense of possession 
over them, he will expect some reward or the other, from them. 
When a striver renounces the desire for pleasure, his sense of 
mine, is renounced; and if he renounces the sense of mine, his 
desire for pleasure is renounced, When he renounces his senses 
of mine for all objects and persons, only God remains his, and 
he realizes his real affinity, for Him. As soon as, the desire for 
pleasures is renounced, or the sense of ‘mine’ is renounced, or 
the striver realizes his real affinity for God, he attains Supreme 
Peace, because if he translates unyone of these into practice, the 
remaining two, are automatically translated into practice. 

A man, should perform action and also know the art of 
their performance. He cannot perform actions properly and 
scrupulously, without either of the two, Therefore, in the third 
chapter, the Lord has laid special emphasis on the performance 
of actions, but has also said, that a striver should know what 
action is; in the fourth chapter He has laid special emphasis on 
the knowledge of the true nature of action, and also mentioned 
the necessity of performing action. In the fifth chapter, the Lord 
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has described both the paths of Knowledge (Sankhyayoga) and 
of Action (Karmayoga), as means of God-realization, yet He 
has declared, that the path of Action is superior, to that of 
Knowledge. In this chapter, the Lord having systematically 
described the paths of Action and Knowledge, in answer to 
Arjuna's question has dealt with the path of meditation, in brief 
and of his own accord described the path of Devotion, in the 
last thereby expressing his aim that every striver should follow 
this path which is the best of all. 
TRB a 
a am a — CH 
Apa HAMANN AA TANS SATA: di dl 
om tatsaditi srimadbhagavadgitasiipanisatsu brahmavidyàyàm 
yogasastre Srikrsnarjunasamvade karmasannyasayogo 
nama paticamo'dhyayah 

Thas, with the words Om, Tat, Sat, the names of the Lord, 
in the Upanisad of the Bhagavadgita, the knowledge of Brahma, 
the Supreme, the scripture of Yoga and the dialogue between Sri 
Krsns and Arjuna, this is the fifth designated discourse: ‘The 
Yoga of Action and Knowledge.” 

This fifth chapter is designated, as 'Karmasannyásayoga' 
(The Yoga of Action and Knowledge), because in it there is 
description, of both the paths of action and of knowledge. 

Words, letters and Uváca (said) in the Fifth Chapter 

(1) In this chapter in 'Atha paiicamo'dhyüyab' there are three 
words, in 'Arjuna Uvaca' etc., there are four words, in verses there 
are three hundred and fifty-two words, and there are thirteen, 
concluding words. Thus the total number of the words, is three 
hundred and seventy-two. 

(2) In this chapter in ‘Atha paficamo'dhyayab', there are 
seven letters, in ‘Arjuna Uváca' etc., there are thirteen letters, 
in verses, there are nine hundred and twenty-eight letters, and 


684 SRIMADBHAGAVADGITA [Chapter 5 


there are forty-eight concluding letters. Thus, the total number 
of letters is nine hundred and ninety-six. Each of the verses of 
this chapter. consists of thirty-two letters. 

(3) In this chapter Uv&ca (said) has been used twice, ‘Arjuna 
Uváca' once and 'Sribhagavünuváca' once. 

Metres Used in the Fifth Chapter— 

Out of the twenty-nine verses, of this chapter in the first 
quarter of the thirteenth and twenty-ninth verses na-gana' being 
used there is 'na-vipulà' metre; in the third quarter of the twenty- 
second verse 'ma-gana' being used there, is ‘ma-vipuld’ metre. The 
remaining twenty-six verses, are possessed of the characteristics 
of right 'pathyavaktra' Anustup metre. 


moe NE eue 


It Shri Hari |l 


Sixth Chapter 


INTRODUCTION 


In the beginning of the fifth chapter, Arjuna asked Lord 
Krsna, which of the two, the Discipline of Knowledge or the 
Discipline of Disinterested Action, is better. Lord Krsna replied, 
"Both of them lead to supreme bliss, but Yoga of actiom is 
superior to the Yoga of knowledge (5/2)." 

Lord Krsna described, upto the twenty-sixth verse of the fifth 
chapter, how these lead to supreme bliss. Then, He described 
in brief the Discipline of Meditation, in two verses, which is 
helpful in the Discipline of Knowledge as well as Action and it 
leads to supreme bliss, independently. Then, He concluded the 
fifth chapter, by explaining the glory of devotion towards Him 
out of His own will. 

Lord Krsna in the sixth chapter further explains, the superiority 
of the Discipline of Disinterested Action. 


BTN TAT 
ama: aati cared wen nri a: | 
went sr ant a a Pret miens: u$ I 
Sribhagavanuvaca 
anäśritah karmaphalam karyam karma karoti yah 
sa sannyüsi ca yogi ca na niragnirna cakriyah 
The Blessed Lord said: 


He who undertakes action without desiring its fruit, Is both 
a Sannyasi (Saikhyayogi) and a Yogi (Karmayogi). He is not a 
Sannyasi (renouncer), one who has merely renounced the sacred 
fire (ritual) and is not a Karmayogi, who has merely stopped all 
actions. (1) 


Comment:— 
‘Anaéritah karmaphalam'—Lord Krsna, appears t0 say, that a 
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man should not depend on men, things, incidents, circumstances 
and actions etc., because they are all perishable and kaleidoscopic, 
and he himself, being a fragment of God, is imperishable and 
constant. So, how can the perishable, satisfy the imperishable? 
Man thus feels a void. Moreover, he gets attached to them 
and that attachment is the cause of his birth in good and evil 
bodies (Gità 13/21). If he renounces this attachment, he may 
realize emancipation which is axiornatic. In fact, he is naturally 
emancipated. But, it is because of attachment that he cannot 
realize this emancipation. Therefore the Lord declares, that à 
person should discharge his duty for duty's sake, without having 
any attachment to the fruit of action, Abandoning the fruit of 
action, a Yogi attains peace in the form of God-realization; 
whereas, he who works with a selfish motive, being attached 
to the fruit of action, is bound (Gita 5/12). 

A man, without depending on anyone of the three 
bodies— physical, subtle and causal, which are the fruits of 
actions, should use them in the welfare of all beings. He should, 
render selfless service to others, with the physical body, think 
of the welfare and salvation of others with the subtle-body, and 
offer stability (trance) acquired through the causal body, for the 
welfare of the world. These bodies belong to the world, not to 
us and so, they are for the service of the world, not for us, They 
have their identity with the world, while they are distinct from 
the self. Not to depend on these bodies means, ‘not to expect 
the fruit of action', and to work for the welfare of the world 
means, ‘to discharge one's duty’. One who, discharges one's 
duty for duty's sake, without expecting its fruit viz., serves the 
world, with worldly things. Being a Karmayogi, is extolled as 
a Sannyasi in this verse, and one who renounces mineness from 
the worldly things, is a Tyagi i.e., Yogi. 

The result, of discharging duty without expecting its fruit, 
will be that he will not develop new attachment, as he does not 
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perform actions for himself; and old attachment will perish, by 
doing good to others. By performing actions, his impulse for 
actions will also disappear. Thus renunciation of attachment, 
will spontaneously lead to salvation. The desire, to get hold 
of the perishable is bondage, and to renounce this desire is, 
emancipation. The method to attain emancipation, is that one 
should not depend on the perishable viz., should not have any 
affinity for it. 

'Küryar karma karoti yah'—' Küryam' and ‘duty’ are 
synonyms. What can be easily performed, is a must, and what 
can never and be forsaken, is called a duty, Discharge of duty 
is not impossible, not even hard. What ought not to be done, is 
not duty, it 1s 'Akartavya' (that should not be done), Activities, 
which ought not to be done are of two types. (1) Those that are 
beyond our capacity. (2) Those which are forbidden by scriptures 
and traditions, Such activities, are never to be done, The gist 
is, that we should resort to prescribed duties without expecting 
any return, with a detached spirit, for the welfare of others, One 
should, discharge one’s duty, in accordance with the ordinance 
of scriptures, for the welfare of others and without expecting its 
fruit, in order to do away with attachment for action, as well 
as its fruit. 

Actions, are performed, with two attitudes of mind—for 
obtaining worldly things and for wiping out attachment for 
actions and their fruits. The inspiration to perform actions, with 
the latter attitude, is given here. 

‘Sa sannyasi ca yogi ca'—He who, discharges his duty in 
the above mentioned way, is a Sannyasi and a Yogi. He is à 
Sannyasi, because he discharges his duty without attachment for 
action and its fruit and is a Yogi, because he remains equanimous 
in pleasure and pain, while discharging his duty. 

His sense, of doership and enjoyership, is destroyed by doing 
actions without expecting any reward, Thus all his links with 
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actions, and the fruits are, totally cut asunder. Therefore, that 
Karmayogi has been called a 'Sannyaàsi.' 

Arjuna thought it better to renounce the physical performance 
of actions and thus be à Sannyasi. So, in 2/5, Arjuna said, that it 
was better to live on alms, than to wage war. So Lord Krsna, says 
to Arjuna, "O Arjuna, the conception you have about a Sannyasi 
is not right. He, who discharges his duty for duty's sake, without 
being attached to the fruit of action, is a real Sannyasi,” 

'Na niragnib'—By forgoing household fire viz., 'Havana' and 
sense-objects etc., a person, is not a Sannyasi in the real sense. 
Till he has importance and attraction for material objects, he 
cannot be a real Sannyasi. 

"Na akriyah'—Generally, people think that a Yogi, is he 
who abandons all things and actions, and leads a secluded 
life in a state of trance. But, Lord Krsna wants to say, that a 
Yogi, is he who discharges his duty, by ceasing to depend on 
the perishable viz., without expecting any fruit from action. A 
secluded life, with senses under control, may inspire man to attain 
some accomplishments (Siddhi), but it cannot lead him to God- 
realization. By merely discarding actions physically, he cannot be 
called, a Karmayogi. A Yogi, in the real sense, is he who performs 
his duty and having no dependence at all, on perishable objects. 

A man, has an instinct for action. So sometimes, it is 
observed that good strivers who attempted to devote themselves 
to adoration and meditation in solitude, had to engage themselves 
in performing actions, for the welfare of others, by giving up 
their secluded life. The momentum of the impulse for action, is 
pacified, only when actions are performed selflessly solely for 
the welfare of others. In that case, equanimity is attained and 
thal equanimity leads to God-realization. 


An Exceptional Fact 


The feelings, of egoism (I'ness) and attachment or Mineness, 
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are man-made. First, a man accepts that he is a householder, but 
when he becomes a Sadhu, he says that he is a Sadhu. Thus his 
egoism changes. Similarly, he has attachment for a thing which 
he possesses. But, when he gives il to someone, permanently, be 
has no attachment left for it. It proves, that feelings of egoism 
and attachment, are not real but are only assumed. Had they been 
real, these might not have ceased to be, because 'The real, never 
ceases to be' and if it ceases to be, it means that it is not real, 
but is unreal, as "The unreal has no existence’ (Gita 2/16). 

The Self (soul), which is the base of egoism arid attachment, 
is a fragment of God and is ever-existent and has identity with 
God, Who pervades everywhere. In the self, there is neither 
egoism nor attachment, but man by identifying himself with the 
body and the worldly things, accepts these as in him. Actually, 
he ís free and capable of identifying himself with them. But, it 
is upto him, whether he accepts this identification or does not. 
It is not so, that he is not free or capable to breaking off, this 
identification. It is, he himself who has accepted this affinity 
with thé body and the world, and not otherwise. Therefore, he 
who can assume this connection, can also snap it. Every human 
being, is free to accept that he is a householder or a Sadhu. 
Similarly he can accept things as his own or not his. He accepts, 
that he is a baby, a boy, à youth and an old man at different 
stages of life. Similarly, he accepts toys as his own in babyhood 
or boyhood while in youth and old age he accepts money and 
property etc., as his own. Thus, he can accept an affinity or 
renounce it. This affinity, can be renounced easily, because it 
is based on mere assumption. 

The Self is eternal while the body and the world, are transient. 
Therefore, affinity between the eternal and the transient cannot 
be everlasting. When the self accepts this affinity, it seems that 
egoism and attachment are part and parcel of the self and it is 
difficult to renounce them. But it is wrong. This affinity 1s not 
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real, it 1s only an assumed one. Because the self is the illuminator 
and the onlooker, while the body is an object to be illumined and 
looked on; the Self is beyond space, while a body is confined 
to space. The self is sentient, while the body is insentient; the 
self is the knower, while the body is to be known. The Self is 
the knower, till relation with the body is there. In the absence of 
this relation, the Self is Knowledge-incarnate. In that knowledge, 
there is neither T, nor ‘mine’, There is total negation of egoism 
and mineness. Thus, they are poles apart. The self, actually is 
none else, but the Absolnte, Who neither has, nor had, nor will 
have egoism and attachment, or mineness in the least. 

Appendix—The entire universe from an ant upto the abode 
of Brahmi, is the Iruit of action. The world is formed of objects, 
persons and actions. Everything is acquired and is lost, there is 
union and disunion of every person, and every action begins 
and ends. The man, who having renounced dependence on the 
three—things, persons and actions, discharges his duty, is à true 
Sannyasi and a Yogi. He who, without renouncing the desire 
for the fruit of action, renounces mere sacred fire, is not a true 
sannyási and he, who renounces performance of actions, is not 
a tme Yogi. The reason is that a man gets bound by desire for 
the fruit of actions, not by fire or actions. 

In the third verse of the third chapter the Lord mentioned 
the two fold path—the path of knowledge and the path of action. 
Then in the fourth and the fifth verses of the fifth chapter the 
Lord mentioned that both Sáükhyayoga and Karmayoga bear 
the same fruit. Now the Lord with the same notion declares 
that he who has renounced the desire for the fruit of action, is 
à real Sankhyayogi and a real Karmayogi. It means that by mere 
cessation of the functions of the mind a man does not become a 
Yogi. He becomes a Yogi only when he renounces the desire for 
the fruit of actions, The reason is that so long as the the desire 
for the fruit of actions persists, by cessation of the functions 
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of mind 'Siddhis' (occult powers or accomplishments) can be 
achieved, but salvation can not be attained. 
t ERES IS 
Link:—in the preceding verse, it ix mentioned that he, 
who ts a Sannyàsi is a Yogi. So, in the next verse, Lord Krsna 


explains the relationship between Karma Sannyasa (Discipline 
of Knowledge) and Karmayoga (Discipline of Action). 
4 amarah urgai xd fake unes i 
q gaaet at watt RITIRI 
yam sannyasamiti prahuryogarn tam viddhi pandava 
na hyasannyastasankalpo yogi bhavati kascana 
O Pandava, what they speak of as Sannyüsa, know that to 


be the same as Karma Yoga; for none becomes a Yogi without 
renouncing thought of the world. 2 


Comment:— 

"Yam sannyasamiti prahuryogam tam viddhi pandava'—In the 
beginning of the fifth chapter, Lord Krsna explained, that the Yoga 
of Knowledge and the Yoga of Action, both lead to Supreme 
Bliss (5/2), and the supreme state, is attained equally by both 
the means (5/5) viz., both of them are the same. Similarly, here 
He points out, that as a Sannyasi is a renouncer, a Karmayogi, 
is also a rénouncer. 

In the ninth verse of the eighteenth chapter also, Lord Krsna 
says, "An action which is performed as a duty, giving up attachment 
and fruit, is regarded as 'Sáttvika' form of renunciation.” By 
this renunciation, a man becomes a renouncer, or a Yogi, as 
he totally gets detached, from objects and actions. Similarly, a 
Sannyasi renounces doership, and is thus a renouncer. It means, 
that there is no difference between a Yogi and a Sannyasi viz, 
both are the same. Therefore, Lord Krsna, in the third verse of 
the fifth chapter, said, "The Karmayogi should ever be considered 
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a Sannyasi (renouncer), for he has transcended the pairs of 
opposites, such as attachment and aversion." 

‘Na hyasannyastasankalpo yogi bhavati ka$cana'—Different 
thoughts come into the mind. The thought for which there is 
attachment or aversion of the mind, becomes a 'sankalpa' (pursuit of 
the mind). Without renouncing that pursuit, no one can become a 
Yogi (Sankhyayogi or Karmayogi), but he is a voluptuary, because 
union (affinity) for God is 'Yoga', and one who has a desire for 
pleasure, is a voluptuary, not a 'Yogr?. because instead of attachment 
for God, he is attached to pleasure. But, when he renounces, the 
desire for the unreal. he becomes a renouncer and realizes his 
etemal union, with God. As men are sensual, so are birds and 
animals, because they have also, not renounced pursuits of the mind. 

It means, that so long as there is the least affinity for the 
unreal, a man cannot become a 'Y ogr, in spite of a lot of practice, 
trance and a secluded life, according to the gospel of the Gita. 

Though the process of Discipline of Sannyása, and that of 
Yoga, are different, yet as far as renunciation of the pursuits of 
the mind is concerned, both are, one and the same. 


mm NER ee 


Link:—In the next verse, Lord Krsna explains how to attain 
that ‘Yoga’, which has been praised, in the previous verse. 


sies a crore 
Amem AHA VDH: ROAA 3 di 


üruruksormuneryogam karma — küranamucyate 

yogarudhasya tasyaiva  $amah  kürunamucyate 

To the contemplative soul (muni) who desires to attain to the 
height of Karmayoga (in the form of equanimity), action without 
motive, is said to be the means. For the same person when he 
masters Yoga, serenity (tranquillity of mind) Is said to be the 
means, to God-realization. 3 
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Comment:— 

'Aruruksormuneryogam karma küranamucyate'—He, who 
desires to rise to the heights of Yoga (equanimity), action without 
motive, is spoken of as the means. Every human being, who 
is born, nourished and is living his life has been dependent on 
others. All his possessions, body, senses, mind, intellect and ego 
all are evolutes of nature. Therefore, till he through these does 
not render service to others, he will not rise to the height of 
Karmayoga, or in other words, he will not attain equanimity. It 
means, that a man should discharge his duty, by rendering service 
to others with all his means, because whatever means (including 
his body, senses, mind, intellect and ego) he possesses, belong 
to society; and all the things have identity with the world, not 
with the self. By rendering service to others, the flow of actions, 
will be directed towards the world, and man himself will attain 
equanimity, The same fact, has been explained, by Lord Krsna 
(in Gita 4/23), "He, who performs actions, for the welfare of 
others, his actions melt away viz., do not lead him to bondage." 
And, in Gita 3/9 He declares, "Man is bound by actions, other 
than those performed for the sake of sacrifice viz., he is bound, 
when he performs these with a selfish motive." 

How is action without motive, the means to rise to the heights 
of Karmayoga (equanimity)? The answer is, that our equanimity 
will be judged, only when we perform actions. While performing 
actions if we aim to remain equanimous, in pleasure and pain, 
it means that our action, is the means to rise to the height of 
Yoga, otherwise not. 

'Yogárüdhasya tasyaiva Samah karanamucyate’'—Affinity for 
the unreal, causes disquietude, because the Self is eternal and 
permanent, while all the worldly objects such as bodies etc., 
are transient and kaleidoscopic. But when the Self accepts his 
affinity with them and foresees their destruction or they actually 
perish, he becomes disquiet. But, if he utilizes them in rendering 
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service to others, his affinity breaks off, he rises to heights of 
Yoga and attains, tranquillity. If he enjoys that tranquillity, it 
will delay his progress. But, if he does not get attached to it, 
and does not enjoy it, that tranquillity becomes the means of 
his God-realization. 

Appendix—The striver who desires to attain to the height 
of Karmayoga (equanimity), action without motive is said to be 
the means; and the serenity thus attained, is the means to God- 
realization. It means that an action ts not the means to attain 
God but serenity attained by renouncing affinity for actions, is 
the reason. This serenity is a means rather than an end. 

When actions are performed discriminately, attachment 
(impetus) to actions is wiped out, because actions have no power 
to wipe out attachment but through discrimination it is possible. 
He, who desires to attain to the height of Karmayoga, performs 
all actions discriminately. When discrimination develops, then 
a striver realizes helplessness in the fulfilment of his desire 
and feels a lack (shortage) in its unfulfilment. No one wants 
dependence and shortage but a man does not get md of these 
two by having à desire. 

Having attained to the height of Karmayoga, a striver should 
not be pleased because this pleasure will arrest his progress 
and so God-realization will be delayed (Gita 14/6). As a boy 
takes interest in games and sports, but when he grows up, he 
starts taking interest in earning money, then his taste for play 
is naturally wiped out. Similarly until God is realized, a striver 
relishes serenity. But if he does not relish that serenity and 
becomes indifferent to it, his relish is naturally wiped out and 
very soon he realizes God. 

To attain to the height of yoga, action is the means viz., 
while performing actions for the welfare of others without amy 
selfish motive, a striver gets detached from all actions etc., then 
he attains to the height of yoga. Actions come to an end but 
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yoga (equanimity) ever persists. 

A Karmi (Bhogi) performs actions and a Karmayogi also 
performs actions but there is a vast difference in their aims. The 
former performs actions to satisfy his desire, while the latter 
performs actions in order to renounce attachment. A ‘Bhogi’ 
(pleasure-seeker) works for himself while a Karmayogi works 
for others. Therefore though both are equal as far as performance 
of actions with attachment is concerned, yet the striver who 
works for others in order to renounce attachment, attains to the 
height of yoga. A yogi’s equanimity will be judged only when 
he performs actions without attachment 'vrddhaà nàri pativrata’ 
(an old woman is chaste). 

What has been called ‘Sama’ (serenity)) here, the same has 
been called 'prasáda' (placidity or purity of mind) (Gita 2/64). If a 
striver does not take delight in this serenity, he attains everlasting 
peace (Supreme Bliss) (Gita 6/15). Renunciation of the fruit of 
action leads to supreme peace (Gita. 12/12). If a striver does not 
take delight in peace (serenity), he attains uninterrupted relish 
(Self-realization) and if he is not satisfied with ‘akhanda rasa‘ 
(unbroken relish), he attains infinite Bliss (supreme love). 


Peeves 


Link:—What are the marks of a Yogi who has risen to the 
heights of Karmayoga? The explanation, comes in the next verse. 


wer fe ahead cT nre 
wast Ameer x I 
yada hi nendriyarthesu na karmasyanusajjate 
sarvasankalpasannyasi yogaridhastadocyate 
When à man ceases tò have any attachment, either for the 


objects of senses or for actions (Karma) and has renounced all 
thoughts of the world, he is said to have attained Yoga and is 


called Yogarüdha. 4 
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Comment:— 

"Yada hi nendriyárthesu na karmasvanusajJate'—Firstly, a 
striver should not be attached to objects of five senses—sound, 
touch, colour, taste, smell; ro favourable circumstances, incidents, 
men, comfort, respect and praise etc. He should not enjoy them, 
and should not be pleased with them. He should remain detached, 
by thinking that all of these are transient and perishable. 

The means to get detached from the objects of senses, is not 
to derive pleasure out of fulfilment of desires. One should not 
be pleased with desirable objects, circumstances, incidents and 
persons etc. If he derives pleasure ont of sense-objects, these 
enhance attachment. Therefore, a striver should, neither desire 
favourable circumstances, nor derive pleasure out of them. In 
this way, his senses will not get attached, to sense-objects. 

Secondly, a man feels absence of favourable objects etc.. 
without acquiring these and having acquired them, he becomes 
a slave to them. Actually, he is & slave in both the cases. First, 
he was a slave because he wanted to acquire them, and then he 
became à slave, lest they should slip away. But in the second 
case, he does not realize his servility. He rather feels, that with 
their acquisition he is free. This is mere deception. Similarly, 
deriving pleasure out of favourable circumstances, is a deception, 
as such pleasure, spoils his nature and gives birth to desire, 
to enjoy pleasure, again and again. This desire for pleasure, 
misleads him to the shackles of birth and death. To desire, and 
to expect favourable circumstances, and then to feel happy on 
their acquisition is the root of all miseries and sins. If this desire 
is discarded, a man attains equanimity. 

Thirdly, whatever extra money and objects, besides our 
necessities, we possess are not ours, they are of the poor and the 
needy. So, we should hand these over to the poor and the needy 
people, and should think that by doing so. we are free from debt. 
Thus, we shall not get attached. to objects and riches etc. 
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"Na karmasvanusajjate'*—4As a striver, should not be attached 
to objects of sense, he should also not be attached, to actions and 
their fruits. [f action is performed well, it gives pleasure, but if 
it is not, it gives pain. This pleasure or pain, is attachment by 
action. So a striver, should perform actions carefully and efficiently 
without being attached to them, because they are transient, while 
his self, is eternal. So how can they have any effect on him? He 
is affected only, when he is attached to them, and that attachment 
misleads him to the cycle of birth and death. So, he should not 
be attached either to objects of senses or to actions. By doing 
80, he becomes completely detached from nature, which consists 
of only actions and objects. Thus he attains Yoga. 

Here a point needs attention that generally there is attachment 
to actions for their fruits and the fruits are the pleasures, So, if 
this attachment for pleasure perishes, attachment to actions will 
also perish. Then, why has Lord Krsna mentioned cessation of 
attachment to actions? The reason is, that there is an independent 
attachment for actions also. Even without a desire for fruit, 
there is a momentum of impulse for actions; so à man wants 
to perform an action. A man, ceases to have that attachment 
by performing actions, either for others or for God. So, Lord 
Krsna, in the twelfth chapter, first exhorted Arjuna to seek to 
atiain Him, through Yoga (Discipline) of practice. But, if he 
was unable to practice, Lord Krsna asked him, to be intent on 
performing actions for Him (12/10). It means, that a striver who 
cannot concentrate his mind, on God and if there is an inner urge 
for actions, he should perform actions, only for God. Thus, the 
attachment of a striver, who follows the Discipline of Devotion, 


* Here the term 'Karmasu' has been used in the plural number which shows 
that the man who is attached to actions has a desire to perform several actions 
and reap their fruits. But in the forty-fifth verse of the eighteenth chapter the 
term 'Karmani' has been used in the singular number m order to show that a man 
free from attachment performs several actions with one intellect that he has to 
perform hís duty. 
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will be blotted out. Similar, will be the result, in case of a striver 
who follows the Discipline of Action, if he performs actions, 
for the welfare of others, 

As there is, attachment for action, there is also attachment, 
for inaction. A striver, should have no attachment for inaction 
also, because inaction causes idleness and laziness, which are 
"Tamasika' traits; while attachment to action. misleads to futile 
pursuits with 'Rajasika’ traits. 

How long will a striver take, to rise to the height of Yoga? 
To answer this question, Lord Krsna has used the terms “Yada 
and “Tada' viz, ‘when’ and ‘then’. ft means, that as soon as, he 
ceases to have any attachment for the objects of senses, and for 
actions, he attainsYoga. 

Man himself, being a fragment of God, is etemal and 
free but he gets attached to the perishable worldly bodies and 
objects, the evolutes of nature and this attachment leads him to 
bondage, If he has a firm determination, not to enjoy worldly 
objects and actions today, he will at once attain Yoga, because 
Yoga (equanimity) is axiomatic. We do not realize it (the real), 
because we are attached to the unreal. 

'Sarvasankalpasannyasr —Out of all 'sphuranas', the ‘sphurana’, 
which is pleasing and to which we are attached, becomes a 
'sankalpa'. 

This 'saükalpa' proves to be pleasant or unpleasant, because of 
favourable or unfavourable circumstances. A man, has attachment 
to favourable circumstances, while he has aversion for the 
unfavourable ones. Thus, this 'saükalpa' being always harmful 
leads to nothing but bondage. It is conducive, neither to Sell- 
realization, nor to selfless service or to devotion to God or for 
good relations, with the family. Thus, a striver should renounce, 
this 'Sankalpa', by thinking that it involves neither one's own 
welfare nor of the world, it is conducive neither to the service of 
the family nor to God-realization (Self-realization). So, a striver 
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should be free, from all 'saikalpas’ (thoughts of the world). 

If a striver, does not get attached to the thought, it is a 
'sphuraná'. If a ‘sphurana’ does not assume the shape of a ‘sahkalpa’, 
it vanishes naturally. This 'sphuraná', should also be renounced, 
because it wastes time though it does not cause much harm and a 
downfall. But a striver must renounce 'sankalpas', because without 
renouncing them, he does not attain Yoga; and without attaining 
Yoga he does not realize God. Something remains to be done by him 
and his human life is not successful. He does not develop devotion 
to God and he does not, become totally free from sufferings. 

In the second yerse of this chapter, the Lord declares, by a 
negative inference, that none becomes a Yogi without renouncing 
thoughts of the world, while in this verse He declares more 
positively that a man attains Yoga, by renouncing thoughts of 
the world. [t means, that a striver should have no thought of 
the world in the least. 


Methods to Renounce, All Thoughts of the World 


(i) God has bestowed this human birth, the last of all births 
upon us, by His grace for our salvation. So, we have not to waste 
this valuable time of human life, in futile thought of the world. 
By thinking so, the pursuit of mind, can be renounced. 

(ii) A striver, following the Discipline of Action, has to 
discharge his duty, without attachment (Gita 3/19) at present, 
while the thoughts that come to his mind, are either of the past 
or the future. So a striver, should not be entangled in them. 

(iii) A striver, following the Discipline of Devotion, should 
think that God is existent here and now, He is his and is in 
him, while the thoughts that come to the mind, are either of the 
past or the future. So, it is a blunder to think of the pursuits, 
which do not exist now, but not to think of God, Who has His 
existence now. By thinking so, a striver should renounce all 
thoughts of the world. 
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"Yogaridhastadocyate'—Equanimity, in success and failure, is 
called Yoga (Gita 2/48). Attainment of equanimity is attainment 
of Yoga. Equanimity leads to God-realization. In the second verse 
of this chapter, Lord Krsna declared, that none becomes a Yogi 
without renouncing the thoughts of the world, and here, He has 
declared that by renouncing all thoughts of the world, a man is 
said to have attained Yoga. It proves, that all the Disciplines as 
that of Knowledge, or that of Action, lead to attainment of Yoga 
(Gita 5/5) as both disciplines culminate in the renunciation of 
all thoughts of the world. 

Appendix—What is the mark of the yogi who has attained 
to the height of Karmayoga? For this the Lord has mentioned 
three factors—not to be attached to objects (things and persons), 
not to get attached to actions; and to renounce all thoughts 
of the world viz., to renounce one's own will. [t means that 
hé should not be attached to sensual pleasures and actions 
and should not insist from within that it should occur and it 
should not occur. He, who is neither attached to objects nor 
to the lack of objects; is neither attached to actions nor to the 
lack of actions and who has no ‘Safkalpa’ (projection of the 
mind), is said to attain 10 the height of Karmayoga. It means 
that he should not insist on availability or non-availability of 
objects, union or disunion of persons and performance or non- 
performance of actions (Gita 3/18). 

A striver should reflect upon whether there is anything which 
will ever stay with us and with which we shall ever stay. Is 
there any person who will ever live with us and with whom we 
shall ever live? Is there any action which we shall ever go on 
performing and which will ever be performed by us? Neither 
a thing mor a person nor an action will ever stay with us. One 
day we shall be devoid of a thing, a person and an action. If 
we accept their disunion at present and get detached from them, 
then freedom from the bondage of worldly life is axiomatic, It 
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means that the union with things, persons and actions is transient 
but their disunion is eternal. By accepting the eternal fact, the 
eternal divinity is attained and no lack remains. 

Detachment from sense-objects and actions means—freedom 
from desire and from the sense of doership. lf a striver is not 
attached to pleasures and objects, he becomes free from desires; 
and if he is not attached to actions, he becomes free from the 
sense of doership. Being free from desire and from the sense 
of doership, he naturally gets established in the self. In fact he 
does not get established but he is already established but he does 
not realize it because of his desire and the sense of doership. If 
there is absence of desire and the sense of doership, the striver 
realizes his self-evident abode in the self. 

As while writing, we use a pen and we put the pen in its 
original position as soon as the writing is over, similarly a striver 
should use the body, while working and put (leave) it in its 
original position as soon as the work is over viz., should get 
detached from it; then after every action he will be established 
in yoga (equanimity). If he is totally detached from actions, he 
will attain to the height of yoga. 

Attachment to Kriya (pleasure) and objects (prosperity) leads 
to ruin (downfall) (Gità 2/44), therefore a striver should neither 
be attached to actions nor to the fruit of actions (Gità 2/47, 5/12). 
He should not enjoy pleasure born of his resolve viz., he should 
not derive pleasure from the fulfilment of his resolve. He should 
not resolve even for his salvation because the resolve for salvation 
strengthens (the existence of) bondage. Therefore renouncing all 
worldly thoughts he should remain quite indifferent. 


RCM ert 


Link:—n the previous verse, Lord Krsna explained the marks 
of a Yogi and by giving the terms 'Yadà' (When) and 'Tadà', 
(Then) explained. that man is free in attaining Yoga viz, in 
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attaining Self-realization. So, Lord Krsna inspires every human 
being to uplift himself by his own self. 

sae aerate | 

seta Mert aapreta RTTA: diss di 

uddharedftmanatmanam natmanamavasada yet 

ütmaiva hyatmano bandhuratmaiva ripuratmanah 

Let 4 man emancipate himself by his own self; and not degrade 
himself; for he himself is his friend as well as his enemy. 5 
Comment:— 

'Uddharedátmanatmánam'—A man should lift himself by his 
own self. It means, that he should lift himself, above the body, 
senses, mind, intellect and life-breath, because all of these belong 
to matter (nature) and have identity with matter, while his self, 
is a fragment of God and has identity with Him. It also means, 
that he should lift himself from the limited T', to the unlimited 
'Self'. So, for God-realization, there is no need to depend, on 
the insentient, the unreal, because attachment for the unreal, or 
dependence on the unreal, is the main obstacle to God-realization.. 
There is no need of the body, senses, mind and intellect, to attain 
God Who is one's own. He, is in him, exists now and here, 
because the real cannot be attained by the unreal, the real, can 
be attained by renouncing connection with the unreal. 

Secondly, as it was explained in the previous verse, a 
man should cease to have any attachment for objects, actions 
and thoughts, and raise himself above them. It is everyone's 
experience, that objects, actions and thoughts, have a beginning 
and an end. They are born and decay; are united and disunited, 
but his self remains the same, without the least modification. 
Therefore; detachment from these means, lifting himself by his 
own self. 

Man possesses discrimination, by utilizing which, a striver 
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can lift himself and can realize God. A striver, by following the 
Discipline of Knowledge, can discriminate between the real and 
the unreal, and thus get established in his own self. A striver. 
following the Discipline of Devotion, accepts that he is God's 
and God is his, and this feeling leads him to God-realization. A 
striver, following the Discipline of Action, by using discrimination, 
utilizes the so-called body, senses, mind and intellect in rendering 
service to others and thus by breaking off his affinity with them, 
gets established, in his own self. Thus, his discrimination leads 
him to God-realization, whatever discipline, he may follow. 


An Exceptional Fact About God-realization 


Think of—' am not body', because tlie body changes, while 
Lremain the same: ‘This body is not mine’, because | cannot keep 
this body healthy. and in my possession, as long as 1 wish; "This 
body is not for me', because if it had been for me, I might have 
not had any other desire. Secondly, this body is changeful, while 
I am eternal. How can this kaleidoscopic body, be of any use to 
the eternal ‘Self’? Thirdly, if i1 had been for me, it would have 
lived with me forever, but it does not live. Therefore, if a man 
thinks seriously, and sticks to the thought, ‘I am not body’, "The 
body is not mine' and "The body is not for me', he will realize 
God spontaneously. 

Now, à question arises, why Lord Krsna has said, that à 
man should lift himself by his own self, when God, preceptors, 
saints and scriptures, also lead a man to God-realization. The 
answer is, that all of them will lead us to God-realization, only 
if we have faith in them; and it depends upon us, whether we 
haye faith or we do not, It is, because of the lack of faith and 
desire, that sevéral incarnations of the Lord, and many saints and 
liberated souls, could not enable us to realize God. But, those 
who had faith in them, realized Him. Therefore, a striver by 
having faith in them and by obeying them should realize God. It 
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is an unique opportunity for us, that this human body has been 
bestowed upon us in this Kali-Age, so that we may realize God, 
not only once, but several times during this life. But, we can 
realize Him, only when we ourselves want to do so. 

Secondly, man has degraded himself, as he has accepted his 
affinity for the world, the world has not accepted that affinity, 
which breaks off, every moment. If one does not accept any 
new affinity, he may realize God. 

'Nütmünamavasádayet'—He, should not degrade himself. It 
means that he himself being uniform and sentient, should not 
enslave himself, by having dependence on the transient and 
insentient worldly objects. such as riches, ranks etc. By virtue 
of his riches and ranks, he assumes himself to be elevated. This 
elevation, is of his virtues rather than his own. This dependence 
amounts to his degradation. But, how shocking and surprising it 
is, that he regards this degradation as promotion, and dependence 
as independence! 

'Átmaiva hyatmano bandhub'—A man, himself is his friend, 
when he accepts that there is no need for mundane things, such 
as body, senses, mind, intellect etc., in God-realization. Secondly, 
he should have faith in his guide, in God, saints and scriptures. 
They will lead him to God-realization. By having this faith, he 
himself is his friend. 

'Atmaiva ripuratmanah'—He himself, is his enemy, when 
he accepts his affinity with the worldly body, senses and 
mind etc. 

In the second line of the verse, the term 'Eva' (only), has 
been used twice, to emphasize the fact, that he and only he 
himself, is his friend and foe; anyone else, neither is, nor can 
be his friend and foe. By accepting his affinity with the world, 
he is his enemy and by accepting no affinity in the least, with 
the world, he 1s his friend. 

Appendix—A man himself, rather than anybody else, is 
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responsible for his salvation (God-realization) or for his downfall. 
God has bestowed upon us this human body and he has also 
gifted us with all the requisites. Therefore for salvation no other 
person is needed, similarly no one else is responsible for our 
fall. The person himself by becoming attached to the modes, 
takes repeated birth and death (Gità 13/21), 

Preceptor (spiritual guides), saints and God lead a man 
to salvation when a man himself has faith and belief in them, 
accepts them, has an inclimation towards them, takes refuge in 
them and carries out their orders. If he does not accept them as 
their own, how will they lead him to salvation? They can't. If 
he does not became a disciple, what will the 'guru' (spiritual 
guide) do? As other persons will provide food to a (hungry) 
man but the hunger should be his own. If he has no hunger of 
his own, what is the use of the food provided to him by others? 
Similarly if a striver is not sincerely devoted to his aim, what is 
thé utility of the gospel preached by the spiritual! guide, saints 
and exalted souls? 

There is never lack of spiritual guides, saints and God. There 
bave been many great saints, preceptors and incarnations, but we 
have not attained salvation. It proves that we have not accepted 
them. Therefore we ourselves are responsible for our salvation 
and ruin. He, who thinks others responsible for his salvation and 
fall, can never attain salvation. 

In fact God is present, the preceptor is present, the supreme 
truth is present and ability and strength in à striver are also 
present. The only obstacle to their revelation, is the attachment 
to the perishable pleasures. The responsibility to wipe out this 
attachment to pleasures, goes to the striver because he himself 
has been attached to them. 

Initiation (initiating or being initiated) is not the principle of 
the Gita. A man is his own preceptor, therefore he has to preach 
the gospel to his own self. When all is God (Vasudevah sarvam), 
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then who except God is à preceptor and who will preach the 
gospel and to whom will he preach it? Therefore the expression 
‘uddharedatmanatmanarh’ means that instead of perceiving defects 
in others, a man should perceive defects in his own self and try 
to get rid of them and preach the gospel to himself. He himself 
should become his preceptor. he himself should become his 
leader and he himself should become his ruler. 


EN Ur Cr EE 


Link:—In the preceding verse, Lord Krsna declared that a 
man himself is his friend and he himself is his enemy. How is 
he himself, his friend or enemy? The Lord, provides an answer, 
in the verse that follows. 

maA ramener funr | 

SHIR «VaR adele ATAUS ii 

bandhurütmütmanastasya yenatmaivatmana jitah 

anatmanastu  $Satrutve vartetatmaiva — $Satruvat 

To him, who has conquered his self by himself, his own self 
is a friend: but to him who has not conquered the self, his own 
self acts as his foe. 6 
Comment:— 

‘Bandhuratmatmanastasya yenatmaivatmana jitab'—Nothing 
resides, in a man except, the pure self. He does not at all depend, 
on the lower self viz., body, senses, mind and intellect etc. He 
renounces his dependence on these altogether, and gets established 
in his own self. He is the one, who has conquered himself, 

How to know, that a man is established in his own self? 
When his mind is set well in equanimity, it means that he is 
established in his own self, because the Absolute is, free from 
blemish and is equanimous (Gité 5/19). It means that by being 
established in the Absolute he has conquered himself by his 
own self. Actually he was already established in the Absolute, 
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but he could not realize it, as he had assumed his body, mind 
and intellect ete., as his, 

in this world, a man cannot defeat anyone without the help 
of others, and this help of others, means his own defeat. How? 
For example, if you want to defeat others, either with arms or 
with arguments, you have to depend on arms or arguments, then 
only, you can defeat others. It means that you are first defeated, 
by arms or arguments, Thus one cannot conquer others, without 
his own defeat, But, one who has no need of others, in the least, 
conquers himself by his own self, and he himself, is his friend. 

'Anatmanastu Satrutve vartetatmaiva Satruvat'—He, who thinks, 
that the body, senses, mind, intellect, riches and prosperity etc.. 
are necessary, for him and who depends on them, is his own foe. 
He thinks, that by accepting these as his own, he has controlled 
them and conquered them. But, the fact is, that he has been 
defeated by them. When he takes his defeat as victory, it means 
that his own self, is his foe. 

The term 'Satrutve', means that a man by depending on 
worldly things, and by accepting his affinity with them, works 
as a foe for himself, as he himself. is sentient, but he attaches 
importance to the insentient and depends on them. The more 
claim, he lays on material objects, the more he becomes, a slave 
to them. Further, he harbours desire for respect, honour and fame, 
that lead to his fall. He concedes, that he is elevating himself 
but actually it is the reverse. This proves, that he himself, is his 
own enemy, in disguise. 

How surprising it is, that a man by attaching importance to 
matter, by forgetting God-realization, as the real aim of human life, 
wants to maintain the memory of his so-called body, and name 
by his photos and statues, during the lifetime, as well as after 
death! Thus, he in spite of being sentient (self), gets entangled 
in the slavery of matter, (non-self) and acts as his foe. 

By using the term ‘Satruvat’, Lord Krsna means to explain, 
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that a man by accepting his affinity with the body, senses, mind 
and intellect etc, thinks that he has become their master but 
actually he is their slave, Though, he does not think of harm 
to himself, yet the consequences are harmful and ruinous, and 
so Lord Krsna has declared, that his own self acts as his foe, 
because, dependence on the mundane, finally misleads a man, 
to the cycle of binh and death. 

Appendix—If a man has not the sense of T and "mine" in 
respect of his body, he himself is his friend and if he has the 
sense of T and ‘mine’ in the body, he himself is like an enemy 
to himself viz., by giving existence to the non-self, he acts like 
an enemy to himself. 'Satruvat' — Whatever loss an enemy causes, 
the same loss he himself incurs, In fact as much loss a voluptuary 
does to himself, so much loss can't be done even by an enemy. 
If we perceive in the right perspective, we come to know that 
an enemy does only good to us. He cannot do evil to us. The 
reason is that he can have an access only to objects, he can't 
reach the self. Therefore what more can he do than to destroy 
the perishable? The destruction of the perishable will do us 
good only. In fact we sustain loss only, if we nurse ill-feelings. 


AERE es 


Link:—What happens to the man, who has conquered the 
self by the self, has been described, in the next three verses. 


fsrarerd: weiter ara WIS: 
vitor: Sy wem ramum 1119 0 


jitàtmanah  prasántasya paramatma  samaühitah 

Sitosnasukhadubkhesu — tatha — mánápamánayob 

The self-conquered one whose mind is perfectly calm, in the 
midst of antithetical pairs, such as cold and heat, favourable and 
unfavourable, joy and sorrow, honour and dishonour, is In constant 
communion with, the Supreme-Spirit. 7 
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Comment;— 

[In the sixth verse, the term 'Anàtmanah' (of unconquered 
self), and the term Titatmanah' (of the self-controlled), have been 
used. It means that man who accepts his affinity of 'Tness and 
'Mineness', with the body etc., his own sell, acts as the foe. 
But a self-controlled person, who does not accept his affinity, 
with mundane objects, such as body etc., as his own self is his 
friend. In this way, the man of unconquered self, ruins himself, 
while a self-controlled man, remains in communion with the 
Supreme-Spirit.] 

‘Jitatmanah'—One, who has not the least, affinity with the 
mundane, such as body, senses, mind and intellect etc., is self- 
disciplined or self-controlled. Such a self-controlled man, docs 
good to himself, as well as to the world. 

'Sitosnasukhadubkhesu praSantasya'—Here, 'Sita' and 'Usna' 
do not denote only cold and heat, ‘Sita’ and 'Usna' are merely, 
objects of touch. A self-controlled person. is really he who 
controls all senses. from sense-objects. Therefore, ‘Sita’ and 
"Usra', cannot be taken in a limited sense. They denote, favourable 
and unfavourable circumstances. It means, that one should not 
be pleased with favourable circumstances and incidents etc., or 
displeased with unfavourable circumstances and incidents etc., 
but remain perfectly calm, in the midst of the two, 

In favourable circumstances, à man feels a sort of, coolness, 
while in unfavourable circumstances he feels a kind of warmth. 
A striver, should be cautious that his permanent peace is not 
disturbed, by this seemingly cold and heat. He should not be happy 
and sad, with favourable and unfavourable circumstances, 

Now let us try to understand what '"Joy', and ‘Sorrow’, imply: 

(i) Generally, people think that a person who lives in luxury 
is joyful, but one who cannot enjoy luxuries, is sorrowful. 

(ii) A man, does not possess even the bare necessities of 
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life, but is satisfied with what he possesses, and is joyful, while 
the man who leads a life of luxury is worried at heart, lest the 
luxuries should be lost and is sad or sorrowful. 

In the Gita, 'sukha' and 'duhkha', have been described, 
in two ways, The favourable circumstances and pleasure 
derived out of these is called 'sukha'. Similarly, unfavourable 
circumstances and sorrow derived from these is called 'duhkha'. 
Where in the Gita it is said, 'samaduhkhasukhah' (12/13; 14/24), 
‘Sitosnasukhaduhkhesu samah' (12/18), it means, that he remains 
evenminded in 'sukha', and 'duhkha', But where the Gita says, 
‘Dvandvairvimuktah sukhaduhkhasanjnaih', there, it refers to 
the void of 'sukha' (pleasure) and 'duhkha (pain). In the former 
case, 'sukha' and 'duhkha', have their entities but one remains 
equanimous, without being affected by them. In the latter case, 
there is no entity of either 'sukha' or 'dubkha'. In sum total, both 
lead to the same goal. 

Now, a question rises, why Lord Krsna, has used two pairs 
of opposites ‘Sita and Ugna' (coldandheat) and 'Sukhaduhkha' 
(joy and sorrow), when 'cold' and ‘heat’ also stand for favourable 
and unfavourable circumstances. The explanation, is that past- 
actions result in favourable and unfavourable circumstances, 
while actions of the present, result in success and failure, (joy 
and sorrow). But a self-controlled man, remains perfectly calm 
and serene, in both states. 

This explanation, seems to fit the context, because the 
expression 'Nendriyarthesu anusajjate’, used in the fourth verse 
of this chapter, has been referred to here, by the expression 'Sita- 
Usna', while the expression 'Na karmasu anusajjate' used there has 
been specified by the expression 'Sukha-Duhkha', It means, that 
where it is mentioned that he remains detached in favourable and 
unfavourable circumstances as a result of the fruit of past actions, 
while in success and failure, as the fruit of present actions. Here, 
it is mentioned that he remains calm, in both cases, 
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"Tathà manipamanayoh'—He is perfectly calm in honour and 
dishonour also. Now, a question arises, that honour or dishonour, 
is also a result of actions of the past, and therefore, is included 
in favourable and unfavourable circumstances. The explanation, 
is that in favourable and unfavourable circumstances, no one else, 
becomes an instrument, while in honour and dishonour (including 
praise and censure), someone else, becomes the instrument. But, 
the self-controlled man remains calm, whether he is honoured 
or dishonoured, by others. 


| How to Remain Calm in Honour and Dishonour? | 


In honour, a striver should not think that it is the result of 
his virtuous or good actions, but he should consider it, a virtue of 
the person who has shown honour to him, While, he should think 
of dishonour, as a result of his past actions, and feel obliged to 
the other person, who has purged him of his sins, by becoming 
an instrument of dishonour. Thus a striver, will become calm 
in honour and dishonour. 

'Paramátmi samihitah'—Equanimity, in cold and heat, joy and 
sorrow, honour and dishonour, proves that he has attained God- 
realization, because without internal bliss, a man cannot remain 
calm, in both favourable and the unfavourable circumstances, 
success and failure or honour and dishonour. Therefore, Lord 
Krsna, in the Gita has declared in 5/19, "Men whose mind is 
established in equanimity, have conquered, the mortal plane"; 
and in 6/22, He declares, "Getting into the infinite beatitude of 
the Self, he does not reckon any other gain greater than that, 
and wherein established he is not moved, even by the heaviest 
affliction” and so on. 

Appendix—He, whose own self is like a friend viz., who has 
not the sense of ‘I’ and ‘mine’ in the body, remains equanimous 
and unaffected in favourable and unfavourable circumstances, 
pleasure and pain, honour and dishonour. Such a man is an 
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enlightened Karmayogi viz, he has realized God—this should 
be recognised. The reason is that favourable and unfavourable 
circumstances, pleasure and pain, honour and dishonour are 
fleeting but God ever remains the same, 


VR NIS ea 


ahrtaarigaea Been fats: | 
pem seed ait MAENT: die dl 


jüanavijnanatrptàtma = kütastho - vijitendriyah 

yukta  ityucyate yogi — samalostaémakàüficanah 

The Yogi whose mind is satiated with ‘Jnana’ (knowledge) and 
'Vijnana' (equanimity), who remains unshaken ever, whose senses 
are compliant, to whom a clod, a stone and a piece of gold, are the 
same, is spoken of, as one who has attained God-realisation. 8 
Comment:— 

' Jüünavijiünatrptátma'—It is in the context of the, Discipline 
of Action. So here, the knowledge how to perform an action is 
‘Jnana’, and equanimity in success and failure is, 'Vijnana'. 

Action, thought and trance, performed respectively with 
the physical, subtle and causal body, for one's own self, is not 
knowledge (Jüana), because it and its fruits have a beginning 
and an end. But himself being a fragment of God, is eternal. 
So, how can the transient and insentient, satisfy the eternal and 
sentient? This knowledge, that actions and their fruits cannot 
satisfy his own self, is knowledge (Jfiana). By having this 
knowledge, when a person remains equanimous in success and 
failure, that is called 'Vijrüna' He himself gets satisfied with 
‘Tiana’ and 'Vijnana'. Thus for him nothing remains to be done, 
to be known and to be achieved. 

"Kütasthah'— Küta', is a block of iron on which things made 
of iron, silver and gold etc., are hammered into different shapes, 
by smiths, but it remains the same, Similarly, the self-disciplined 


Verse 9] SADHAKA-SANJIVANI 713 


man, remains unshaken, in all circumstances, 

'Vijitendriyah'—A striver, following the Discipline of Action, 
has to conquer the senses, because while performing actions, he 
may have attachment and aversion. Therefore, Lord Krsna in 12/11 
has said, 'Subduing your mind, senses etc., relinquish the fruit 
of all actions.’ It means, that in abandoning the fruit of action, 
senses have to be subdued. Thus a striver who, while following 
the spiritual discipline remains careful in subduing his senses, 
his senses, are finally conquered when he realizes God. 

'Samalostáémaküficanah'—To a Yogi, a clod, a stone and 
a piece of gold, are the same. In dealings, he knows the value 
of each one of them. So, he keeps gold in the shelf, while lets 
a clod and a stone, lie outside; But he remains equanimous, in 
gain and loss. He views all the things of the world, with an 
equal eye, because he knows that all of these, are transient. He 
remains established in God, Who pervades everywhere equally, 
and His axiomatic equanimity, abides in him. 

'"Yukta ityucyate yogi'7— Such a Karmayogi, satisfied with 
‘Tiana’ (knowledge), and 'Vijfiana' (equanimity), unshaken in all 
circumstances, with senses subdued, and equanimous, is spoken 
of as a Yogi viz, one who has attained Yoga or equanimity. 


ERES rs 


Gel arena area ers I 
repa cw aay cuuefnfaferenr i <u 
suhrnmitrüryudasinamadhyasthad vesyabandhusu 
sadhusvapi ca papesu  samabuddhirvisisyate 
He, who regards well-wishers, friends, foes, neutrals, mediators, 
the hateful, the relatives, saints and sinners, all alike, stands out 
supreme. 9 
Comment:— 
[In the eighth verse, there is description of equanimity in 
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objects, while here there is description of equanimity, in persons. 
The objects, cannot perform any action, while persons perform 
actions for themselves as also, for others, So, it is difficult for 
them to have equanimity in them. Therefore, the person who 
has a benevolent and impartial, attitude to all and regards them 
alike, even after noticing differences, in their conduct stands 
out supreme, | 

‘Suhrumitraryudasinamadhyasthadvesyahandhusu'—One, who 
is engrossed in the welfare of others, like a mother, without any 
selfish motive, is called 'Suhrd' (disinterested friend), while one 
who returns good for good, is a friend. 

The foe, is he who does evil to others without any cause, 
but the hateful is one. who does evil to others, having some 
selfish motive or any other cause. 

The neutral, is he who rernains indifferent, to two groups or 
men, if they are fighting and the mediator, is one who desires 
compromise, for the welfare of both. 

He has a benevolent and impartial attitude, towards his 
relatives, as well as those hostile, to him. 

'Sadhusvapi ca papesu samabuddhirvisisyate'—His dealing, 
with saints and sinners, is different but he thinks about the 
welfare of both of them, and also does good to them equally, 
because according to him all persons, are different manifestations 
of the same Divinity. As the Lord, is a disinterested friend, of 
all beings (Gita 5/29), the Yogi is also a disinterested friend, of 
all beings, (Srimadbhagavata 3/25/21). 

Here, Lord Krsna, by using the phrase 'Sádhusvapi ca papesu’, 
means that if he regards saints and sinners alike, he will regard 
all people alike, because men are judged by their actions. The 
Lord, also lays emphasis on conduct (actions), by declaring, 
"Whatever a great man does, the same is done by others” 
(Gita 3/21). If he regards men who perform virtuous actions, 
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and also those who perform evil actions alike, it means, that 
he stands supreme, because it is difficult to have a benign and 
equanimous attitude for the sinners. 

In the world, people generally have a tendency to observe 
actions of others. By doing so, they cannot observe their real 
self, that remains the same, while actions always undergo 
changes. Secondly, they specially observe, evil actions of others 
which mislead observers to degradation, because, by doing so, 
they attach much importance, to those evil actions. Therefore, 
Lord Krsna in this verse, has explained that a Yogi regards 
saints and sinners alike, because he believes that God alone, 
creates the phenomenon and so, all that is God. Thus, the Yogr 
stands supreme. 


An Exceptional Fact 


According to the gospel of Gita, ‘Equanimity is called 
Yoga’ (2/48). One who attains equanimity does not need any 
other virtue, for God-realization. He becomes wholly virtuous 
spontaneously, and he conquers the mortal plane (5/19). In Visnu 
Purana, Prahlada has said, that equanimity is God's adoration 
(1/17/90). We can attain, such a significant equanimity, by 
being free from evil. The means to be free from evils, are (i) Do 
not regard anyone as evil. (ii) Do not do any harm to anyone. 
Gii) Do not think ill of anyone. (iv) Do not perceive evils in 
others. (v) Do not hear evil of others. (vi) Do not speak ill, of 
others, By following these six rules, we shall be free from evil. 
As soon as, we are free from evil, we shall become virtuous, 
because virtue is our real nature. 

We make efforts, and follow the spiritual discipline, in order 
to, become virtuous, But, we do not become virtuous, because 
we do not renounce evil, altogether and even a fragment of an 
evil, arouses pride of having virtue, which leads us to several 
other evils. But when evil are rooted out, we become virtuous, 
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spontaneously. When we become virtuous, we automatically, 
do good to others, By doing so, all the world provides us the 
necessities of life, without our asking and without working hard. 
Thus, we cease our dependence, on the world. This freedom 
from dependence, on the world, enables us to attam equanimity, 
which is axiomatic and then we have nothing to do, we become 
liberated souls. 

Appendix—The sphere of evenness (equanimity) is different 
from that of unequality. God is equanimous (equal) and the world 
is uneven. An enlightened Karmayogi remains equanimous, even 
having different dealings with different persons. He regards a 
clod, a stone, a piece of gold, a well-wisher, a friend, an enemy, 
a neutral, a mediator, the hateful, a saint and a sinner alike, 
though dealings with them can neither he the same, nor should 
be the same and cannot be done the same. The reason is that 
he has realized, ‘there is nothing else besides God’, 

If there is an idol of Lord Visnu made of gold and there is 
toy-dog made of gold, both having the same weight will also 
cost the same. Lord Visnu is the best and most venerable Deity 
while the dog is a mean and untouchable animal, in outward 
dealings there is a vast difference between the two but as far 
as the metal, gold is concerned, there is no difference between 
the two. Similarly in the world there is outward diversity among 
people as a friend, a foe, an exalted soul, a wicked person; 
good, bad, gentle, vile, virtuous, sinful, righteous, immoral, 
learned and foolish etc., but in essence all of them are only 
the manifestation of God. Only God has revealed Himself in 
different forms. He who knows this fact recognizes Him, others 
don't recognize Him. 

While bathing. when soap is applied to the body, if the 
body is seen in a mirror. it looks bad and clumsy. At certain 
parts, marks like blisters appear, somewhere lines appear. But 
the person does not feel sad that he is suffering from à disease. 
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The reason is that he knows that these marks will be rubbed 
off when the body is washed in water. Similarly all beings are 
the manifestations of God but outwardly they appear different 
because of difference in bodies and their nature. In fact in spite 
of their different appearance, they are the manifestations of 
God but it is because of our attachment and aversion that they 
appear different, 

The fact which was mentioned in the second verse of the fifth 
chapter by the expression ‘Karmayoga Visisyate’ (Karmayoga is 
superior to Saikhyayoga), the same fact has been mentioned here 
by the expression 'samabuddhirvisisyate' . An equanimous person 
remains untainted. Untaintedness leads to yoga while taintedness 
leads to 'bhoga'. There is equanimity in the three yogas but it 
is specially important in Karmayoga, because Karmayoga being 
the worldly spiritual discipline, a Karmayogi faces more oddities 
in life than other yogis. 

E 

Link:—Equanimity (evenness of mind), which is attained 
by the Discipline of Action, is also attained by the Discipline 
of Meditation. So Lord Krsna, while starting the subject of 
meditation, gives inspiration for meditation. 


anit gaia aaam xeu fen 

Wate abere fuif: eo 

yogi yufijita satataumatmünam  rahasi sthitah 

ekaki yatacittatma nirasiraparigrahah 

A Dhyanayogi, should constantly engage in meditation, living 
alone in seclusion, having subdued his mind and body, and having 
got rid of bonds of desires and possessions for enjoyment. 10 


Comment:— 
[Here Lord Krsna is describing in detail, the Discipline of 
Meditation, which was referred to in brief, in the twenty-seventh 
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and twenty-eighth verses of the fifth chapter. Here, the word 
"Yoga', which has been derived, from the root "Yuj samadhav' 
means, controlling the activities of the mind.] 

'Aparigrahah'— Meditation, is practised by disinclination for 
the world, and inclination for God. For its practice, the first means 
to be adopted, is 'Aparigrahah'. 'Aparigrahah' means freedom from 
accumulation of possessions. Nothing, should be accumulated for 
one's pleasures, because mind is attracted towards possessions 
and pleasures, and so it cannot be engaged in meditation. 

'Nirüsih'—It means, that a striver should not be free from 
outward prosperity and pleasures only, but also should get rid 
of desires and hopes for prosperity and pleasures, because these 
are all obstacles to God-realization. Therefore, a striver should 
always be aware of these desires and hopes. 

"Yatacittatmá'—Even, by renouncing pleasures and prosperity, 
and also desire for them, there is possibility of attachment. 
Therefore, à striver should keep his body and mind under control. 
By controlling them, new attachment will not be aroused. The 
means to control them, is that no action should be performed 
being attached to it, because attachment leads a body to laziness 
and idleness, and senses, to pleasures, and mind, to the thought 
of pleasures and futile thinking. 

"Yogi—A Yogi, is one who is devoted to meditation, 
whose aim is only God-realization, rather than enjoyment and 
accomplishment. 

'Ekaki'—4A striver, should live alone, without any assistant, 
because in company he is likely to be engaged in conversation. 
In the absence of company because of attachment to him he 
is likely to be haunted by that, Thus he will not be able to 
meditate on God. 

‘Rahasi sthítab'—A striver, should live in seclusion, on the 
banks of a river, or in a forest, or a temple, or a lonely room, 
meant for adoration and meditation only. The atmosphere, should 
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be such, that there is no hindrance in meditation. 

'Atmánar satatam yuüjita'—Thus a striver, living alone in 
seclusion, as mentioned above, should concentrate his mind on 
God, with a firm determination to be engaged only, in meditation 
without having the least thought, of worldly affairs, whatsoever 
might happen. He, should be on the alert, because alertness is 
spiritual discipline. 

A striver, should think of God, not only at the time of 
meditation, but also while performing other actions, without 
any attachment to these, because the thought of God, helps 
in meditation, while the thought of God in meditation, helps a 
striver in thinking of Him, during his mundane affairs. [t means, 
that a striver should always remember that he is a striver viz., 
he should always remember God, and think of Him, even when 
he performs worldly actions. He should harbour, no thought of 
any worldly transaction, otherwise it will be a hindrance, in his 
meditation. Therefore, while sitting for meditation, he should 
have a firm resolve, that he has ta meditate only on God, 
whatever may happen. By this resolve, it will be easy for him 
to meditate on God. 

A striver has a complaint, that he cannot concentrate his mind, 
on God. The reason, is that he wants to concentrate his mind on 
God, without breaking off his affinity, for the world. Therefore, 
a striver should break off his affinity, for the world as it is this 
affinity or attachment, or à sense of mine, which influences the 
mind, Therefore, a striver can concentrate his mind and engage in 
meditation, by only having the aim of God-realization and being 
detached from all persons and things etc. If such detachment 1s 
not there, these will haunt his memory. 


An Exceptional Fact 


Initially, Arjuna was prepared to wage the war and he also 
got prepared at last. But, in between he thought that to wage 
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war was à sin. Thus, it was a question, of performing an action 
or not to perform it. So, it arose in the context of the Discipline 
of Action. But how other disciplines, such as of Knowledge, 
Devotion and Meditation were explained, in Gita. 

Arjuna retreats from the war, because he thinks that sin, 
would accrue to him, by killing his kinsmen. So he requests 
Lord Krsna, to tell him what was good for him (2/7; 3/2: 5/1). 
Therefore, Lord Krsna explains to him, the different means 
including gifts, ritaals, penances, study of the Vedas and different 
kinds of disciplines leading to God-realisation, But, in all the 
means, Lord Krsna has emphasized the fact that the aim to attain 
perishable things, is the main obstacle, to God-realization. If a 
striver, has only the aim of God-realization, and performs actions 
with equanimity those actions, would lead him to salvation or 
God-realization. 

Appendix—Karmayoga,* Jianayoga and Bhaktiyoga are the 
Karananirapeksa disciplines (independent of sense and other 
organs) but Dhyanayoga (the Discipline of Meditation) is a 
Karanasapeksa discipline (dependent on sense and other organs). 
Now the Lord starts the description of Dhyanayoga. 


EE es 
Link;—In the previous verse, Lord Krsna offered inspiration 
for meditation. Now, in the next three verses, He explains what sort 
of setting, one should have and what process he should undergo. 


xA w uaa ferme: | 
magi ma AAGE R I 


$ucau dese pratisthapya sthiramasanamatmanah 

natyucchritam ^ natínicam cailàjinakusottaram 

* In Karmayoga (Path of Action) ‘Karma’ (action) is Karanasapeksa 
(dependent on instruments) but "Yoga" (equanimity) is Karananirapeksa 
(independent of instruments), 
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Having well arranged his seat (sana) in a clean and unpolluted 
place covered by KuSa-grass, a deer-skin and a cloth, one over the 
other, neither too high, nor too low. H 
Comment:— 

'Sucau dese'— The place, is pure in two ways—(i) A naturally 
pure place such as the bank of the Ganges, a forest and the place 
near a holy basil, myrobalan (Arnvala), Pipala tree etc. (ii) Place 
cleaned with cow-dung and by sprinkling water, or by removing 
two inches of soil from the surface. A clean place of natural 
beauty, invigorates and elevates the mind. 

‘Cailajinakusottaram'—According to the text a KuSa-grassmiat, 
a deer-skin, and a cloth, should be spread one over the other* 
yet there should be spread a Kusa mat below, a deer-skin in 
the middle and a cloth at the top. The deer-skin should be of a 
deer, which is not killed, but which is dead, in the natural way, 
as the skin of deer, which is killed is regarded, as impure. If a 
deer-skin, is not available, à rug can be spread. Over the rug, 
soft cotton cloth should be spread. KuSa-grass, is supposed to be 
made from the hair of, boar-incarnation of the Lord and thus is 
considered holy, Deer-skin is spread over a Kusa-grass mat, so 
that Kusa-grass may not prick the skin and an electric current 
of a body, may not pass through the Kusa-grass, to the earth, as 
a deer-skin is a bad conductor, of electric current. A soft cotton 
cloth is spread over the deer-skin, so that the bristles of deer-skin, 
may not stick into the body and the striver feels comfortable.. 

'Nütyocchrítm nátinieam'— The seat of the plank-bed, 
should neither be too high, nor too low, because if it is too 
high, a striver while meditating may doze off, fall down and be 
injured; but if it is too low, creeping insects, may disturb him 
in his meditation. 

* The order of the text does not seam reasonable and proper because Kuša- 
grass pricks the body. Therefore, it should be interpreted as.a Kusa-grassmut 


below, a deer-skin in the middle and a cloth at the top, because the order of the 
Meaning is more forceful than the order of the text, 
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'Pratisthàpya sthiramasanamatmanah'—The platform or the 
plank-bed, should be fixed firmly. Moreover it should belong 
to him and he used by him only, because there may be bacilli 
in it, of others, if it 1s used by them. Similarly, a striver should 
have his own rosary, a bag for the rosary, and a spoon, used 
in religious ceremonies etc. Not only this, but according to the 
ordinance of scriptures, a striver should not use the seat, shoes 
and shirts etc., of others, otherwise he has to be a sharer in their 
virtues and sins. One should not sit, on the seat of saints and 
ascetics because, it is a dishonour to them. [f one touches their 
seats and clothes etc., with feet, then it is also, a sin. 


Waa WW Hear wafer: | 
wufayanrrp JANANA ARA i 22 1 


tatraikagram manah krtva yatacittendriyskriyah 

upavisyàsane yuijyadyogamatmavisuddhaye 

While seated on his seat, concentrating the mind and controlling 
the thinking faculty (citta) and the senses, he should practise Yoga, 
for self-purification. 12 
Comiment:— 

[After explaining the kind of a seat, now Lord Krsna, in 
the twelfth and thirteenth verses, explains the process, how one 
should practise meditation. | 

‘Tatra àüsane'— This phrase, has been used for the seat 
with a KuSa-grassmat, a deer-skin and a cloth, described in the 
previous verse. 

"Upayisya'—He should sit still on the seat, in a comfortable 
posture, as 'Siddhasana', 'Padmásana' or 'Sukhasana', etc., without 
moving the body, It is said, about the posture that a striver 
should be able to sit in that posture continuously for three hours, 
without moving the body. By doing so, the mind and life-breath 
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naturally become calm, and free from volatility, Volatility of mind, 
does not allow the body to remain motionless. The motion of 
the body and urge for action do not allow the mind, to remain 
steady and calm, Therefore, it is very essential that the body 
should remain motionless. 

'Yatacittendriyakriyab'—While seated, the mind and the senses 
should be kept under control, A striver should contro] his body, 
senses and mind, even in practical life, otherwise they cannot be 
controlled easily, while he meditates. It means, that he should 
lead a regulated and disciplined life, as has also been pointed 
out, in the sixteenth and seventeenth verses of this chapter. 

'Ekügram manah krtva'— While meditating, he should make 
a firm resolve, that he has to engage himself only in meditation. 
If however, worldly thoughts crop up, he should think, that it is 
time only for meditation and not for worldly thoughts. If time 
passes in worldly thoughts, no useful purpose will be served, and 
he will be a loser, both ways. Thus, he should concentrate his 
mind, on God, without having any thought of mundane affairs. 
Even then, if à worldly thought comes to the mind, he should 
neither support it nor oppose it, By doing so, the thought will 
disappear as it is transitory. The thought, affects him, only if 
he accepts his affinity with it, but if he remains indifferent to it 
will automatically perish, because it is perishable and transient. 
In the world, there are good and bad actions. If we do not have 
any affinity with them, they would not affect us. Similarly during 
meditation, if we do not have any affinity, with thoughts, our 
mind will not get tainted, It will remain calm and composed. 

'Yunjvadyogumátmavisuddhaye'—One should practise the 
Yoga of meditation for self-punfication. Desire for worldly things, 
pleasures, honour, praise, name and fame etc., is impurity of the 
self, and by renouncing all the desires, to have the only aim of 
God-realization, is self-purification. 

Yoga, is a power which can be used either for accomplishing 
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worldly pleasures, or for God-realization. If it is used for worldly 
accomplishments, it cannot be helpful in self-purification or 
God-realization. But if it is used for God-realization, it will be 
conducive to God-realization. 
aa wren meme: fim: 
rrr afters vet fayramererettesr] t 3 1 
samam kayasirogrivam dhàrayannacalam sthirah 
sampreksya nasikagram svam disascanavalokayan 


Let him hold the trunk, head and neck straight amd steady. 
gazing at the tip of his nose, without looking around. 13 
Comment;— 

‘Samam káyasirogrivam dhürayannacalam'—The portion of 
the body from the neck to waist, is called 'Kaya' (trunk), while 
the portion from neck to top is called, head. All postures are 
useful, from meditation and health point of yiew. Out of those 
postures, Lord Krsna has taken the essential feature, necessary 
for meditation, i.e, to keep neck, back and head in a straight 
position. While meditating, the trunk, head and neck should be 
held Straight, so that the spinal cord may remain vertical. In this 
posture, the mind becomes calm and concentrated quickly. If one 
bends forward, he feels drowsy, if he bends backward, there is 
stupor and if he bends sideways, he becomes capricious. If he 
feels drowsy, he should walk a little, and then agam with a firm 
determination, should repractise meditation by holding the trunk, 
head and neck straight. 

'Disas$canavalokayan'—He should not look in any direction, 
because by looking here and there, the neck will bend, which will 
disturb his meditation. So the neck should be held straight. 

‘Sampreksya násikagrarh svam'—He should look at the tip 
of his nose, with his half-closed eyes. If he closes his eyes, he 


Verse 14] SADHAKA-SANJIV ANI 725 


may feel sleepy. But if the eyes are open, hie is likely to look 
at the other objects within sight and so there may be distraction 
in. meditation, Thus, Lord Krsna means to say, that he should 
keep his eyes half-closed, because by doing so, the eye-balls 
assume steadiness and seem as 1f they are looking at the tip of 
the nose. 

'Sthirab'—He should sit steady, without any activity of the 
body or senses, just like a statue continuously for three hours. 
Moreover, there should not be any activity of the mind also. By 
doing so, he will overcome the strain of the posture and will 
become ‘Jitasana’ (conqueror of the posture). 

Appendix—Here gazing at the tip of the nose is not important 
but concentration of the mind is important. 


sr: Seti Ss 
Link:—Blissfil meditation (Yoga) on God, (endowed with 


attributes and form) and the good flowing out of it, have been 
explained, in the next two verses. 


umare fanaiidaraitad fura: | 

"rep ARS Sh amete AIT: 2 I 

prasantatma —vigatabhirbrahmacárivrate — sthitah 

manah samyamya maccitto yukta üsita matparah 

Serene and fearless, firm in the vow of celibacy, with mind 
controlled, the vigilant Yogi should sit meditating on Me and having 
Me alone, as the Supreme Goal. 14 
Comment:— 

'Prasantütma'—Serene-minded, is he who is free from 
attachment and aversion. Attachment and aversion of the striver, 
whose aim is only God-realization, without having any worldly 
desire, (by becoming languid) perish, and with the disappearance 
of attachment and aversion, a striver attains peace, which is 
spontaneous, [t means, that attachment and aversion, born of 
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the affinity for the world, disturb serenity or peace. One, who 
attains this peace, is serene-minded. 

"Vigatabhih'—Fear of disease, censure, dishonour and 
death arise, only because man accepts the affinity of 'I'ness and 
Mineness, with the body. But when he abandons this affinity, he 
becomes free from all fears, because he thinks that even if the 
body perishes, it will make no difference as his mind dedicated 
to God, he will attain salvation, the ultimate goal of life. 

"Brahmacárivrate sthitah’—Here, it does not mean only vow 
of continence, but also includes that a celibate should lead a 
disciplined and controlled life, according to the order of his 
preceptor, free from sensual pleasures, honour, praise and comforts 
etc. He should not in the least, enjoy worldly things in any state, 
under any circumstance, either during meditation, or in practical 
life, but use them only as necessities of life. 

'Manah sarhyamya maccittab'—Having controlled the mind 
of all worldly affairs, he should think of God's form, play, 
virtues, glory and excellence etc. It means, that by shutting out 
all worldly thoughts, he should devote his mind to God only. 
The thoughts that come to mind, are either of the past or the 
present. So he should neglect them, by thinking that these have 
no existence at present. Moreover, the world actually does not 
exist, it merely seems to exist, while God existed in the past, 
exists now and will also exist, in future, So, he should think of 
Him, instead of thinking about the world. 

"Yuktab'—He should remain vigilant, in diverting his mind 
from worldly affairs and concentrate it on God, even while engaged 
in worldly affairs, because vigilance during engagement in worldly 
affairs, will help him in meditation, and that awareness during 
meditation will be helpful to him, in his practical life. 

‘Asita matparah'—While sitting, he should have the only aim 
of God-realization, without having any other desire, or lust or 
attachment or mineness, in the least, as has also been pointed 
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out, in the tenth verse of this chapter. 

Appendix—To consider any special trait a$ one's own is to 
invite demoniac nature in oneself. Therefore the Lord by the 
term 'matparah' mentions that the striver following the path of 
meditation should depend on Him. By depending on God, evils 
(flaws) are quickly removed and the striver is not proud of his 
speciality. This is the special trait of devotion. 

In this verse 'mana' and 'citta'—these are two terms which 
are synonyms have been used, With *mana' anything is reflected 
upon time and again and with ‘citta’ only one thing is thought 
of. Therefore here the expression ‘manah sariyamya maccitah’ 
means that the world should not be reflected upon viz., detach 
‘mana’ from the world and with 'citta' he should think of God 
viz., concentrate ‘citta’ on God. 

rr PARE mse 


perd wera anit fee 

witha Aaa zredcemufinresfe ti $5 1 

yuüjannevar sadütmünari yogi niyatamiünasah 

anti nirvana Ei maitsafethümediifencchati 

Thus, constantly meditating on Me, the Yogi of controlled 
mind attains everlasting peace, (Supreme Bliss) abiding in Me 
(Nirvana). 15 
Comment:— 

‘Yogi niyatamanasah'—One, who has controlled his mind is 
called 'Niyataminasah’. A Yogi's mind, can be subdued, only if 
his exclusive aim is God-realization, without having any affinity 
for the world. Affinity for the world, does not allow the mind 
to be subdued. 

A striver commits an error, if he thinks that he is a 
householder, having some caste, creed and colour etc. Thus 
he cannot meditate. A striver, should think that he is a striver, 
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whose only aim is to meditate on God. His aim is not to attain, 
mystic power, Thus, by changing his ''ness, he will be able to 
concentrate his mind, on God. With the change of T sense, the 
inner sense would automatically change. 

'Yuüjannevar sadaütmaánam'—The word 'Evam' (thus), has 
been used for meditation and concentration of mind, described 
from the tenth to the fourteenth verses. 

"Yunjan atmanarn' means, that a striver should concentrate 
his mind on God, diverting it from the world. ‘Sada’ means that 
he should practise meditation regularly, in seclusion and daily 
life, always having the aim of God-realization. Such practice, 
leads to an early success. 

'Santhh nirvinaperamam ^ matsaristhámadhigacchati'— This 
is a state, when established, nothing further remains to be 
attained. This state, is called Supreme-Peace or Supreme-Bliss 
or emancipation or salvation. A striver, attains peace by breaking 
off affinity with the world, while he attains Supreme-Peace, by 
attaining God-realization. Thé process of meditation, culminates 
in 'Nirvikalpa sthiti', (state of mind where there is absence of 
all thoughts). But, this is also a state, as it does not remain 
constant, as there is deviation from it, at times. This is nol 
God-realization, Further to it, there is 'Nirvikalpa bodha', which 
is Self-realization (God-realization). This is called Supreme- 
Peace. The same Supreme-Peace (in 5/12) has been called, 
'Naisthikim Sántim' (final peace) and (in 9/31) ‘Sagvacchanti' 
(Eternal Peace). 


eS 


Link:—In the next two verses, there is the description of the 
regulations, that a Yogi has to observe, in his earthly life. 
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nütya$natastu yogo'sti na  caikantamanasnatah 

na càáti svapnasilasya jagrato naiva cárjuna 

Yoga is not successful for him who eats too much, nor for 
one, who does not eat at all; or for him who sleeps too much, nor 
too little. 16 
Comment:— 

'NatyzSnatastu yogo'sti'—Yoga is not possible, for him who 
eats too much.* Too much eating, causes thirst for water. So he 
has to drink much water. Too much water, makes the stomach 
heavy and the body too. If he overeats, he becomes dull and 
lazy, and may suffer from indigestion, which causes disease in 
the body. So he cannot concentrate his mind, in adoration and 
spiritual practice etc. So how can Yoga be possible for him? 

'Na caiküntamana$natah'— Yoga, is also not possible, for 
him who eats too little. If he is underfed, he will feel hungry, 
think of food again and again, and become weak. His body, will 
languish and life will become hard to live. He will be inclined to 
keep lying down. It will be hard, to sit for meditation. Thus he 
cannot concentrate his mind, on God. So how is Yoga possible 
for him? 

'Na cüti svapnasilasya'—Oversieep, makes á striver idle, 
lazy and inert. In oversleep, the striver cannot sleep soundly, 
and so different thoughts come to the mind. Thus, oversleep is 
a hindrance to the practice of meditation. 

'Jagrato naiva cárjuna'— This Yoga is not possible for him, 
who sleeps too little. By keeping aware he feels drowsy, and 
cannot practise meditation. 

Men, of sattvika disposition, while having spiritual discussions, 
narrating and listening to lives of saints, devotees and incarnations 
of God, have so much joy and get so much engrossed in them, 
that they do not feel drowsy, at all even by remaining awake, 


* If a person's food is less than that of others but is more thun his appetite, 
it is known as too much. 
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throughout a night, This wakefulness helps them reach a state, 
which transcends the three modes of Nature (prakrti). 

Similarly, devotees in adoration, loud chanting and constant 
remembrance of God, are so much engrossed, that they do not 
fee] hungry. This cannot be said as 'not eating’ (artrt:) because 
all doings by men while devoted to God, become ‘Sat’, 


SpRIERÍSERGEI anager wag 
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yuktáharavihürasya yuktacestasya karmasu 

yuktasvapnavabodhasya yogo bhavati duhkhaha 

Yoga which brings out the cessation of the travails of the world 
is accomplished only by him, who is moderate in dict and recreation, 
temperate in action and regulated in sleep, and wakefulness. 17 


Comment;— 

"Yuktaharavihárasya'—Food (livelihood) should be earned, 
by honest means, it should be pure, easily digestible, light, a 
bit less than necessary and items of food must be in accordance 
with, the ordinance of scriptures and Ayurveda. Recreation, such 
as physical exercise and walking etc. should be resorted to, 
moderately: 

"Yuktacestasya karmasu'—All actions, should be performed, 
according to one's caste, creed, country, condition and capacity, 
following the ordinance of the scriptures, and happily for the 
welfare of others. 

'Yuktasvapnüvabodhasya'—One, should be moderate in sleep. 
He should remain awake in the day, go to bed early at night, 
and rise early in the morning, Here, the term 'Avabodhasya’, 
(wakefulness) has a special meaning, that a striver should be 
spiritually aroused, as this human life has been bestowed upon 
him, to attain salvation, The term "Y ukta' (moderate), means, that 
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similar rules do not apply to all the persons for diet, recreations, 
actions, sleep and wakefulness. But, everyone should be moderate 
in them, according to circumstances he is in. 

"Yogo bhavati duhkhaha'—Thus, the Yoga of a Yogi, who 
is moderate in diet, recreation etc., brings about a cessation of 
the toil and troubles of the world. 

There is an exceptional difference between, yoga (meditation) 
and bhoga (pleasure). In ‘yoga’ there is abnegation of 'bhoga'. 
In 'bhoga' there is not total negation of ‘yoga’. In 'bhoga', what 
happiness a man derives, is a result of disconnection of the contact 
with the unreal. But, man does not pay attention ro this fact, and 
thinks that there is pleasure in contact, with worldly things. So, 
he gets attached to sense-objects. He cannot experience yoga, 
which brings about the cessation of miseries, of the world. In 
this Yoga, there is total negation, of worldly enjoyment, 


An Exceptional Fact 


This verse on meditation, is useful for all strivers. By following 
it, they may attain salvation, There are, four factors described in 
it—(1) moderate in diet and recreation, (2) moderate in action, 
(3) moderate in sleep and (4) moderate in wakefulness, 

We have twenty-four hours, at our disposal. If twenty-four 
hours are divided say into four parts, we get six hours for each of 
the above activities (i) six hours for eating, recreation and physical 
exercise etc., (ii) six hours for actions for earning livelihood viz., 
farming, business and service etc., (iii) six hours for sleep and 
(iv) six hours for wakefulness viz., meditation, adoration, constant 
remembrance and loud chanting etc., for God-realization. 

These can also be divided into two parts (i) Income and 
(ii) Expenditure. Actions and wakefulness, are the means of 
income, while eating. recreation and sleep involve expenditure. 
For income and expenditure, we have two kinds of capital—{i) 
worldly riches (capital) and (ii) age. 
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Man's. Capital 
worldly rm age 
expenditure income expenditure income 
eating, action for sleep wakefulness 
recreation earning (spiritual 
livelihood discipline) 


Let us first think about worldly capital (worldly riches). If 
a person earus more, it is alright, but if his expenses are more 
than income, it will not be good, it will ruin him. [f a person, 
devotes only four hours to eating and recreation etc., he may 
devote eight hours to his profession, earning his livelihood. 

Now, let us think about age. If he gets refreshed by four hours' 
sleep, he should devote eight hours to worship, meditation and 
spiritual discipline. This spiritual discipline, should be enhanced 
everyday because we have come to be born for God-realization, 
not for accumulation of mundane wealth etc. 

Secondly, we should remember God, while earning our 
livelihood and also, while we go to bed. At bed time, à striver 
should think that he has to devote time to devotion and adoration. 
while lying in the bed. While lying down if he sleeps, it is alright 
but he should not aim at sleeping. Again, when he wakes after 
sleep, he should be engaged in adoration, meditation, devotion 
and study of scriptures etc. While discharging his duty, or 
performing actions, he should always remember, God. Thus each 
and every activity of his life would become part and parcel of 
one's worship. 

Appendix—The verses sixteen and seventeen are certainly 
useful for the strivers following the path of meditation but they 
are also very useful for strivers following other paths. 
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Link:—In the preceding two verses, regulations that a Yogi 
has to observe, in his earthly life, have been described. Now, 
in the next verse, Lord Krsna explains, when a striver, is said 
ta be established in Yoga. 


"er faai fuere | 
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yada viniyatarh cittamatmanyevávatisthate 

nihsprhah sarvakamebhyo yukta ityucyate tada 

When the perfectly controlled mind is fixed on the self (atman) 
alone, free from desires for enjoyments, then the person is said to 
be, an achiever of Yoga. 18 


Comment:— 

[In this chapter, from the tenth to the thirteenth verses, there 
is description of the seat and posture suited to meditation, In 
fourteenth and fifteenth verses, there is description of meditation 
on God (with attributes and form), with its fruit In, sixteenth and 
seventeenth verses, there is mention of regulations for all strivers 
of meditation. In the verses, from the eighteenth to the twenty- 
third, there is description of meditation of the self with its result.] 

"Yada viniystam cittamütmanyevavatisthate'L— When a well 
disciplined mind,* free from the thought of the world, gets 
established in the self, whichever remains the same, without 
any modification.’ In the self, there is enjoyment or bliss which 
does not, let the mind deviate from it and ilius the mind by 
having this relish, gets engrossed m it. 

“The five stages of the mind are—'Miidha’, 'Ksipta', 'Viksipta’ (confused), 
"Ekigra' (concentrated) and ‘Niruddha’ (Hed up), In the first two stages a striver 
is not entitled for Yoga. The person with à Viksipta (confused) mind is entitled 
for Yoga. his mind sometimes rests but sometimes does nor rest in the self. When 
the mind is concentrated, that is called 'Savikalpa samadhi’, But the next stage is 
when the mind is completely settled then that is called Nirvikalpa sumidhi’ or 
Yoga Here in “Viniyatath cittam' as well as tn the fifteenth verse of this chapter, 
there is the hint of 'Savikalpa samadhi’. 
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‘Nibsprhah sarvakümebhyo yukta ityucyate tadü'—When one 
is completely free, from desires for all objects and pleasures, 
here, as well as hereafter, he is called a Yogi. 

The terms 'yadà' (when) and 'tadà' (then), denote that as soon 
as, a person with disciplined mind, rests in the self alone, free 
from desires for enjoyments, he becomes a Yogi. 

An Exceptional Fact 


In this verse, there are two important aspects—one is, that 
the mind should rest in the self, and the other is, that it should 
be free from desires. for all objects etc. It means, that when 
the mind gets focussed in self. it does not think of any objects, 
persons or circumstances etc., as it gets engrossed in the self. 
Similarly, if mind rests in the self, the Yogi, becomes completely 
free from ali desires, lust and aspiration, etc. Not only this but 
he has no desire, even to have the bare necessities of life, and 
then he is a yogi, in the true sense of the term. 

The same state, has been hinted at, in the fourth verse of this 
chapter, for a Karmayogi, when the Lord declares, "When a man 
ceases, to have attachment for sense-objects, or for actions and 
renounces all thoughts of the world, he is said to have attained, 
Yoga (6/4), The difference is, that a Karmayogi performs actions, 
for others only. So, he gets totally detached, from actions and 
objects. Then, he attains Yoga. A Dhyanayogr concentrates his 
mind on the self, and when the mind gets established in the 
self, he has no desire for actions and objects, not even, for the 
bare necessities of life. It means, that a Karmayogi's desires, are 
first wiped out and then he attains Yoga, while a Dhyanayogi's 
mind, first gets established in the self, and then his desires are 
wiped out. Thus, à Karmayogi applies his mind to the service 
of the world and gets established in the self, while along with 
the mind Dhyanayogi himself gets established in the self. 

era 
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"err erdt frarazeit Aga Baa TI | 
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yatha dipo nívatastho nefigate sopama smrta 

yogino = vatacittasya — yuüjato yogamitmanah 

'As a lamp in a windless place, does not llicker', this is the 
simile used to describe the disciplined mind of a Yogi, practising 
meditation, on the Self, 19 
Comment:— 

‘Yatha dipo nivitastho nengate sopamià smrtà, yogino 
yatacittasys yunjato yogamátmanah'—As a flame of a lamp, in 
à place perfectly sheltered against wind. does not flicker, but 
remains steady, in the same way when the mind of a striver, 
rests in the Self alone, it becomes free, from all desires. 

The Yogi, who has subdued his mind, is called 'Yatacittasya', 
In the preceding verse, such controlled mind has been described 
as 'Viniyata', 

There is no place without wind, which exists everywhere. 
Somewhere, it is in its active form, while at other places, it is 
inactive. Here, the term 'Nivatasthah', does not refer to total lack 
of wind, it rather refers, to the absence of its active state. 

Now, a question may arise, why the mind has been compared, 
to the flame of a lamp which may flicker, and not to a mountain 
which neither flickers nor shakes. The answer is, that unlike a 
mountain, the mind does flicker like a flame. It is very difficult, 
to keep a flickering item steady. So, it has been compared to a 
flame. Secondly, as there is light in a flame, there is awareness 
of Gad, in the mind. Though, in sound sleep and a trance, there 
is an equal forgetfulness, of the world, yet, in sound sleep mind 
merges in ignorance, and so there is no awareness, of the self. 
[n a trance the mind remains conscious of the Self. Due to these 
reasons, an illustration of the flame has been given, here. This 
fact, has also been pointed out, in the twenty-seventh verse of 
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the fourth chapter, by 'jnanadipite". 
PLR e 


Link:—The state, in which perfection is attained, is described 
in the next verse. 

amd fat fusum area 

aa daama waar Tate xo N 

yatroparamate cittam niruddham yogasevaya 

yatra caivatmandtmanam pa$yannütmani tusyati 

When the mind, disciplined by the practice of Yoga becomes 
tranquil and when the Yogi beholding the Self (Atman) by his 
Self, he is contented in the sell, 20 
Comment:— 

'Yatroparamate cittum niruddham yogasevaya, yatra 
caivütmanátmiárarnm pasyannatmani tusyati'—The determination to 
practise meditation on the self is 'Dharana', while the continuous 
flow of the mind, towards the self, disregarding other thoughts, 
is called ‘Dhyana’ (meditation). Meditation, has three aspects, 
the meditative, (one who meditates), the act of meditation and 
the aim to be achieved viz.. self. So long as, there is knowledge 
about the three, it ís meditation. But, when the mind gets so 
much engrossed, in the aim, that nothing remains except the aim, 
that state is called 'Samadhi' (trance). This is called 'Sarmprajiiata 
samadhi’, After practising it for a long time, it changes into 
'Asarprajnata samadhi’. The distinction between the two, is that 
in the former, consciousness of the trio, regarding by way of the 
object and its name and the relation between the name and the 
object of meditation, persists. But in the latter, only the object 
of meditation remains, by becoming oblivious of the two. The 
former, is also called 'ekagra' (concentration of mind), while the 
latter 'niruddha' (tied up state). 

The 'samadhi (trance), of 'niruddha' state, (tied up state) 
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is also of two types—'sabija’ (with seed) and 'nirbija' (without 
seed). In the former, because of subtle desire 'Siddhiyan', 
(accomplishments) appear. These accomplishments, are in the 
form of worldly riches, which are obstacles to God-realization 
or Self-realization. Therefore, regarding these as meaningless, 
a Yogi, becomes quite indifferent to them, and then he rises to 
the height of 'Nirbija samadhi’ (trance without seed), which in 
this verse has been referred to as "Niruddham' (tied up state of 
trance). 

In meditation. while having disinclination for the mundane, 
a striver gets joy or peace, which is far superior, to mundane 
pleasures. This joy, enhances as a striver rises to the higher 
states of trance, by practising meditation. While progressing he 
reaches the stage of 'Nirbija samadhi’ (trance without seed). If 
he does not enjoy ever that state of joy, then he is satisfied in 
the self by the self. 

"Uparamate' (attains quietness) means, that mind, being 
insentient cannot catch the self, which is sentient. So, it becomes 
quiet and at that moment, a Yogi ceases all affinity for the 
mind, 

"Tusyati' means, that he is not satisfied with anything, else, 
except the self. 

The gist, of this verse is, that a Yogi realizes the self in 
him, by his own self, as the Self ever remains, the same. Our 
affinity, with the world, is the only obstacle to realize it. When 
by meditation the mind becomes tranquil a Yogi's affinity with 
the mind, and the world, is renounced and he realizes, the Self 
in his own self. 


An Exceptional Fact 


The aim of human life, can be achieved by, both the Discipline 
of Meditation, as well as the Discipline of Action. But, there is 
a little difference between the two. In meditation, when the mind 
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of a striver becomes peaceful, and does not enjoy the state of 
trance, he is satisfied, in the self by the self. In the Discipline 
of Action, when à striver abandons all desires of the mind. he 
is satisfied m the self by the self (Gita 2/55). 

In the Discipline of Meditation, when the mind is absorbed 
in the Self, a Yogi experiences, trance. When he does not enjoy 
that state, his affinity with the mind is broken off, and he is 
satisfied in the self, 

In the Discipline of Action, when there is tendency of all 
the actions, senses, mind, intellect and body etc., for the welfare 
of others, all desires, are abandoned. As soon as, desires are 
abandoned, the Yogi's affinity, with the mind is broken off, and 
he is satisfied in the self. 

Appendix—The mind is not concentrated on the self, it can't 
reach the self but it becomes indifferent. The reason is that the mind 
belongs to a different class from that of the self. The mind is lower 
(insentient) nature and the self is higher (sentient) nature. Therefore 
the self rests in the self—‘atmanatmanath pa$yannütmani tusyati’ . 

'Beholding the self by the self means that the self cannot 
be perceived by senses but it can be perceived only by the self. 
Whatever is thought of with the mind, that is only of sense- 
objects (the non-self), rather than of God. Whatever is determined 
with the intellect, ts of the objects of the intellect, not of God. 
Whatever is described with the tongue, is of the objects of the 
tongue, not of God, It means that with the mind, intellect and 
tongue there is reflection, determination and description which 
are the evolutes of Prakrti (non-seif). Bur God is realized by 
having dissociation with the mind, intellect and tongue viz., by 
renouncing affinity with them.* 

* If thereisthe only aim of God-realization, then reflection, determination and 
deseripnon with the mind, intellect and tongue are not improper, but they became 


the means to the end. But if a striver gets satisfied in them and thinks that he has 
attained perfection. then that satiation becomes obstacle to his sum; 
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Here the Self-realization which is attained by the Discipline 
of meditation, the same is attained by Karmayoga (path of action) 
(Gita 2/55). The difference is that *Dhyanayoga' (Discipline of 
Meditation) is dependent on instruments (Karanasapeksa) while 
Karmayoga is a “Karananirapeksa’ (independent of instruments) 
discipline, In 'Karanasapeksa’ discipline, renunciation of affinity 
for Matter (non-self) is delayed and there is possibility of a 
striver's deviation or downfall from Yoga. 


ERE o 
Link:—Whar happens, after the Yogi is satisfied in the self 
by the self, is described in the next verse. 
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sukhamatyantikam yattadbuddhigrahyamatindriyam 

vefti yatra na caivayam sthita$calati tattvatah 

When he feels that supreme and transcendental bliss while his 
discrimination remains fully awakened, and wherein established, 
the said Yogi, never moves away from reality (tattva). 21 


Comment:— 

'Sukhamátyantikam yat'—The bliss which a Yogi feels, is 
infinite and there cannot be any bliss greater than this because 
it transcends the three attributes (modes) and is axiomatic. This 
bliss, has been called an imperishable bliss (5/21), infinite bliss 
(6/28) and absolute bliss (14/27). 

This bliss, has been called infinite here, because, it is 
superior to Sattvika joy, which is born of placidity of mind by 
meditation, on God, This infinite bliss, is not born, but it is 
unborn and axiomatic. 

'Atindriyam'—This supreme bliss, transcends sensual pleasures. 
It means, that it is superior to rajasika joy, which is derived 
from the contact of senses with their objects. It is beyond our 
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power, to obtain rájasika joy because it is beyond our power to 
obtain individual's desired sense-objects. So, we are dependent 
to obtain these, while there is no such dependence in attaining 
infinite bliss, That can be felt in the self by one's own self. In 
attaining it you don't require any individual, any sense-object 
and even your mind and senses. You are quite free in having 
it by your own self. 

"Buddhigráhyam'—1t means, that it is superior to the tamasika 
joy, which arises from sleep, indolence and carelessness. A man 
derives joy from sound sleep, but in sound sleep, his mind is 
merged. Joy is also derived from indolence and heedlessness but 
at that time mind is not awake and discrimination is lost. But 
in infinite bliss, the mind is not merged, nor is discrimination 
lost. It is beyond the access of intellect, being an evolute of 
matter, while bliss, is the characteristic of the Self, which is 
beyond matter. 

Thus in this verse, it has been explained that the supreme 
bliss, is far superior to the sattvika, rajasika and tamasika Joy, 
and it transcends all the three modes. 

'Vetti yatra na caivayam sthitaScalati tattvatah'—A Yogi feels 
bliss in his own self, and established there, he does not move 
from reality viz., this bliss continues endlessly and spontaneously. 
When, the muslims imprisoned Sivaji's son, Sarhbhajt, made him 
blind and removed his skin off, to force him to embrace their 
religion, but he did not do so and thus he did not go astray and 
discard his religion. It means, that nothing can force a person 
to move away from his beliefs. When no force, makes a person 
to change his beliefs, how can anyone force a Yogi to deviate 
from supreme bliss, or how can he himself abandon that supreme 
bliss? He cannot. 

It means. that a man never moves from Supreme Bliss, 
because it is a characteristic of the Self (Soul). He changes only, 
when there is the least affinity with matter. Thus, by affinity for 
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matter, a man may have a fall, even from à trance. So long as, 
he has affinity for matter, his self cannot merge, in the Cosmic 
Self, because matter is always active. 

Appendix—Having realized the self, a Dhyanayogi feels 
imperishable and integral bliss which is atyantika (infinite) 
(supreme) viz., it is superior to Süttvika joy; ‘atindriyam’ viz., 
it is superior to Rajasika joy and 'buddhigráhya' viz., ii is 
superior ta Tamasika joy, 

When the Lord declares the imperishable bliss as 
*buddhigrahya’ He does not mean that it can be intuited (attained) 
by intellect. The reason is that intellect is the evolute of Prakrti, 
then how can it have an access to the bliss which transcends 
Prakrti? Therefore the purpose in declaring it as 'buddhigrahya' 
is that it is superior to Tamasa joy. The joy, which is derived 
from sleep, indolence and carelessness, is Tamasa (Gita 18/39). 
In sound sleep intellect merges in ignorance; and in indolence 
and heedlessness, intellect does not remain fully awake. But 
in self-evident imperishable bliss, intellect does not merge in 
ignorance but remains fully awake—jBánadipite' (Gita 4/27). 
Therefore it has been called “buddhigrahya’ because intellect 
remains awake but intellect has no access to it. 

As in a mirror there is reflection of the sun, the sun is not 
there, similarly in the intellect there is reflection of that bliss, 
the bliss is not there; therefore it is called *buddhigrahya’. 

It means that the integral bliss is far superior to Sattvika, 
Rajasa and Tamasa joy, it transcends them. In spite of being 
called as 'buddhigrahya', it totally transcends intellect. 

The self associated with the intellect (Prakrti) is *buddhi- 
grahya’, not the pure Self. In fact the self cannot be attached to 
Prakrti but he (self) assumes his attachment to Prakrii—‘yayedarh 
dharyate jagat' (Gita 7/5). 


e AERE 
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Link:—Why a Yogi, does not move from Reality, is described 
in the next verse. 


vi Mea SIG vmi Aaa ea Ae: | 
ifeafscorat 3 ear 1peurfir farne t0 22 At 
yar labdhva cápararb Eihhari manyate nddhikar tatah 
yasminsthito na duhkhena gurunapi vicalyate 
And, having gained which state he does not reckon any other 


gain greater than that, and wherein established, he is not shaken 
even by the greatest affliction. 22 
Comment:— 

"Yarn labdhya cāpararh lábhari manyate nàdhikar tatah'— 
When a person, expects more happiness in something else, than 
what he possesses, there is every possibility of his reverting 
to that. A man, wants to attain Supreme Bliss, or infinite 
bliss, and he runs after sleep, indolence and heedlessness, the 
tamasika joys. But he abandons these, because he feels that the 
joy derived from the contact of the senses with their objects 
is more pleasant than this one. He abandons it, also when he 
feels that Sattvika joy which is born by placidity of mind, by 
meditation on God, is superior to it, He abandons it too, when 
he feels, the Supreme Bliss. There is no greater bliss than this. 
By gaining this, he has nothing else to seek, because there is 
no gain, greater than this. 

"Yasminsthito na duhkhena gurunap! vicályate'—A man, may 
also abandon something, if it results in affliction in spite of its 
gam. A man, may abandon an attempt to achieve a goal, if he 
feels that there is some danger, But here Lord Krsna, says that 
a Yogi having been established in the Supreme Bliss, cannot 
be shaken even by the greatest suffering. If he is hanged or his 
limbs are broken to pieces, or his body, is ground to powder 
between mill-stones or his skin is stripped off his body, or, his 
body is put into boiling oil, yet he is not shaken. 
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Why is he not shaken even by the greatest punishment? The 
reason, is that a Yogi established in the Supreme Bliss, has no 
body consciousness. So the harm inflicted on the body, does 
not affect bim, He feels pain or affliction, only if he identifies 
himself with matter (Gita 13/21). But, when he by breaking off 
his affinity, with matter, is established in the Supreme Bliss, of 
the self, afflictions or sufferings cannot have any access to him, 
and so he is not shaken even by the heaviest suffering. 

Appendix—This verse is the touchstone for all disciplines. 
A striver following any discipline—Karmayoga, Jnanayoga, 
Dhyanayoga and Bhaktiyoga etc., should test himself on this 
touchstone. In order to know his:state this verse is very useful for 
a striver. Every being has an aim to wipe out sufferings and to 
attain bliss. Therefore every striver should attain the state described 
in this verse. If this state has not been attained, it means that 
his spiritual discipline has not attained perfection. A striver may 
not discontinue his practice or he may regard his imperfection 
as perfection, so this verse should be the criterion. 

A man can attain such a rare state—in which there is endless 
gain and there is not an iota of suffering but by indulging in 
accumulation and enjoyments he causes limitless harm to 
himself. 


Link:—Now in the next verse Lord Krsna gives inspiration 
to gain thar Supreme Bliss. 


a faenqgadariieant aerate | 

a sar zirmedt Asara ti 33 1i 
tam vidyadduhkhasamyogaviyogam yogasafijiitam 
sa niscayena — yoktavyo — yogo'nirvinnacetasa 


This separation from the assumed union with pain, (travails of 
workdly life) is called Yoga. This Yoga, (which aims at union with 
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God or at equanimity), should be practised with determination and 
without a tired and inattentive mind. 23 


Comment:— 

"Tam vidyadduhkhasarinyogaviyogarh vogasaüjüitam'— Our 
union with pain and birth is the result of accepting our affinity 
with the world, and this affinity is merely assumed not real. We 
can be delinked from this union, because it is merely assumed. 
and is not natural. However, strong. our assumption may be, 
and it may be for a long time, we can cut it asunder, as it is 
impermanent. As soon as, we are disconnected from this union, 
with pain (body and world) we attain Yoga i.e., we feel our union 
with the Self, which is constant, eternal and spontaneous. But we 
forget this latter union, because of our accepting affinity, with 
the world. By breaking off this affinity, our memory is revived. 
Therefore, Arjuna in the seventy-third verse of the eighteenth 
chapter, says that he has regained his memory. It means, that 
Arjuna has not gained anything new, but he has regained his 
memory, that he has a constant union with God (Self). 

Here in this verse, Lord Krsna has defined Yoga, as 
disconnection of union with pain. while in 2/48. he has defined 
it às equanimity in pleasure and pain. In fact, both, the definitions 
are one and the same, because equanimity in pleasure and pain, 
turns into à state of separation from union, with pain. 

Patanjali has defined Yoga, as the control of mind 
(Yogadar$ana 1/2) and when the mind is controlled, one rests 
in the Self (1/3). But in the Gita, Lord Krsna has defined Yoga, 
as in this verse, one's union with the self, which is axiomatic. 

The term ‘tam’ (that), has been used for a state of a Yogi of 
disciplined mind. This state has been hinted at, by the term ‘Yatra’ 
(where), in the first half of the twentieth verse of this chapter, 
where it has been mentioned that the mind attains quietude, In 
the second half of the twentieth verse, where it is mentioned 
that a Yogi gets established in the self. In the first line of the 
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twenty-first verse, He explained the importance of supreme bliss, 
by using the term 'yat' (which), while in the second line, by using 
the term ‘Yatra’ (where), He explained the state of a Yogi. In 
the twenty-second verse, He explained gam by the term 'Yam' 
(which), and 'yasmin' (in which). Thus, Lord Krsna by using the 
term "Yat'*, six times from the twentieth verse to the twenty- 
second verse, has explained the singular state of a Yogi. The 
same state, has been glorified here, by the term ‘tam’ (that). 

‘Sa niScayena yoktavyo yogo'nirvinnacetasá'C This Yoga of 
meditation, should be practised by a striver, by having the aim 
of attaining Yoga (equanimity) with determination and with an 
undistracted mind, as has been described from the eighteenth 
verse to the twentieth verse of this chapter. In order to, realize 
this state of equanimity, a striver should have a fixed mind, 
that he has to attain Yoga (equanimity), even in the Face of all 
temptations and afflictions. 

'Anirvinnacetasü' means, that a striver should not feel 
despondent and distracted in attaining that Yoga, in spite of 
obstacles and afflictions. He should think, that he has to realize 
God, perfection or equanimity even if, he has to spend years 
and births together, and even if he has to face most serious 
afflictions. He should think, that he has wasted innumerable 
births and suffered tortures in hell, but has not attained his aim 
of God-realization, though his past sins have been destroyed. So, 
he should devote his full time (span of his present life), power 
and resources to, realize Him. 

Appendix—The division of worldly union viz., Sarnyoga is 
different from that of Yoga. There is 'Saryoga' with that object 
(or person) or action with which we can't stay forever and which 
can't stay with us forever. There is ‘Yoga’ with that with whom 
we can stay forever and who can stay with us forever. Therefore 
in the world there is “Sarhyoga’ with one another and with God 


*'Yatra', ‘Yam’ and 'Yasmin' are the words formed from the word ‘Yat’, 
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there is yoga. In fact there is no union with the world and no 
disunion from God viz., whatever we gain in the world is not 
permanent hence il is no gain at all and God ts never separate 
from us. The assumption of the union with the world and disunion 
from God is ignorance and it is the greatest blunder of a man. 
Certainly there is disunion from the worldly union but there is 
no disconnection at all from the union with God, 

A man wants union (with worldly things) but he has to 
face disunion, therefore the world is said to be the abode of 
sorrows—duhkhilayamasasvatam’ (Gita 8/15). A desire leads to 
the union with pain (sufferings). If a striver is free from desires, 
there is no union with sufferings and there is union with God. 

The union of an embodied being with God is eternal. 
This axiomatic eternal union is called “Yoga’. This etemal 
union prevails in all places, all the time, in all actions, in all 
things, in all persons, in all states, in all circumstances and in 
all incidents. It means that there has neither been, nor is, nor 
will be nor can be any disunion from this eternal union. But by 
assuming connection with (he unreal (body) the eternal union 
is not realized, As soon as there is separation (renunciation of 
connection) from the assumed union with the unreal in the form 
of pain, the eternal union is realized. This is the chief Yoga of 
the Gita and in order to realize this yoga there is description 
of Karmayoga, Jhanayoga, Dhyanayoga and Bhaktiyoga etc. 
But these disciplines (paths) will be called ‘Yoga’ only when 
there is total renunciation of affinity with the unreal and there 
is realization of eternal union with God. 

The Lord has defined Yoga in two ways— 

(i) Equanimity is called Yoga—‘samatvarh yoga ucyate' 
(Gità 2/48). 

(ii) Termination of union with pain in the shape of the 
worldly transmigration (travails of worldly life)—'tar vidyad- 
duhkhasamyogaviyogam yogasanjnitam' (Gita 6/23), 
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Either call it equanimity or call it disconnection of union 
with pain in the form of the world—both are one and the same. 
It means that by getting established in equanimity, there will be 
disunion from the union with the world, and by the disunion 
of the union with the world, a striver will get established in 
equanimity. By anyone of these two, the eterna] union with God 
will be realized. If we see from the subtle point of view that "tari 
vidyadduhkhasamhyogaviyogath yogasafjnitam' is the first stage 
and ‘samatvarh yoga ucyate' is the later stage in which there is 
attainment of ‘naisthikisanti’ (everlasting peace), "'paramasanti' 
(supreme peace) or ‘atyantika sukha’ (eternal bliss). 

Equanimity is being attained naturally and suffermgs are 
also disappearing naturally. Only that 1s attained who is ever 
attained and only that is renounced which is ever renounced. The 
attainment of the ever attained is called Yoga and renunciation 
of the ever renounced is also called yoga. The pleasures that are 
derived from the contact with sense-objects, persons and actions 
are only sources of pain viz., they cause sufferings (GRA 5/22). 
Therefore union with the world rather than disunion causes 
sufferings. There is no disunion of the joy (bliss) which is 
attained by disunion (renunciation of affinity) from the world 
because it is eternal. When there is disunion in both union and 
also disunion, it means that disunion is eternal. This eternal 
disunion is called ‘Yoga’ in the Gita. 

God being ever-existent is called 'Is' and the world being 
never really existent is called *Not'. A vital fact is that while 
we try to perceive ‘Is’ then pure ‘Is’ is not perceived but if we 
Observe *Not' as negation, pure 'Is' to intuited. The reason is 
that while we perceive ‘Is* we make such perception through the 
mind, intellect and other such “Vrttis’ then ‘Is* to be perceived. 
‘Is’ associated with such 'Vrttis', but while we perceive 'Not' 
then our 'Vrttis' themselves being ‘Not’ will be also shunned 
and pure ‘Is’ will be intuited. As while removing rubbish, the 
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broom is also discarded after removing rubbish as it is also 
rubbish and the (clean) house remains. It means that “God 
pervades everywhere'—by reflecting upon it with the mind and 
by determinmg it with mtellect, our connection with *Vrtti' will 
persist. But ‘the world is separating from us every moment —thus 
by perceiving the world as non-existent, our affinity with the 
world and the 'Vrtti' will be renounced and pure Supreme Reality 
(God) will remain. 

Link:—In the next verse, Lord Krsna explains the topic of 
meditation on God. Who is without aitribute and formless, in 
order to attain Yoga (equanimity), 


STECTU ATA AT aaga: l 

mAsa fafaa crema: dii 

saikalpaprabhavankamamstyaktva sarvānaśesatah 

manassivendriyagramam viniyamya samantatah 

Campletely giving up all desires arising from thoughts of the 
world, and restraining the senses, (rom all sides, by the mind. 24 
Comment:— 

[ The state, which is attained by disinterested action (6/1—9), 
is attained by meditation on God with atiributes and form (6/14-15), 
as by meditation on the self (6/18—23), is also attained by 
meditation on the Absolute, Who is formless and attributeless, 
which is described here.| 

‘Sankalpaprabhavankimamstyaktva sarvanasegatah'—Thoughts 
of worldly things, persons and incidents etc., come to the mind, 
when the man is either attached to or hateful for these and, it 
becomes a 'Saükalpa' (pursuit of the mind). This seed of pursuit, 
sprouts and grows into a plant of desire. It should happen and it 
should not happen—this is desire. Thus desire born of thought, 
should be completely abandoned. 
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The term 'Kamün' (desires), which is itself plural. yet to 
emphasize that all the desires of different kinds, should be 
abandoned another term 'Sarvan' has also been given here. 

'Asesatab' means, that the seed of desires should be completely 
destroyed, otherwise it may sprout and grow into a forest of 
desires stretching for miles and miles. 

'Manasaivendriyagrümarh viniyamya samantatah'—Objects of 
five senses—sound, touch, colour, taste and smell, should be 
fully restrained by the mind. 'Samantatah' means, that the mind 
also should not think of sensual pleasures, and in the mind there 
should not be any temptation for worldly praise, honour and 
comfort etc., in the least. One, who practises meditation should 
resolve, to renounce affinity for all material objects. 

Appendix—First there is "Sphurana' (mere flash of thought) 
and then it is changed into 'Sankalpa' (pursuit of the mind). 
When we take 'Sphuraná' as existent and get attached to it and 
further we insist on its implementation then it changes into a 
*Saükalpa'. 'Sphurana' is like the glass of a mirror in which no 
photograph of a man is taken but 'Sankalpa' is like the film of 
a camera which immediately catches the impression. 


(sS o 


Link:—In the next verse, Lord Krsna explains what should 
be done, to give up all desires and to restrain the senses. 


wa: medan STER i 

anade na: rar a haafi Persa t wu ti 

Sanaih ^ $anairuparamedbuddhyà  dhrtigrhitaya 

atmasamstharh manah} krtvà na kincidapi cintayet 

One's intellect (mind) fixed firmly, he should gradually attain 
tranquillity; with the mind centred on God, and he should not 
think of anything else. 25 
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Comment:— 

'Buddhyà dhrtigrhitaya'—A striver, should not feel dejected 
and disappointed, that he has not been successful, in meditation on 
God, after practising for a long time. He should have patience and 
determination, that he has to attain God, whatever may happen,* 
because there is no gain better than this, Thus, he should control 
his intellect, without caring for worldly pleasures, praise, honour 
and comfort etc. 

‘Sanaih Sanairuparamed'—In being indifferent, to worldly 
pleasures, he should not make haste, but he should become 
indifferent gradually, and finally achieve quietude. He should 
have neither attachment nor aversion, for pursuits of the mind. If 
we abandon a thing there is à possibility of a feeling of aversion 
persisting for it but there should not remain even a trace of the 
feeling of aversion for any object of the world. It is said that we 
should become indifferent to it. Here, attainment of an attitade of 
indifference has also been mentioned, because God, the sentient 
is beyond the access of mind, being as evolute of matter; which 
is insentient. As a lamp, which receives light from the sun cannot 
illumine the sun, so mind, which receives energy from God, 
cannot have access to Him but can be indifferent to the world. 
Secondly, in the world, there is nothing but affliction, therefore, 
it is futile to think of the world. So, one should become quiet, 
tranquil and indifferent. 

‘Atmasamstharn manah kriva'—God pervades everywhere, 
even in thoughts, so thoughts are nothing, except God, who is 
their base and illuminator. Secondly, God is eternal and always 
the same, without any modification, while persons, things and 
circumstances étc., are bom and they decay viz. and have 
no existence. So fixing the mind on God, and having a firm 


* He should have an iron determination that he will not leave his sear without 
realizing God even though his body may get parched and even his skin, flesh and 
bones may decay 
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determination of the existence of God, alone he should not 
think at all. 

'Na kiücidapi cintayet'—It has already been said, that he 
should not think of the world. God is all-pervasive, he should 
also not think so. By that, his affinity with the mind, will persist. 
A meditator, and the mind, will have their existence, so having 
resolved, that God pervades everywhere, he should not think 
of anything else. Thus by becoming tranquil, he will realize 
the ever-existent self which has already been described in the 
twenty-second verse. 


An Exceptional Fact in Connection with Meditation 


The most important fact, is that God (manifest or unmanifest), 
pervades  everywhere—in all persons, things, incidents, 
circumstances and actions and there is never any modification 
in Him, while matter always undergoes modifications. As a diver 
dives, into an ocean and perceives water all-around, similarly, a 
striver, should feel God all-around and also, in him. The only 
aun of mankind, is to realize God, Who is ever realizable, 
but He is not felt, because we divert our attention towards 
perishable things. 

If we had an exclusive devotion to attain Him, our mind 
would be automatically concentrated, on Him. Ether is around 
us and so is God, but we do not pay attention to it. Therefore, a 
striver abandoning all thoughts of the world, should be indifferent 
and quiet. He, while concentrating his mind on God, commits 
an error, that he opposes a thought that comes to the mind, and 
then has affinity for it. Similarly, he has affinity for a thought, 
if he is attached to it. Therefore, a striver should neither oppose 
any thought nor support it, he should only remain indifferent 
and aftain tranquillity or quietude. 

All projections and distractions of the mind, are transient, 
so if these are born, they would decay, certainly. We should not 
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accept our affinity for them. We should accept our affinity for 
God, who pervades everywhere. When, we confine ourselves 
to a body, our separate entity, comes into existence that, ‘I am’. 
This individuality is also encompassed by God, who is limitless, 
even, tranquil and also truth, knowledge and bliss as well as, the 
illuminator of all things and actions, All objects and actions are 
illumined by one light. This light, has a relation either with all 
objects, actions and persons, or with none. This light, remains 
as it is. Similarly, God as light, has no relation with objects and 
actions etc., these objects and actions are transitory, while the 
Lord is without origin. Being established in Him, one should 
not think of anything. 

One, 'Cintana' (thinking), is done, while the other is automatic. 
We should not resort to it (thinking). If some thought crops us, 
we should remain neutral and indifferent. An ice-cube (block 
of ice), dropped into water is water, and is also surrounded by 
water, Similarly, all projections and distractions are within God, 
and God is in them, 

Moreover, when a striver meditates upon, the memory past 
incidents etc., comes to mind, which have no current existence. 
But, à striver by accepting their existence, strengthens them. So, 
he should remain indifferent to them, without having attachment 
or aversion for them. They will perish, in the same way as, they 
are born. We have a constant affinity, with God, we are His, 
and He is ours. So, a striver by accepting the fact, that he is 
always established in Him, should sit quietly without thinking of 
anything else. He should not accept his affinity with a thought, 
that comes to his mind itself. By doing so, the thought will 
perish, and he will be fixed in God, because he always remains 
fixed on Him. 

Waves rise in a sea, but in water there is neither, sea nor 
waves. Similarly in God, there is neither world nor thoughts: Only 
He pervades, equally everywhere. Clouds appear and disappear 
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in the sky. but the sky remains. the same. Similarly, while 
meditating, thoughts come to mind and slip away while God 
who is everywhere, remains the same. God is all-around, inside 
as well as, outside. Everything, sentient or insentient, animate or 
inanimate, is God Himself. He is both at hand and far away. He 
is incomprehensible, because of His subtlety (Gita 13/15), He 
is All Truth, All Knowledge and All Bliss. Everywhere, there 
is bliss, bliss and only bliss. 

While, discharging duties and performing actions, we should 
accept that God is all-pervading and undivided, ft will help us in 
meditating, on God, while meditation on God will be helpful to us 
in our practical life, viz., in remembering Him, when we perform 
our duties. Therefore, a striver while meditating in seclusion or 
performing actions in society, should always accept that God 
pervades everywhere, in all, the time, persons, things, incidents 
and actions etc. So, we should always remain established in 
Him, without thinking of anything else. 

Appendix—The Discipline of Meditation is of two types— 
(1) to concentrate the mind (ji) to renounce affinity for the mind 
by discrimination, Renunciation of affinity by using discrimination 
immediately leads to salvation. In the world so many virtuous 
and sinful actions are done but we have no connection with 
them, similarly we have no connection with the body, senses, 
mind and intellect. This is known as ‘uparati® (indifference). We 
should have no connection with the “Vrtti*, In '$rimadbhagavata' 
is mentioned— 

sarvam brahmatmakam tasya vidyaya’tmamanisaya 

paripasyannuparamet sarvato muktasaméayah 

(11/29/18) 

The devotee who follows the above-mentioned discipline 
(worship of God with all actions of mind, tongue (speech) and 
body) has the determination, “All is God”. Then by this spiritual 
knowledge, being free from all kinds of doubts, perceiving God 
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pervading everywhere, he should become “uparama’ (indifferent) 
viz., “All is God'—even this should not be thought of but God 
should be seen face to face, 

God as in the form of eternal-existence pervades all places, 
time, actions, objects, states, circumstances, incidents etc., equally. 
Places and time etc., have no existence but God ever exists. So 
first a striver should have the determination with the mind and 
intellect ‘God exists’, Then he should give up this determination 
also and be quiet viz., he should think of nothing. He should 
think neither of the self nor of non-self, nor of God, nor of the 
world, nor of union, nor of disunion, If he thinks of anything, 
the matter (inert) will be thought of. The reason is that if he 
thinks of anything, ‘Citta’ (mind) will accompany him. If an 
instrument (Citta) accompanies him, the world will not be 
renounced because an instrument is also a part of the world. 
Therefore in ‘na kincidapi cintayet' there is disconnection from 
‘Citta’ (the instrument) because when an instrument is not with 
him, then there will be real meditation. Even in the most subtle 
reflection, 'Vrtti' persists. But when there is no reflection, the 
'Vritti' disappears. Therefore a striver should be indifferent to 
reflection even. As, the soil mixed with water slowly settles down 
naturally when the water is still, similarly all evils (flaws) by 
keeping quiet slowly calm down naturally. ego melts and the 
real self (the Reality) (free from egoism) is realized. 

Here the terms 'sanaih $anaib' have been used for giving up 
"Vrtti'. By using the words ‘Sanaih $anaih' the Lord means to 
say that the striver in order to be indifferent, should not apply 
force, should not make haste because the impréssion gathered 
through life after life, are not wiped out hastily, Haste makes 
volatility firm and permanent but ‘Sanaih Sanaih’ (gradual effort) 
destroys volatility. 

Without connection with Prakrti, there can't be any “cintana’, 
‘manana’ (reflection) etc, If a striver thinks of the Supreme Reality, 


Verse 25] SADHAKA-SANIIVANI 755 


the mind will be used; if he determines, intellect will be used; 
if he sees, the eyes will be used; if he hears, the ears will be 
used and if he says anything, the tongue will be used. Similarly 
if he assumes 'Is', then assumption and he who assumes will 
persist, and if he negates ‘not’. he who negates will remain. 
If he renounces the sense of doership, “I am not a doer’ this 
subtle ego will persist viz., by renunciation, the thing renounced 
and he who renounces will remain. Therefore a striver should 
become ‘uparama’ (indifferent) viz., he should neither assume 
nor negate nor receive nor renounce but should accept the self 
evident and natural Divinity and become quiet from within and 
from without. 'I have to keep quiet' —this insistence (pursuit of 
the mind) should also not be maintained, otherwise he will have 
the sense of doership. 'Quietude' is self-evident or automatic (it 
requires no initiative), 

A striver should give up these four—'T', ‘thou (you)', ‘this’ 
and ‘that’, and then only ‘Is’ (Reality) remains. He should accept 
that self-evident ‘Is’ and should not think of anything. If a 
thought comes to the mind, he should have neither attachment 
nor aversion to it, he should neither be pleased nor displeased 
with it, he should consider it neither good nor bad nor he should 
accept it in him. He should not think of anything but if a thought 
crops up, that is not harmful. Air blows, sometimes it is hot, 
sometimes cold, it rains—we are not to be blamed for these 
occurrences because we have no connection with them. We are 
blamed if we are connected with matter, Therefore if any thought 
crops up. be indifferent to it, don't get mixed with it viz. we 
should not hold, “I think or ‘thinking’ is done in me." But we 
should hold, "Thoughts come to the mind and 1 (self) have no 
connection with the mind." 

In the expression 'átmasamstham manah krtvà' the term 
‘manah’ stands for intellect because volatility is the trait of 
mind and steadfastness is the trait of intellect. Therefore the 
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term 'atmasarmstham' means that instead of volatility, there 
should be steadfastness. As "This is a particular village'—when 
this assumption becomes firm, we have not to think of it again 
and again, similarly "God exists'—if this assumption is firmly 
rooted, then we'll haye not to think of His existence repeatedly. 
Therefore whatever is self-evident, what is the need to think of 
it? So by thinking of tbe self, the self is not realized because 
by thinking of the self, the thinker remains and existence of the 
non-self persists. When we assume the existence of the non-self, 
then we'll renounce the none-self and think of the self, 

‘Na kificidapi cintayet'—this is also known as ‘Cupa Sadhana’, 
‘müka satsanga', and ‘acintya ka dhyana’. In it there is neither 
'an action' through the physical body nor there is 'thinking' 
through the subtle body nor ‘constancy’ (trance) through the 
causal body. In it senses are inactive, mind is also composed, 
intellect is also silent viz., there is no activity of the body, senses, 
mind and intellect. All are silent, no one speaks. Whatever was 
to be seen, has been seen; whatever was to be heard, has heen 
heard, whatever was to be spoken, has been spoken; and whatever 
had to be done, has been done; now there is no interest (taste) 
in seeing, hearing, speaking and doing etc.—in such a state 
'Cupa Sádhana' (silent discipline) is practised. This discipline 
is superior even to trance because in it affinity for intellect 
and ego is renounced. In ‘samādhi (trance), "laya', 'viksepa', 
'kasaya' and ‘rasasvada'—these four flaws (obstacles) persist 
but ‘Cupa Sadhana’ is free from these flaws. ‘Cupa Sadhana’ 
(silent discipline) is devoid of Vrti. 


Link:—What course à striver should adopt, if he is unable 
to attain tranquillity; is explained, in the next verse. 


wet ei As MIIA | 
ade Pretacrerta asi Wari 26 N 
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yato yato —ni$carati — mana$caricalamasthiram 

fatastato niyamyaitadatmanyeva vaSam nayet 

By whatever cause, the restless and unsteady mind wanders away, 
he should restrain it and continually concentrate it, on God.* 26 
Comment.— 

"Yato yato nigcarat] manaScafcslamasthiram —tatastato 
niyamyaitadatmanyeva vagar nayet'C-Mind does not remain 
steady, in the aim fixed by a striver. So it is called unsteady, It 
thinks of worldly pleasures, and objects so it is called, restless. It 
means, that it neither is fixed on God, nor renounces the world. 
Therefore, a striver should restrain the mind from worldly objects 
and thoughts, with discrimination, and place safely it at the feet 
of the Lord, He should be cautious in subduing the fickle and 
unsteady mind. He should, not be lax in it. It means, that a striver 
should understand, that the base and illuminator of those objects 
and thoughts, is only God. This is concentration on God. 


Means to Concentrate the Mind on God 


(i) A striver, should restrain the mind when it is diverted to 
persons, things and circumstances etc., and concentrate it, again 
and again, on God. 

(ii) All the beings and things, in this universe are manifestations 
of God, So he should understand, that whatever thought comes 
to his mind, is nothing but God. Thus, he should concentrate 
his mind, on God. 

(iii) Mental rubbish stored inside the mind begins to come 
out at the time of meditation, because when one was busy with 
other activities, it could not find an outlet. By thinking thus, à 
striver should not be perturbed. He should, rather continue his 
efforts to concentrate, his mind. 


* [n the whole of Gità emphasis on practice has been laid only im 
this verse. 
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(iv) A striver cannot meditate on God, because he meditates 
on Him, by accepting himself as of the world, while really he 
is God's. Therefore, he should accept the reality, "I am only 
God's, and only God is mine. | am not of the body and the 
world, and the body and the world, are not mine." By accepting 
affinity for God, which is a reality the mind will automatically 
be concentrated on Him. 

(v) A striver, should not leave any part of work, pending, He 
should, either do the work first, or remove its thought from his 
mind, and then start meditation on God, with a calm mind. 

(vi) He should do away with all pursuits and distractions of 
the mind, by offering these as an oblation to the fire-god. 

(vii) He should, wink his eyes severa! times and then shut 
these. By winking, as the outward scene is cut off, so are the 
pursuits and distractions of the mind, eliminated, 

(viii) He should exhale air forcibly from his lungs two or three 
times, and then hold his breath as long as he can. Then, he should 
start breathing slowly and come to a natural state of breathing. 
By doing so, pursuits and distractions of the mind, disappear. 

Appentdix—If according to the preceding verse, a striver may 
not practise silent discipline, then he should restrain the mind 
from worldly objects and thoughts, and concentrate it on God, 
An excellent means to fix the mind on God is that wherever 
the mind wanders, there he should perceive (see) God and 
whatever thoughts come to the mind, they should be regarded 
as the manifestation of God. 

There is a vital point that so long as a striver assumes any 
other entity besides God, his mind cannot be totally restrained, 
The reason is that so long as we recognize any other entity, 
attachment can't be totally wiped out and without total destruction 
of attachment, mind can't be totally controlled. If attachment 
persists, mind can be restrained to a certain extent by which 
worldly 'siddhis'—accomplishments are achieved but Divinity 
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is not attained. If any other entity is assumed, then the mind is 
controlled for sometime and then there is deviation viz., there 
are two stalés—irance and relapse. The reason is that without 
assuming the other entity, two states are not possible. Therefore 
the mind can be totally restrained by assuming that there is no 
any other entity besides God. 


SPs 


Link:—The result of concentration of mind on God, is 
explained, in the next two verses. 

Wired Ai AR gagar 

Safa MaA UYAR | 3. 

prasintamanasam hyenam yoginam sukhamuttamam 

upaiti Santarajasam — brahmabhütamakalmasam 

Great sativika happiness, truly comes to the Yogi, whose mind 
is calm, whose passions are subdued, and who is without sin. 27 
Comment:— 

‘Prasintamanasam hyenam yoginam sukhamuttamam, upaiti 
Santarajasari brahmabhitamakalmasam’— Akalmasam’ (sinless), 
is he, who is free from tamas disposition, such as obtuseness, 
inactivity, heediessness and delusion (14/13). 

‘Santarajasam’ (whose passions are subdued), is he, whose 
rajas propensities, of greed, activity, undertaking of actions with a 
selfish motive, restlessness and a thirst for enjoyment, are subdued. 

"Prasántamanasam' (one of peaceful mind), is he, whose mind, 
becomes calm because he renounces all támasika and rajasika 
passions, and is free from mundane pursuits and distractions. 
Here, the term 'Prasanta' means, that a Yogi, does not accept the 
mind as his own and so his mind, becomes free from attachment 
and aversion. Thus, his mind becomes calm, naturally, 

'Enam' (this), has been used for the Yogi who attains 
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tranquillity, as explained in the twenty-fifth verse, Such a Yogi, 
attains sattvika happiness. 

In the second half of the twenty-third verse, the Lord offers an 
inspiration to practise the Yoga of meditation, with determination. 
He, who practises this Yoga, verily attains sáttvika happiness. 
The term ‘hi’ used here denotes this certainty. 

'Sukhamupalti'—]It means, that a Yogi has not to make effort 
to attain that Supreme Bliss, but it verily comes to him. 


pare wera ait fanTeaene: | 

wat werden engi zc tl 
yunjannevam sadatmanam yogi vigatakalmasah 
sukhena brahmasamsparsgamatyantam sukhamasnute 
The sinless Yogi thus, submerging his self always in God, 


easily enjoys, the infinite bliss of oneness with the Brahma (the 
Absolute). 28 


Comment;— 

"Yuüjannevam sadatminam yogi vigatakalmasab'—Here the 
term '"Yunjan' does not mean, to fix the mind on God through 
practice. [t significies one's identity, with God. This identification 
is not through mental pursuits. A Yogi constantly unites his self 
with God, and thus becomes free from the feelings of egoism, 
and mineness. This freedom from mineness and egoism, means 
freedom from sins, as affinity of egoism and mineness, with the 
world is the root of sins. 

The phrase "Yufijannevam', in the fifteenth verse, has been 
used for the Lord with attributes, while here it has been used 
for the Absolute viz., the Lord without attributes. Similarly, in 
the fifteenth verse, emphasis has been laid to fix the mind on 
God, through practice, by the term 'Niyatamanasah', while here 
by the expression "Vigatakalmasah', emphasis has been laid on 


Verse 29] SADHAKA-SANJIVANI 761 


renouncement of affinity, with, non-self. There, the mind by 
meditating on God, is absorbed in Him and thus the world is 
renounced, while here by renouncing affinity with the world, the 
Yogi sets established in God, Thus, the result of both, is the same. 

'Sukhena brahmasarispar$amatyantam | sukhamasnute'—lIn 
unity with God, the feeling of 'T' does not exist, nor does there 
remain its least impression. Infinite bliss is the state, in which a 
Yogi is immersed in God, and loses his identity. A Yogi attains 
this bliss, which has been named 'Imperishable Bliss' (5/21) 
and ‘Supreme Bliss’ (6/21), all these names denote the same, 
Divine Bliss, 

Link:—Now, in the next verse, Lord Krsna explains the 
change of vision, that takes place in the Yogi. 


Tyee ai cum 

gada Amgen ada amay: 113g 

sarvabhitasthamatmanam sarvabhūtāni cātmani 

iksate yogayuktātmā sarvatra samadarsanah 

The Yogi, whose mind is steeped in Yoga, looks on all with an 
equal eye, sees his self present, in all beings and ail beings mere 
as appearance within his self, 29 
Comment:— 

"Iksute yogayuktatma sarvatra samadarsanah’'—The Yogi sees 
the same divinity in all. As toys made of sugar in the shape of 
various birds, animals and men are of the same stuff, sugar; 
various arms and weapons of iron; various tays made of clay 
and various omaments of gold, likewise it is the self, that has 
assumed various forms in the universe. So, a Yogi sees the self, 
in all objects and beings. 

"Yogayuktatma'—I! means, that the mind of the Yogi, 
by constant practice of meditation is absorbed in the self, 
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and then his affinity, with the mind breaks off, which has 
been indicated by the expression, "Sarvabhitasthamatmanath 
sarvabhütàni catmani." 

‘Sarvabhiitasthamatminam'—As a worldly person, sees himself 
in all his limbs, 4 Yogi, sees his self, in all the creatures, As 
in a dream, different persons, animals and objects are a man's 
own creation, and they all disappear when he awakes, similarly 
a Yogi sees his own Self, in all beings because there is no 
such existence of the world, as in a dream, it is transient and 
kaleidoscopic. It means, that whatever he sees, is his Self, 

‘Sarvabhitani cütmani'—He sees all beings, as assumed in 
the self. As different colours, are born of light and are seen only 
in light, and as different objects born of the sun, are seen only 
in the light of the sun; so does a Yogi, see that all beings are 
born of the self, merge in the self and are perceived, as assumed 
ones, in the self. [t means, that one sees the entire creation. as 
à manifestation of the self, only; 

In this verse, it is mentioned that a Yogi sees the Self 
present in all beings, but it is not said that he sees all beings, 
present in the Self, The reason is, that the Self exists in all 
the creatures, but the creatures do not have their existence, in 
the Self, because they are born and decay, while the Self ever 
remains the same: 

His dealings may differ, with different creatures, but he sees 
all, with an equal eye, as he sees the same divinity, in all. 


meEREREN mS 


Link:—Lord Krsna, in the next verse, explains how a devotee 
( Dhyanayogi), described in the fourteenth and fifteenth verses. 
sees God, everywhere. 


at at usata waa ue x uta wea i 
Wale a urgenti wena iso i 
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yo mam pa$yati sarvatra sarvath ca mayi pasyati 

tasyahar na pranasyami sa ca me na prapasyati 

He, who sees Me (the universal Self) present in all creatures, 
and sees all beings existing In Me, I am never out of sight for him, 
uor is he ever out of My sight. 30 
Comment:— 

"Yo müm pa$yati sarvatra'-—A devotee, sees Me in all 
persons, animals, birds, gods, demons, things, incidents and 
circumstances. When Brahmàáji, stole cowherds and calves, 
Lord Krsna Himself assumed the form of cowherds and calves 
with their flutes, clothes and ornuments etc.* This drama of His 
manifestation, continued for one year, but nobody could know 
it. One day, Balarama, the elder brother of Krsna, saw cows, 
leaving their young calves who were left at home, run towards 
the big calves. Then, by intuition he realized, that Lord Krsna 
had manifested Himself, as those calves. Thus, a devotee sees 
God, pervading, everywhere. 

‘Sarvarh ca mayi paSyati'—He sees, all beings existing in 
Me. As Lord Krsna shows Arjuna His divine form, He asks 
him to behold the entire creation, both animate and inanimate 
in His one limb (11/7). Arjuna also says, "O Lord, I behold in 
Your body all gods and multitude of different beings" (11/15). 
Sanjaya also says, “Arjuna then saw the whole universe, with 
its many divisions within His body" (11/13). Thus, a devotee 
sees the whole creation existing, in Him. 

"Tasyáhari na pranasyami' — When a devotee sees everywhere 
Me in each and every object, how can I be out of sight for him? 
I always, remain within his sight. 

* Lord Krsna assumed the forms of cowherds and cows, the same, i number, 
bodies, limbs, sticks, hors, flutes, leaves, nets made of strings and the omaments, 
Their age, habits, nature, names, behaviour and states were all the same, as those 
of original ones. At thar time, the voice of the Vedas, that the whole is the form 
of Lord Visnu, embodied itself (Srimadbha. 10/13/19). 


764 SRIMADBHAGAVADGITA [Chapter6 


'Sa ca me na praga$yati'C-When a devotee sees God 
everywhere, God also sees him everywhere, because Lord Krsna 
declares, "However, men approach Me, so do I seek them (viz., 
carry out their desires)" (Gita 4/11). It means, that when a devotee 
identifies himself with God, God in His Universal Self, sees him 
everywhere. Thus, he is never out of His sight, 

Now, a question arises, why Lord Krsna says, that the devotee 
only is never out of His sight when He declares, that none js out 
of my sight, "I know the beings of the past, the present and the 
future” (7/26). The answer is, that though none is out of sight 
of the Lord, the Lord, sees him everywhere, who sees the Lord 
everywhere. But, for those who have a disinclination for God, 
and are attached to the world, He is not manifest (Gità 7/25). 
Because of his disinclination for Him, he also remains out of 
His sight, Lord Krsna declares, in the twenty-ninth verse of the 
ninth chapter, "I am equally present in all beings; there is none 
hateful or dear to Me. But they who worship Me with devotion, 
are in Me and I also am, in them." 

Appendix—in the preceding verse the Lord mentioned the soul 
(self) but now he mentions the Supreme Soul (God). A striver 
following the discipline of meditation because of the past impression 
of knowledge, has predominance of discrimination; while the other 
striver, having the impression of devotion, has predominance 
of faith and belief. Therefore the “Dhyanayogi with the latent 
impression of knowledge discriminately sees the self present 
in all beings 'sarvabhütasthamatmàánam sarvabhitani cátmarni 
(Gita 6/29). While the 'Dhyànayogi" having the latent impression 
of devotion with faith and belief sees God everywhere—'yo 
math pa$yati sarvatra sarvari ca mayi paáyati'. 

The expression ‘yo marh paéyati sarvatra' means that he 
sees Me in others and also in himself. The expression ‘sarvari 
ca mayi pasyati’ means that he sees others in Me and also sees 
himself in Me. 
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As snow is lying everywhere, then how will it hide? If snow 
is put behind that snow, then also snow will be seen. Similarly 
when God munifests Himself in all forms, then how can He hide, 
where can He hide and behind whom can He hide? The reason 
is that there is no other entity except God. In the supreme soul 
(God) there is no division of the body and the self, the real and 
the unreal, the insentient and the sentient, God and the world, 
"saguna' (with attributes) and ‘nirguna’ (without attributes), "sákara' 
(with form) and ‘nirakara’ (without form) etc. In Him only, there 
are several divisions and in several divisions only He prevails. 
He is not an object to be known by discrimination but He can 
be known by faith and belief. Therefore “All is God"—a striver 
should assume it, he should accept it with faith and belief, If he 
accepts this oth firmly, he will realize the same truth, 

A striver first sees God far away, then he sees Him nearby, 
after it he sees Him in himself and finally he sees only God. A 
Karmayogi sees God nearby, a Jiánayogi sees Him in himself 
and a Bhaktiyogi sees God pervading everywhere. 


AE E 


Link:—The relationship between a devotee and the Lord, is 
furiher elucidated. 


dyaka tui Anae: | 

aden eduritsfu @ anit ufa ada 3e I 
sarvabhütasthitam yo mar bhajatyckatvamasthitah 
sarvathà vartamano'pi sa yogi mayi vartate 
He, who established in union with Me, worships Me as abiding 


in all beings, though engaged in all forms of activities, dwells 
in Me. M 


Comment:— 


'Ekatvamásthitab'C-In the previous verse, Lord Krsna 
explained that He is never out of sight of a devotee, nor is he 
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ever out of sight of Him. Why? Because a devotee identifies 
himself with God, who abides in all beings viz., he develops 
intense love, for Him. 

In accordance with non-dualistic principle, a devotee has no 
identity of his own, his identity is merged in the Lord, while, in 
dualistic tenets the Lord and the devotee assume separate entities 
outwardly, though inwardly they are one and the same* just as 
a husband and a wife possessing two different bodies regard, 
themselves as one, and so two friends, who deem themselves 
as one. Due to intense love, duality does not exist. A devotee, 
who worships God, with wholehearted devotion, gets established 
in communion with Him. This oneness and the sameness of a 
devotee and God, is called 'Ekatvamasthitah', 

'Sarvabhütasthitam yo math bhajati'—God pervades every where 
in all persons, things, incidents and circumstances etc., viz., all 
is God, He puts on the appearance of the entire phenomenon, 
(7/19)—4his is his worship, to God. 

‘Sarvabhitasthitam'—By this phrase, it seems as if God abides 
only in beings, but actually it is not so, He abides, in cach and 
every particle of the universe. In ornaments made of gold there 
is nothing, but gold. When ornaments were not made, there was 
gold. even now gold exists in them and there will remain gold 
even when the ornaments are broken or spoiled. But, it does not 
mean that there is gold only in those ornaments, not anywhere 
else; Similarly, God existed, before the creation of the world. 
He exists now, and He will exist at the end of the creation. But, 
to explain the fact that all beings are just like ornaments, and 
God is like gold, it is said that only God abides, in all beings 
and He also abides, at all places. 

* In the Discipline of Knowledge the devotee identifies himself with God 
and loses his identity, while in the Discipline of Devotion to exchange and 


enhance true (spiritual) love, the Lord and the devotee like Sri Krsna and 
Radhijt, being one and the same become two, 
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'Sarvathi vartamáno'pi sa yogi mayi vartate'—He, while 
discharging his duties, according to the ordinance of the scriptures 
abides in Me, because in his view there is no independent entity, 
except Me. 

In the thirteenth chapter, in the context of the Discipline of 
Knowledge. Lord Krsna announced, "Even though engaged in 
all sorts of activities, he is not born again" (13/23); while here, 
He says, "Though engaged in all sorts of activities, he dwells in 
Me." 'He is not born again, means that he is emancipated, 'He 
dwells in Me' means, that the devotee, by becoming one with 
God, has a unique relish of spiritual love, which is infinite and 
which ever enhances. 

Here, Lord Krsua says, that that devotee dwells in Him. 
Here a question arises, whether other creatures don't dwell in 
Him. The answer is, that all creatures dwell in Him, but by 
attaching importance to the world, they neither know, nor accept 
that they dwell in Him. They, because of egoism and mineness, 
uphold this universe (Gita 7/5). They don't regard the world. 
as manifestation of God. but regard it as a separate entity and 
attach importance to it by declaring, ‘We are worldly people,’ 
while à devotee realizes, that it is God Who manifests Himself, 
as multitudinous beings viz.. so all is God, and so a devotee 
always dwells in Him. 

Appendix—A devotee sees the entire universe as the 
manifestation of God. From his view-point besides God no 
other entity exists. For him the seer (onlooker), the seen and 
"that act of seeing'—all the three are only the manifestation 
of God—'Vàsudevab sarvam' (Gità 7/19). As the Ganges is 
worshipped with the water of the Ganges, similarly a devotee's 
all dealings are focussed on God. As a person who has identified 
himself with the body, while performing all actions, dwells in 
the body, similarly such a devotee while discharging his duties, 
abides in God. 
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In the thirteenth chapter the Lord declares—‘sarvatha 
vartamano'pi na sa bhüyo'bhijayate' (13/23)—-a Jüanayogi 
performing duties in everyway is not born again and here he 
declares for a devotee ‘sarvatha vartamano’ pi sa yogi mayi vartate' 
viz., ʻa devotee engaged in all forms of activities; dwells in 
Me’. It means that by the path of knowledge a striver is freed 
from the cycle of birth and death and he attains salvation: but 
by the path of devotion, he is freed from the cycle of birth and 
death, attains oneness with God and develops intimate kinship 
with Him. The same idea has been expressed in the Gili in 
the following ways—‘tasyaharh na pranasyami sa ca me na 
prana$yati' (6/30), ‘priyo hi jiianino’tyarthamahamm sa ca mama 
priyah' (7/17), 'jiani tvatmaiva me matam’ (7/18), ‘ye bhajanti 
tu math bhaktyà mayi te tesu cápyaham' (9/29). In the Discipline 
of knowledge because of the presence of an iota (trace) of subtle 
ego there can be philosophical differences but in the Discipline 
of Devotion because of oneness with God, not even an iota of 
subtle ego and the philosophical differences caused by that ego 
remain. In ‘na sa bhüyo'bhijayate' a striver having realized the 
self gets established in the self, the self remains, while in ‘sa 
yogi mayi vartate' only God remains, the Yogi does not remain 
as a Yogi but he becomes an embodiment of God. 


m EN a 


Link:(—Now Lord Krsna explains, the merit of an 
enlightened Yogi (who believes in God, Who is without form 
and attributes). 


eed wea wu agate Asst 

qui ot afa St ae ur SPT AeA Aa: 0037 1 
ütmaupamyena sarvatra samam pasyati yo'rjuna 
sukham và yadi và duhkharh sa yogi paramo matah 
‘That Yogi, O Arjuna, is regarded as supreme, who looks on 
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all as one, like his own body and who sees the pleasure and pain 
of all, with 2 similar eye. 32 
Comment:— 

[What has been mentioned, as 'Identified with Brahma (the 
Absolute)' or 'Attainment of Infinite Bliss', in the twenty-seventh 
and twenty-eighth verses respectively, in this verse, Lord Krsna 
explams the behaviour of such an enlightened Yogi towards 
others. "Such a Yogi is devoted to the welfare of all beings" 
(5/25, 12/4).] 

'Atmaupamyena saryatra samarh pasyati yo'rjuna'—An ordinary 
person, regards the injury of any of his limbs as his own, because 
according to hím he and his limbs are one and the same. But à 
Yogi regards others as his own Self and thinks of their harm as 
his own harm. If any afflicted person comes before him then that 
Yogi tries to alleviate the suffering of that man in the same way 
as he attempts to alleviate the suffering of any limb of his own 
body. Meaning thereby thal as an ordinary man is engaged in 
providing comfort to his body. So too the Yogi is automatically 
engaged in making others happy. 

'Sarvatra' (everywhere), means that he is engaged in promoting 
the welfare, of all beings without any distinction of caste, creed 
and colour and does good, even to animals, birds, trees and 
plants etc. By him, efforts are automatically made to alleviate, 
their suffering. 

He knows, that limbs have different shapes and functions, 
yet he makes efforts to soothe the afflicted limbs, equally. Hands 
cannot be used, as feet. If by chance, a hand is touched by another 
hand, we do not wash it. But, if it touches a foot, it is to be 
washed. When an organ of excretion is cleaned by a hand, we 
wash the hand, with clay. Thus, one observes, touchability arid 
untouchability with others, also in accordance with the ordinance 
of scriptures. But, it does not mean. that he hates them. He loves 
all of them and does good to them, as he does to his own limbs. 
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'Sukharn va yadi và duhkham'—To feel happy and sad, on the 
analogy of his body does not mean, that if a person is injured, this 
enlightened soul, feels that injury in his body. If it were taken as 
such, the affliction of the enlightened soul, would be enormous, 
because the world is full of afflicted persons. [t means, that as 
an ordinary and ignorant person attached to his body, makes 
efforts to relieve bodily pain promptly, an enlightened soul does 
the same, to others; and as an ignorant man is not proud of such 
actions performed for his body, an enlightened one is also not 
proud of performing these for others. He is naturally engrossed 
in the welfare of others. Moreover, àn enlightened soul, can bear 
his bodily pain and remain indifferent to it, but he cannot bear 
the pain of others, and so always remains prepared to relieve 
their suffering. So he thinks that he has the power to bear the 
pain, as he knows that he himself is different from his body, 
while the ignorant people have no power to bear the pain, as 
they identify themselves with their bodies. Indra, the king of the 
gods, beheaded sage Dadhici—though the latter had cansed no 
offence to the former. Dadhici was brought to life, by Asvini- 
kumáras. the twin sons of the sun who are supposed to be the 
physicians of the gods. But, when Indra demanded bones of 
Dadhici, to make a thunderbolt, Dadhici offered him his bones, 
by abandoning his body. 

Here a question arises, that an enlightened soul, is prepared 
to remove the pain of others, while he shows indifference to his 
own bodily pain, and suggests it, that he lacks equanimity. The 
answer is, that this attitude is superior to equanimity, because it 
becomes his nature, without having the least unevenness of mind. 

‘Sa yogi paramo matah'—That Yogi, is regarded as supreme, 
because he sees nothing but God pervading everywhere, all the 
time and remains established in union with Him. 

An Exceptional Fact 
(i) For a Yogi of meditation, it has been said, "He looks 
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on all as one, on the analogy of his own self." For a Yogi of 
Discipline of Action, it has been said, "He identifies his self, 
with the self of all beings" (5/7). For a Yogi of the Discipline 
of Knowledge, it has been said, "He is devoted to the welfare of 
all" (5/25, 12/4), But in the Discipline of Devotion, a devotee sees 
the Lord (the universal self) present, in all beings (6/30) and he 
worships Him through the performance of his own duty (18/46). 
It means, that a striver, following the Discipline of Action as 
well as Knowledge, should see his own self in all beings, while 
a striver following the Discipline of Devotion, should see the 
Lord, his beloved Deity, present in all beings. 

(ii) A feeling of brotherhood is an excellent one. But, when 
self, interest comes in, as in the case of the Kauravas and Pándavas, 
this feeling of brotherhood changes into enmity. But he who 
looks on all alike, on the analogy of his own body, cannot have 
feelings of enmity, for anyone. For example, no one gets angry 
with the teeth or pulls them out, if they accidently happen to 
bite the tongue or lips. Similarly, an enlightened Yogi, has no 
enmity for anyone, he takes joys and sorrows of others, as his 
own. Superior to this feeling, is one that God is present in all 
beings. Thus a devotee sees his favourite Lord, everywhere. So, 
Lord Krsna declares him to be superior to others. He says, "He 
is considered by Me to be, the best Yogi" (6/47), "I consider 
them to be the best Yogis" (12/2), "Those devotees are extremely 
dear, to Me" (12/20) and so on. 

Appendix—A common man sees the self in the body. He 
does not want pain in any organ, does not haye aversion to any 
organ but regards all the organs as his own equally. Similarly 
à devotee beholds God in all beings and tries to alleviate their 
sufferings and to comfort them equally. He regards the objects, 
ability and power ètc., not as his own but as God's. As the 
Ganges is worshipped with the water of the Ganges and the sun 
is worshipped with an earthen lamp, similarly a devotee offers 
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the Lord's things in rendering service to Him—'tvadiyam vastu 
govinda tubhyameva samarpaye". 

As having proper dealings with different organs of the body, 
à common man regards them as the self and tries to alleviate 
their pain and to comfort them equally. Similarly according to 
the saying 'as a deity, so the worship', dealings with a Brahmana 
and a pariah, with a sage and a butcher, with a cow and a dog 
will be different according to the ordinance of the scriptures 
but the devotee beholds God in all of them and so he tries to 
alleviate their sufferings and to comfort them equally without 
any distinction. 

As a devotee assumes the identity of God with the sou! of 
all beings (Gità 6/31), similarly he assumes the identity of all 
bodies with his own body. Therefore he feels happy with the 
happiness of others and sad with the sadness of others—‘para 
dukha dukha, sukha sukha dekhe para’ (Münasa, Uttara. 38/1). 
He like the joys and sorrows of his own body, takes the joys and 
sorrows of others as his own. 'To feel sad with the sadness of 
others’ means to make efforts to alleviate the sorrows of others, 
rather than to become sad seeing them sad, similarly in order to 
be happy himself, he has not to alleviate the sorrows of others, 
but being compassionate he has to make efforts to make others 
happy. It means that he has not to enjoy happiness himself but 
he has to feel happy by seeing that the other person has got rid 
of sorrows and has become happy. 

There is so much difference between the eyes and the feet 
that we see with eyes and we walk with feet, tbe eye is the sense 
of perception while the foot is the organ of action. In spite of 
so much difference, there is so much identity that a thom runs 
into the foot and the eyes are filled with tears; dust fails into 
the eyes and the feet totter. It means that we can't separate the 
body from the world and can't separate the world from the body. 
Therefore if we take care of own body, similarly we should 
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take care of the world; and if we are indifferent to the world, 
we should be indifferent to our body, Accept anyone of these 
two—this is honesty. 
SSI Rs 

Link:—Lord Krsna explained the Discipline of Meditation, 
as a means Io attain equanimity, from the tenth verse to the 
thirty-second verse, A doubt arises in Arjuna's mind, and he 
puts it before Lord Krsna, in the next two verses. 


anf sara 
asa amean urs: ANT Bes | 
Werte 3 Uva aaaea Ferri 33 1i 
arjuna uvaca 
yo'yarh yogastvaya proktah simyena madhusüdana 
etasyaham na pasyümi caficalatvatsthitim sthirim 


Arjuna said: 


O Krsna, this Yoga of equanimity has been preached by You 
but 1 do not perceive its stability, due to restlessness of mind. 33 


Comment:— 

[Lord Krsna, in the gospel of GRA, has laid great emphasis 
on equanimity, in success and failure etc. This equanimity, leads 
a man to salvation, Arjuna was afraid of sins by waging war. So 
Lord Krsna, exhorted him, “Treating alike pleasure and pain, gain 
and loss, victory and defeat, engage yourself in the battle. Thus 
you will incur no sin" (2/38). In this world, people incur so many 
sins, but we are not held responsible for these, because we are 
equarimous. Similarly, while performing actions and discharging 
our duty, if we remain equanimous, those actions do not lead us 
to bondage. Therefore, Lord Krsna in the beginning of this chapter 
said, "He who discharges his duty, without expecting the fruit 
of actions, is a Sannyasi and a Yogi." The result of renouncing 
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the fruit of actions is equanimity, Lord Krsna described, the 
Discipline of Meditation, as a means of attaining equanimity, from 
the tenth to the thirty-second verses. Keeping this equanimity in 
mind Arjuna puts forth his doubt before Lord Krsna.] 

'Yo'yam yogastvaya proktah sümyena madhusüdana'-—Here 
the doubt which Arjuna conveys to, Lord Krsna, is not about 
the thirty-second verse, but about meditation, because in the 
thirty-second verse there is reference to an enlightened soul who 
is always equanimous, Therefore, here the word “Yah (which) 
denotes, Yoga (equanimity) and 'Ayam' (this) denotes meditation, 
detailed from the tenth verse to the twenty-eighth verse. 

'Etasyühar na pa$yámi cafücalatvatsthitirh sthiram'— Here, 
Arjuna seems to mean, that equanimity can be easily attained, 
by the Discipline of Action, but it is difficult by the Discipline 
of Meditation, owing to restlessness of mind. 

It means, that à striver cannot concentrate his mind on God, 
so long as the mind is restless, and without concentration of 
mind, equanimiry cannot be attained. 

mv re 

Link:—In the next verse, Arjuna describes the restless nature 

of mind, with the help of an illustration. 


aac fü Wa: Hen wens actagged | 
arate Pag wet areata penu 3x 
caficalam hi manah krepa pramathi balavaddrdham 
tasyüharh nigraham manye vayoriva suduskaram 
The mind, verily is, O Krsna, restless, turbulent, obstinate 
powerful therefore, 1 consider it as difficult to control, as 
the wind. 34 
Comment:— 
'Caficalar hi manah krspa pramathi balavaddrdham'—Arjuna 
addresses the Lord as Krsna, because He has the power of 
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attraction. So, He should attract his mind and concentrate it on 
Him, because it is very difficult for him to control it, as it is 
unsteady and restless. Besides being restless, it is turbulent, it 
distracts a striver from the right course. Moreover, it is obstinate 
and strong. 

According to Lord Krsna, "Desire has five locals:—the 
senses, mind, intellect, sense-objects and self" (Gità 3/40, 3/34, 
2/59). Actually desire (Kama) vests, in the embodied Self, but 
it seems to reside, in senses, mind and intellect etc. Unless it is 
removed from the self, it appears in the senses and mind etc., 
from time to time. But, when it is destroyed from the self, it 
does not appear anywhere. This proves, that so long as desire 
subsists in the self, the mind torments a striver. Therefore, the 
mind bas been called turbulent. Similarly, the senses torment the 
mand, of a striver. So, the mind has been called turbulent, in the 
sixtieth verse of the second chapter. It means that when desire 
appears in the mind and senses, it torments the striver and does 
not allow him to remain established, in the self. 

Because of the desire inhering in the self the mind is attracted 
intensely towards objects etc., and does not abandon them, in 
anyway. So it is called obstinate. This obstinacy of the mind is 
very strong, and so the mind is called strong. It forcibly distracts 
a striver, from his course and leads him to sensual pleasures. 
So it has been mentioned in scriptures, "Mind leads a man to 
emancipation, and bondage." But the mind, remains turbulent, 
obstinate and strong, so long as desire rests, in the self. When 
a striver himself, becomes free from desires, objects and senses 
do not affect him at all, and turbulence, obstinacy and strength 
of the mind, perish. 

Restlessness of the mind, is an obstacle so long as, desire 
resides in the self. But when desire is rooted out, it is not an 
obstacle in the least. [t is mentioned in the scriptures— 


"When the feeling of egoism (ness with matter) is rooted 
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out, and one realizes God, one's mind perceives God, everywhere 
viz., one attains by constant trance (natural trance)." 
"Tasyá'har) nigraharh manye vüyoriva suduskaram'—]t is 
difficult to control, this restless, turbulent, strong and obstinate 
mind. As one cannot catch hold of wind, in the same way, mind 
cannot be controlled easily, it is very difficult to control it. 
Appendix—The Lord in the twenty-ninth verse mentioned 
the experience of the striver who meditates on the self, while 
from the thirtieth to the thirty-second verses he mentioned the 
experience of the striver who meditates on God endowed with 
attributes and form. In these verses the Lord means that the final 
result of the discipline of meditation is to see the self or to see 
God in all. The Dhyanayogi, having the impression (latency) of 
knowledge, sees the self in all; while the Dhyanayogi, having 
the impression of devotion, sees God in all. To see the self 
in all is "atmajfiana' (Self-realization) and to see God in all is 
‘God-realization’, In Self-realization there is predominance of 
discrimination, in God-realization there is predominance of belief 
and faith, not the predominance of the steadiness of mind. But 
in Arjuna's mind the impression of the discipline of meditation 
mentioned from the tenth to the twenty-eighth verses was lingering. 
Therefore he regarded fickleness of the mind as an obstacle to 
Self-realization or to God-realization. He did'nt pay attention 
towards the impression of knowledge or devotion but he thought 
of the volatility of mind. Therefore he thought that volatility 
of mind was the obstacle to Self-realization or God-realization. 


tA eA 
Link:—In the next verse, Lord Krsna by supporting Arjuna's 
statement, explains the way of controlling the mind. 


MUTANT 
Baa "ETSTED A Shite ArT! 
SPAT qp lata SRTTQUT ST TEA li 3*5 Ul 
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Sribhagavanuvaca 
asamSayam mahdbaho mano durnigrahar calum 
abhyasena tu kaunteya vairagyena ca grhyate 

The Blessed Lord said: 

Doubtless, O mighty-armed, the mind is restless and hard to 
control; but by practice and by dispassion O son of Kunti, it can 
be done. 35 
Comment:— 

‘AsamSayam mahabáho mano durnigraham calam'—Lord 
Krsna addresses him as 'Mahübaho' viz., mighty-armed, to tell 
him that he is brave, so he should maintain patience and courage 
and not lose heart. Moreover, He supports his statement, that 
undoubtedly mind, is restless and hard to control. 

'Abhyüsena tu kaunteya vairügyega ca grhyate'—Arjuna's 
mother, Kunti possessed discrimination and dispassion. She had 
demanded a boon of adversity, from Lord Krsna.* Such cases are 
rare in history. So Lord Krsna, wants to remind Arjuna, that he 
is the son of such à dispassionate mother. Being dispassionate, 
he should concentrate his mind, on God. 

An earnesl, regular and persistent attempt, to concentrate the 
mind on God, is called practice, This practice should be done 
with respect and adoration, for God by artaching importance to 
Him. This practice is of two kinds:— 

(i) A striver should concentrate his mind on the target and 
being indifferent to thoughts, that come to mind. 

(ii) A striver, should concentrate on his deity, wherever the 
mind wanders. 

There are some other ways also, of concentrating the mind 
on God, 

* © preceptor of the world, grant us adversity so that we may have your rure 


vision which may enable us not to be reborn. 
(Srimadbha. 1/8/25) 
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(1) A striver should exhale air two or three times, and 
then think that he has discarded the world of his mind, and so 
whatever thoughts will come to mind, will be a manifestation 
of God only—this is "Vasudevah sarvam'. 

(2) Recite the name of the Lord, and listen to it. There 
should not be any time-lag between the recitation of one name, 
and the next. 

(3) Recite Gods name and count the number through the 
mind, without using fingers or a rosary of beads, to count, 

(4) Recite, one, name of the Lord, as 'Ràma' (with the voice) 
and remember anotlier name, as 'Krsna' (within the mind). 

(5) Chant the name within the mind, 

(6) Think of a form of the Lord, from top to toe and from 
toe to top. 

(7) Think that the Lord is standing before you. Think of His 
form. Write mentally, on His toes, five names, on the lower part 
of the leg, three names, a little above it, two names, a little above 
it three names, below and above the knee, one name each, on 
the thigh, three names, on the righthand side of the waist, two 
names, on the rib, three names, on the shoulder, two names, on 
the upper part of the arm, three names, above and below the 
elbow, two names in the form of a ring. on the five fingers five 
names, round the throat, four names as half of a garland, in the 
ear, two names as an earring, on the righthand side of the crown, 
six names, by making three rings. 

Thus, by writing fifty-four names, on the righthand side and 
fifty-four names on the lefthand side, we think of all the limbs 
of the Lord and count the hundred and eight beads of a rosary. 
We can do this once or twice a day. 

Thus, there are different methods of concentrating ones mind 
on God. A striver can also think of other means himself. 


This practice of concentration, needs dispassion because the 
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more dispassionate a man is, the easier it will be for him to 
concentrate his mind, on God. If he has no attachment for the 
world, he will not think of the world. If a thought, because of 
past influences, comes to his mind, he should become indifferent 
to il, without having any attachment or aversion. By doing so, 
the thought perishes. Thus by practice and dispassion, a mind 
can be controlled. 


The Methods to Develop Dispassion 


1. The world is kaleidoscopic, while the self never changes, 
in the least. We cannot live with the world and the world cannot 
live with us. Our babyhood, boyhood and youth, have passed 
Similar, 1s the case with circumstances. By thinking of reality, 
we can become dispassionate. 

2. We should satisfy, the just desires of our family and 
relations, according to our power, ability and resources, without 
hope of reward. Thus, old attachment is wiped out, and new 
attachment is not born. 

3. We should think that all sins, crimes and pains, are the 
fruits of attachment, while peace and bliss, are the fruits of 
dispassion. By thinking so, we can develop dispassion. 

MEN E AAS 

Link:—In the next verse, Lord Krsna explains, for whom 
this Yoga of meditation is possible, and for whom it is not 
possible. 

adaa arn «uum sta A fu: 

Baa FT Acar yetsang: Il 38 I 

asamyatütmana  yogo dusprapa iti me matih 

va$yütmana tu  yatatà  $akyo'vaptumupayatah 


Yoga is hard to realise by one whose mind is not completely 
subdued but it can easily be achieved by him, who has controlled 
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his mind and who strives ceaselessly; such is My conviction. 36 
Comment:— 

‘Asamyatatmana yogo dusprápa'—lt is my opinion, that Yoga 
is hard to attain, for one whose mind is not subdued, because 
restlessness of mind is not such à great obstacle, to attain Yoga 
as is the uncontrolled mind. As a chaste wife controls her mind 
but she does not concentrate. So too, a striver should control 
his mind. By controlling the mind, a striver, can concentrate 
on God, 

Generally, strivers have a tendency to be engaged in spiritual 
discipline with faith, but they do not make persistent efforts, 
with the result, that their mind and senses, are not controlled 
and thus Yoga is difficult to attain. That is why even ever and 
everywhere present God is not easily attained, 

Strivers have no disinclination for pleasures, as they have 
for the forbidden food, such as meat etc. Eating forbidden 
food, causes degradation. But enjoyment of sense-objects with 
attachment, causes much more degradation. In eating meat, 
strivers have a notion, that this is a prohibited item, but while 
enjoying sense-objects, they do not have this thought. Worldly 
pleasures leave their influence, which continues for ages and 
which induces them to incur sins. Due to this inclination for 
pleasures, they are unable to control their mind and senses, and 
so they find it difficult ro attain Yoga. 

'Vasyütmanà tu yatata Sakyo'vaptumupáyatah'— Yoga can be 
attained, by him who has controlled his mind and who strives 
ceaselessly viz., one who is regulated in diet and recreation, 
sleep and wakefulness—such is My conviction. 

A striver, who wants to control his mind, should understand 
that he is à devotee and a striver, not sensual, he is God's and 
so, he should take refuge in Him; he is a seeker after knowledge, 
and so he should obtain it; he is a servant and so he has to serve 
others, without having any desire. Thus, if a striver changes his 
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ego, (‘Tness), the mind can easily be and quickly, controlled. 

When mind is purified, it is controlled spontaneously. 
Attachment of mind for the perishable, is its impurity. When the 
striver has an exclusive aim, of God-realization, his attachment 
is renounced, and his mind becomes pure. 

A striver should always be careful, he should never have, a 
claim on others' things etc., because by laying such a claim his 
mind becomes impure. In business, service or other transactions, 
he should never adopt foul means, he should never try to take 
the share of others, but he should give a part of his own share, 
to them. By doing 50, his mind is purified. 


In the Discipline of Meditation, Arjuna said, "Mind is restless, 
therefore, I consider it as difficult to control, as the wind." In 
response to this problem Lord Krsna, offered a solution, by 
saying, "It can be controlled by practice and dispassion." Out 
of these two, for meditation, practice is more significant (Gità 
6/26), while in the Discipline of Knowledge, dispassion is more 
important. Though dispassion is helpful, in the Discipline of 
Meditation, yet in this discipline, mind can be controlled, even 
when attachment persists. According to the philosophy of Pataiijali, 
one's mind can be controlled by practice. If dispassion is the 
cause of concentration, how can one gain accomplishments, or 
worldly fruits, by the concentration of mind? How concentration 
of mind could result in getting occult powers or worldly fruits 
unless one had a desire for them. If these were obtained as a 
result of concentration of mind, it proves that concentration can 
be had with desires subsisting in the mind, But when the aim 
is to realize God, concentration of the mind and a trance, are 
helpful in God-realization. 

The next stage, after concentration of the mind, is trance. 
There is a minor deviation from the state of trance also, It means, 
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affinity breaks off, a striver realizes the Self, from where there 
is no deviation. Lord Krsna, in the gospel of Gita, did not talk 
much, about the concentration of the mind, because it was not His 
aim. Concentration of mind according to Him, is only a means 
to achieve an end, either mundane or spiritual, while attachment 
for the world, is the main obstacle to God-realization. Therefore, 
a striver should renounce his affinity for matter. First, a striver 
may have attraction for a trance, but when he attains a state of 
trance, he has no attraction for it, he becomes indifferent, to 
it. As soon as, he becomes indifferent to it, he gets established 
in the self, which is called the attainment of Yoga. This Yoga, 
(unity), is constant and eternal, 

Appendix—tIn fact in order to attain perfection by the discipline 
of meditation, restraint of the mind is not so necessary as is its 
purification. ‘Purification of the mind" means not to be attached to 
the sense-objects. He who has purified his mind, attains perfection 
by the discipline of meditation by making efforts, 

Whatever the Lord said in the thirty-first verse by the 
expression 'sarvabhütasthitarh yo maim bhajatyekatvamasthitah" 
in that the main obstacle is not to behold God in all beings and 
everywhere; and whatever the Lord declared in the thirty-second 
verse by the expression “atmaupamyena sarvatra samam pasyati 
yo'runa'—the main obstacle is attachment and aversion. But 
Arjuna by an error thought the volatility of mind as an obstacle. 
In fact volatility of mind is 'not an obstacle but not to behold 
God in all beings and everywhere' and ‘attachment-aversion’ are 
obstacles. So long as attachment and aversion persist, à striver 
can't behold God in all beings and everywhere and as long as 
he does not behold God in all bemgs and everywhere viz., he 
has the assumption of any other entity besides God, the mind 
can't be totally restrained. 

When a “Vriti’ is restrained, it means that there is existence 
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of the "Vrtti', Because we accept its existence that is why we 
think restraining it. In the self there is no 'Vrtti', Therefore if 
we restrain the ‘Vrti’ the mind will be restrained for sometime 
and again there will be relapse (deviation). If we don't assume 
any other entity besides God, then there is no question of relapse. 
The reason is that if there is no other entity, there is no question 
at all of the existence of mind even. 


OSES es 


Link:—ln the preceding verse, Lord Krsna said, that Yoga is 
hard to attain for one whose mind is not completely subdued and 
who does not strive ceaselessly. So Arjuna, in the next two verses, 
puts question, about the fate of such an imperfect Yogi. 


AGT TT 

safe: smt WI TTefenTHTTS: | 

mer Amig ent Tht Great Tressfet 01 Bo 11 

arjuna uvaca 

ayatih Sraddhayopeto yogáccalitamánasah 

aprapya yogasamsiddhim karh gatim krsna gacchati 

Arjuna said: 

O Krsna, he who, though of faith, is lax in his striving and 
whose mind deviates from Yoga, haying failed to attain perfection 
in it, what end does he meet? 37 
Comment:— 

'Ayatih Sraddhayopeto yogaccalitamanasah'—One is imbued 
with the faith, that Yoga leads to perfection. So he performs 
adoration and meditation, with devotion and faith, But he does 
not strive ceaselessly, because he has not subdued his passions 
arid controlled his mind. He, thinking of the sensual pleasures due 
to attachment for them, has not been able to attain, the goal of 
Yoga. What happens to such a striver, at the time of death? 
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'Aprápya yogasarhsiddhim kasi gati krpa gacchati'—What 
fate will the striver meet, whose mind has deviated from Yoga, 
and who has not realized God? 

It means, that he did not incur sin, so he cannot go to hell. 
He cannot go to heaven either, because he has no desire for 
heaven. He cannot be reborn, because he performed worship 
and meditation, with interest and faith, But at the time of death 
other thought comes to his mind, and so he cannot think of God. 
What will happen to him? 

By addressing the Lord as Krsna, Arjuna means to say, that 
He who attracts all creatures is the controller of their destiny. 
Therefore, he asks Him in which direction, he will attract him 
and what fate he will meet with, 

Appendix—tin *karanasápeksa' discipline (discipline dependent 
on instruments), a striver with mind, gets established in the 
self—‘yada viniyatarh cittamátmanye vavatisthate’ (Gita 6/18). 
Therefore by having connection with the mind, his mind deviates 
and so there is possibility of his falling from yoga. When a 
striver regards ‘karana’ (instruments) as his own, then he practises 
'karanasapeksa' discipline (discipline dependent on instruments). 
A Dhyanayogi by regarding the mind (karana) as his own 
concentrates it on God. By fixing the mind, he falls from Yoga. 
Therefore the reason for his falling (deviating) from Yoga is 
dependence on instruments, This ‘karanasapeksata’ (dependence on 
instruments) is not required in the three disciplines—Karmayoga, 
Jñānayoga and Bhaktiyoga. 

A Dhyanayogi is reborn because of the deviation of the 
mind viz., by falling from His discipline; but a Karmayogi or a 
Jüànayogi is reborn because of the worldly attachment. 

In Bhaktiyoga there is dependence on God, so He provides 
special protection to his devotee—' yogaksemarh vahamyaham’ (Gita 
9/22), ‘maccittah sarvadurgani matprasadattarisyasi’ (Gita 18/58). 

e EREUSER 
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kaccinnobhayavibhrasta$chinnábhramiva naśyati 

apratistho mahabiho vimüdho brahmanah pathi 

O mighty-armed, the deluded and fallen in the path of 
God, without any hold, upon the world does he not perish like a 
broken cloud, deprived of both God-realization and worldly 
enjoyment? 38 
Comment:— 

[Arjuna seeks clarification, about the fate of a striver who 
has failed to attain perfection in Yoga.] 

'Apratistho mahabaho vimidho brahmanab pathi'—He 
renounces the desire, for worldly pleasures, honour and praise 
etc., and follows a spiritual discipline. But, he is not able to 
realize God, and at the time of death deviates, from Yoga viz., 
does not think of God. 

'KaccinnobhayavibhrastaSchinnábhramiva naíyati'—Does he 
not perish like a broken cloud, deprived of both God-realization 
and worldly enjoyments? A split cloud does not descend on earth 
us rain, is separated from the main body and cannot join the 
other parts. Thus it is shattered. In similar the fate of a striver 
who renounces his dependence on the world, but at the same 
time fails to realize God? Does he meet with damnation? 

Here, the illustration of a cloud is not quite apt, because 
a part of a cloud and the mam body of clouds and the part to 
which it was going to rejoin—all the three belong to the same 
class, they are matter, But in the case of a striver, the world is 
matter (insentient), while he himself and God, are sentient. Thus 
they do not belong, to the same category. 

In this verse, Arjuna means to say, that the soul being a 
fragment of God, is imperishable. If it has the aim to attain heaven, 
it might have gone to heaven or hell or the other lower births 
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of beasts and birds, but still would have remained in the world. 
What is the fate of a striver, who has renounced dependence on 
the world with the aim of attaining God, but could not realize 
the same and at the time of death, could not think of God? 


Here failing in both does not mean that he has fallen from Yoga 
as well as God-realization. A striver cannot have a downfall, if 
he has attained God-realization. Here the illustration of a cloud, 
with a part separated from the main body and not joining the other 
clouds and is scattered in between the two, is not very apt, as 
a striver, who has not yet realized. God cannot be said, to have 
fallen from God-realization. Moreover, once God-realization is 
attained, there is no question of being detached from it. Thus, if 
a person fails to think of God at the last moment, he may be said 
to have failed in attaining God, but he cannot be said to have 
failed in both ie., Yoga and God-realization. Therefore fallen 
from both here means that he is deprived of both God-realization 
and worldly enjoyments, Arjuna has also dwelt upon the same 
point, in the thirty-seventh verse. Thus a striver can deviate from 
Yoga, only if he has not realized God. After God-realization, 
there is no question of deviation or downfall from Yoga. 


m ARA EAR met 


Link:—1In the next verse, Arjuna prays to Lord Krsna to 
dispel his doubt, expressed in the previous verse. 


wap as Her qier: | 

Sa: ATT GAT A WIWWERT ii 33 l 

etamme samsayam krspa chettumarhasyasesatah 

tvadanyah sarSayasyasya chettà na hyupapadyate 

O Krsna, please dispel this doubt of mine completely; for who 
other than Yourself, can do so? 39 
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Comment:— 

'Etanme sarhéayam krpa chettumarhasyaSesatah'—A striver 
having the aim of God-realization, becomes free from sins, and 
so cannot go to hell. He cannot go to heaven, because he has no 
such aim. He cannot be reborn às a man, because this is also not 
the aim of his life. He deviates from the path of God-realization. 
Does such a striver not perish like a broken cloud? 

"Tvadanyalh samsayasyüsya chettà na hyupapadyate'—No one 
can dispel this doubt completely. This puzzle of the scriptures, 
can be solved by scholars, possessing knowledge. A Yogi, who 
has attained this state by practice, can know the solution to a 
certain extent. But You are omniscient, You know the fate and 
end of all creatures.* So You can dispel this doubt of mine, 
completely says Arjuna. 

Appendix—Arjuna believed that Sri Krsna was an 
incarnation of God, sc here he puts the question to Him about 
the Dhyanayogi, what fate he meets if his mind deviates from 
Yoga and also tells him that no one else can dispel this doubt 
besides Him. It is because of his belief that Ś Krsna was God 
that he shunning the Lord's Narayani army well-equipped with 
arms and ammunition consisting of 109350 foot soldiers, 65610 
horses, 21870 chariots and 21870 elephants welcomed unarmed 
Lord Krsna on his side. 

Link:—In the next verse, Lord Krsna clears the doubt, raised 
by Arjuna. 


MTA TAT 
we "rag ana faemeneea faenti 
a fit sperren aag em testa iso I 


“Bhagavan (God) is He Who knows about birth and death, good-fate and 
ill-fate, knowledge and ignorance of all creatures. 
(Visnu Parana 6/5/18; Narada Purana, Pūrva. 46/21) 
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ánibhagavanuvaca 

partha naiveha mnàmutra vina$astasya vidyate 

na hi kalyadnakrtkaSciddurgatim  tüta gacchati 
The Blessed Lord said: 

O Partha, there is no fall for him, either here or hereafter; for 
none who works for self-redemption, meets with an evil end. 40 
Comment:— 

[Arjuna is much anxious, to know the end of a striver, 
who has failed to attain perfection, in Yoga. Lord Krsna knows 
Arjuna's anxiety and so He removes it.] 

‘Partha naiveha nàmutra vinaóastasya vidyate'—O son of Priha, 
à striver who deviates from Yoga, never falls (Gita 6/41—45). 
It means that he does not go to a state, inferior to what he has 
already attained. His spiritual practice, and aim go with him, to 
his next birth and he will not take birth, again and again. 

Sage Bharata, by renouncing his kingdom observed penance, 
in seclusion. There, out of pity, he was attached to a young deer, 
with the result that he had to get birth, as a deer. But he did 
not fall to a state inferior to what he had already attained, even 
in the life of à deer. In that life also, it remembered its past 
(Srimadbhagavata Section V, Chapter VII, VII). Similarly, one 
who practises Yoga, but fails to attain perfection, may get birth 
even as an animal, but does not (all to a state inferior to what 
he has already attained, as he retains the spiritual propensities, 
stored up in the previous birth. This draws him towards God. 1 
myself have observed à dog sitting with devotees, listening to 
religious discourses and moving about, with a group of devotees, 
who were chanting, the Lord's name loudly. 

"Na hi kalyanakrtkasciddurgatíi tata gacchati'—Here ‘tata’, a 
word of endearment, has been used. In the whole Gita, this word 
has been used only once. It shows Lord Krsna's great affection 
and grace, for Arjuna. The pronouncement of the Lord. is a 
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great assurance for all strivers, "The doer of good never comes 
to grief", or 'One who works for self-redemption, never meets 
with an evil fate’. It means, that a striver who, without being 
attached to pleasure and prosperity, and engaged, in spiritual 
discipline to attain God-realization, has no fall, because He is 
his saviour. 

One, who is engrossed in the welfare of all creatures, and 
thinks of God-tealization, is the most loving to Him, because he 
is His fragment. So he has a real affinity for Him. How can he 
meet with ill fate? Sometimes, it may seem, that he had fallen to 
a state inferior to what he had already attained. But it so happens, 
because of his pride. The Lord, gives him a warning, so that he 
may be aware of his state and turn towards Him again with zeal. 
Lord Krsna disappeared during His drama (pastime) of human 
life, from the midst of the Gopis. At that time, they were very 
much perturbed and were at their wits end. Then He reappeared 
again and said to them, that He had disappeared adoring them 
(Srimadbha. 10/32/21). Their welfare and memory were lingering, 
in Him. When a person is inclined towards Him, he is most 
loving to Him because He thinks that after having lost his way 
for long however he has started following the right way. God, 
like a mother, always promotes the welfare of a devotee. 

It means that feelings of spirituality once germinated, cannot 
be wiped out, because whatever is done for God. becomes real 
(Gità 17/27) viz: the real never ceases to be (Gita 2/16). Therefore, 
Lord Krsna says, that one who works for self-redemption never 
meets with an evil destiny, because the impressions of the past, 
always inspire him towards spirituality. Even, if one goes to 
lower births, his nature will be superior, to that of other members 
of his class.* 

Though Arjuna puts the question, “What end, does a striver 

* One whose nature has been good cannot take birth as a harmful poisonous 
creature such as a snake or 4 scorpion etc. 
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meet, at the time of death?" Yet Lord Krsna answers, that there 
is no fall for him, here or hereafter. Now à question arises, why 
Ajamila and Bilvamangala, were overpowered by prostitutes, 
and why there was a fall for them. The answer is, that people 
thought that they had a fall, but actually it was not so. After 
leaving the body, Ajamila was escorted by courtiers of the 
Lord; and Bilvamaügala, became a devotee of God. A devotee, 
following spiritual discipline, may seem to have been degraded 
sometimes, because of his carelessness. But, he never falls to a 
state inferior to what he has already attained. If he happens to 
have association, with the good or misfortune befalls him, he again 
starts following the spiritual path, speedily,* But delay in God- 
realization is indeed, a kind of downfall for him. Bad company 
etc., are decidedly obstacles for a striver, to spiritual progress. 
So he should always beware of bad company, and should never 
be overpowered by sensual pleasures and lust etc. 
x eS Ras 

Link:—In the previous verse, Lord Krsna assured Arjuna, 
that there is no fall for a striver, either here or hereafter, and 
he never meets with an evil destiny. Now, Lord Krsna in the 
next verse, answers the question put by Arjuna, in the thirty- 
seventh verse, about a striver who has failed to attain perfection, 
in Yoga. 

Wey quae eitesrq iat Vat: AAT: | 

wet sfr Ae aPrusrshrsrae ti xe i 

prapya punyakrtam lokanusitva Sasvatih sama 

$ucinàm  $rimatàm gehe  yogabhrasto'bhijayate 

The fallen Yogi having attained to the world of the righteous 

* [f such a person by accident falls into bad company, he does not 


abandon his virtues as à snake does not abandon the jewel which exists 1n 
its head (Mánasa 1/3/5). 
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and having lived there for countless years, fs reborn in the house 
of the pious and prosperous. 41 
Comment:— 

‘Prapya punyakrtári lokin'—Those people, who make offerings 
etc., in accordance with the ordinance of scriptures, attain the 
worlds of the righteous viz., heaven. It means, that the righteous 
not the sinners, attam heaven, But strivers who have no desire 
to reap the fruit of their virtuous actions, attain heaven without 
much effort, while people who perform oblation, attain heaven 
by making efforts. Moreover, in heaven also, their subtle passion 
lingers, because their aim is to enjoy pleasure. Those, who at 
the time of death, deviate from Yoga, attain heaven, but they 
become indifferent to pleasures, as their aim is not to enjoy 
pleasure. They have to go to heaven, because of their subtle 
desire, which is un obstacle to God-reulization. 

"Usitvà $à$vatih samüh'—Heaven, is attained, both by those 
who perform penances and actions with some interested motive, 
as also, by those whose aim is to realize God, but deviate from 
Yoga. However there is a vast difference, between the two. 
The former, having enjoyed heavenly pleasures, return to this 
world of mortals on the exhaustion of their merit, and thus they 
can stay there for a limited period only, while the latter, can 
stay for am unlimited period, because their aim has been God- 
realization. Because of having a latent desire they go to heaven, 
but they cannot be entangled in pleasure there. And their spiritual 
development is not affected. The reason is, when even a seeker 
of the Yoga, transcends the fruit of actions (6/44), how can one, 
who has deviated from Yoga, get entangled’? 

‘Sucinarh Srimatarn gehe yogabhrasto'bhijayate'—The devotee, 
who has deviated from Yoga after enjoying colestial pleasures, 
ceases to have any taste m them and is reborn in the house of 
the pure and prosperous, as a result of his sacred and spiritual 
pursuits. There he, though subject to senses, feels drawn towards 
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God, by force of his prenatal habit (6/44). 

The pious and prosperous, are those who eam their livelihood 
by honest means, who never have a claim on other's things. whose 
conduct and feelings are pure, who do not attach importance, to 
worldly pleasures and who regard all the resources, as means 
to attain God; while those who regard themselves, as master of 
riches and lay claim to them, are not indeed pious and prosperous, 
but are their slaves, 

eR ae 

Link:—in the next verse, Lord Krsna of His own accord, 

describes the destiny of other strivers, who fall from Yoga. 


aerem Aaa ener wate etary 
Wate GMAT vie WaT eur ux | 


athavà yoginimeva kule  bhavati dhimatam 

etaddhi durlabhataram loke janma yadidr$am 

Or (if he bas developed dispassion) he is born in a family of 
enlightened Yogis; but this kind of birth is very difficult to have 
in this world. 42 
Comment:— 

[There are two kinds of strivers—with having subtle desires, 
and without such desires. The striver, whose aim is to realize 
God and is interested in spirituality, but his desires have not been 
wiped out completely, after living for countless years in heaven, 
is reborn in the house of the pious and prosperous. This type of 
striver, has already been described in the previous verse. In this 
verse, there is a description of the striver, who is free from desire, 
has developed dispassion, has only, the aim of God-realization 
and practises Yoga, but has not attained perfection and deviated 
from Yoga. Such a striver, instead of going to heaven, directly 
takes birth in a family of enlightened Yogis.] 
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t '—I have answered your question, about a striver 
who deviates from Yoga, at the time of death. Now I want to 
tell you about a dispassionate striver, who has disinclination for 
the world, and is interested in spiritual perfection, but at the time 
of death however if he deviates from Yoga. 

'Yoginàmeva kule bhavati dhimatim'—The dispassionate 
striver, is born in the family of the enlightened Yogis, who 
have realized God and whose intellects are fixed in Him. 
ít is mentioned in the scriptures that the beings bom in 
the family of the enlightened Yogis must get enlightenment 
(Mundaka. 3/2/9). 

'Etaddhi durlabhatararh loke janma yadidr$am'—Such a 
birth, is very difficult to obtain in this world. In the family of 
enlightened Yogis strivers get a favourable environment, which 
draws out the latent Yoga element in them, and leads them 
rapidly towards their goal. 


An Exceptional Fact 


In the verse 'Etat' refers to a striver born in the family of the 
enlightened Yogis, while 'Idr$am' means that he has got a chance 
to have company of the enlightened Yogis. In the world, there 
are two kinds of people 'Binduja' and 'Nádaja'. Those who are 
born of ovum and sperm of parents are called "Binduja', while 
those who start following the spiritual path by the preaching of 
great souls, are 'Nadaja. Here, he who is born in a family of 
enlightened Yogis after falling from Yoga, is 'Binduja' while the 
striver who gets an opportunity to have the company of liberated 
souls, is 'Nàdaja'. 

In the scriptures, it is mentioned that it is difficult to obtain 
human life, but it is even more difficult to have company of great 
souls. Nàradaji, has also written in his book 'Bhaktisütra' that 
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the company of great souls, is very difficult, inaccessible and 

infallible. The reason is, that great souls are very rare, and if by 

God's grace one gets their company,* it is difficult to recognise 

them. But the company of great souls, never goes in vain. 
Án APRRESEN e 


Link:—In the above verse, Lord Krsna stated that a 
dispassionate striver, takes birth in the family of enlightened 
Yogis. In the next verse, He explains what happens to him after 
his birth, there. 


awa ad ahaa ena daN 

"TW a aA Wa: Aha) Herat sy |! 
tatra tam buddhisamyogam labhate paurvadehikam 
yatate ca tato bhüyah samsiddhau kurunandana 


There he regains knowledge of the previous birth and he strives 
more than ever before for perfection, O joy of the Kurus. 43 


Comment:— 

‘Tatra tarh buddhisamyogam iahhate paurvadehikam'—The 
term 'Tatra' (there) has been used to describe the condition 
of the dispassionate striver after his birth in the family of the 
enlightened souls. 

'Paurvadehikam'—(Acquired in the former body) and 
'Buddhisamogam' (spiritual discernment) phrases mean, thal 
the dispassionate striver, does not go to heaven, but is born in 
a family of enlightened Yogis, where he regains knowledge of the 
previous birth, and is naturally drawn towards God, because of 
the impressions and latencies of the previous birth and continues 
to practise Yoga. A traveller, while travelling on foot feels tired, 
and sleeps on one side of a footpath, But, when he awakes, he 
has not to cover the distance, which he has already covered. 
Similarly a striver, regains the knowledge of the previous birth. 
He is like a student, who goes through old lessons and grasps 
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these immediately. Thus, favourable impressions of the previous 
birth, are aroused in him. 

‘Yatate ca tato bhūyah sarnsiddhau'—lm favourable surroundings, 
a striver tries harder, than before, for perfection. 

If we interpret, that both kinds of strivers, who deviate from 
Yoga, go to heaven, and out of them, the one who has desire for 
pleasure is born, in the house of pious and prosperous, while the 
other who has no lust is born in a family of enlightened Yogis, 
will it make any difference? Yes, it will. We cannot call the 
striver, Paurvadehika' (of the former body) if he is reborn after 
going to heaven, because the duration of his stay in heaven, 
will come in between the two births. Moreover, in heaven he 
cannot have union with knowledge, because there is abundance 
of pleasure, in heaven. 

There is one more point, which needs attention. A striver, 
having lust goes to heaven, But why should a striver who is free 
from passion and lust, go to heaven" It is a kind of punishment 
to send, such a striver to heaven, which is fully unjustified, 

Appendix—The spiritual progress pertains to the self and the 
mundane progress pertains to the non-self. Therefore the worldly 
wealth gets destroyed but the spiritual wealth is not destroyed 
even by falling (deviating) from Yoga. The spiritual progress can 
be veiled but cannot be destroyed and is revealed at times. 

The impressions of the spiritual practice of the previous life 
that are settled (left) in a striver's intellect, have been called 
here *buddhisarnyoga'. 

RSE IS 


Link:—In the previous verse, Lord Krsna explained that a 
striver who is born in a family of enlightened Yogis regains, 
knowledge of the previous birth and strives more than before, 
for perfection. Now he describes the striver who deviates from 
Yoga, and is born in the house of the pious and prosperous. 
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Yaharea aaa fead uewisf a: | 
fara per  srecoenfaada uw iu 


pürvübhyasena tenaiva hriyate hyava$o'pi sah 

jijüasurapi yogasya Sabdabrahmativartate 

One who takes birth in the house of the prosperous, though 
subject to the senses, is drawn towards God because of the former 
practice; as even seeker of the Yoga of equanimity also transcends 
the fruit of Vedic rituals performed with some motive, 44 


Comment:— 

'Pirvabhyasena tenaiva hriyate hyavaso'pi sah'—A striver, who 
is born in the house of the pious and prosperous, does not get 
such a favourable environment and company, as the one who is 
born in the house of enlightened Yogis, yet because of sacred and 
spiritual propensity stored up in the previous birth, he 1s drawn 
towards God, in spite of his attachment to pleasures: 

‘Avaso'pi’ means, that though he has lived in heaven for 
countless years and enjoyed pleasure there, and in the house 
of the prosperous also, there are pleasures in abundance, he 
is overpowered by his senses. In spite of all this, he is drawn 
towards God, by force of the practice of the previous births, 
The reason is, that the passion for pleasure is unreal, while the 
influence of the spiritual life, is real. So the real fluence draws 
the striver, who deviates from Yoga, towards God. 

'Jijfiasurapi yogasya Sabdabrahmativartate'—In this verse, Lord 
Krsna explains the importance of a seeker of Yoga, in order to 
describe the importance of the Yogi. When the seeker of Yoga, 
transcends actions and their fruits as laid down in the Vedas, how 
can he having a firm determination for God-realization, have a 
fall? He will surely, attain salvation or God-realization. 

The seeker of Yoga is he who attaches more importance 
to Yoga than pleasures and prosperity but his desire for 
pleasures and prosperity has not been wiped out. He has uot 
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attained perfection (to Yoga) and is a seeker of Yoga, Even 
such a seeker transcends the actions and their fruits. Then 
the striver who has deviated from Yoga is far superior to the 
seeker. The same fact has been explained by Lord Krsna in 
the fortieth verse of the second chapter when He declares, 
"In this path of Yoga (equanimity) there is no loss of effort 
and even a little practice of this discipline protects one from 
great fear (of birth and death) viz., leads him to salvation.” 
Thus the one who practises Yoga cannot have a fall, he will 
undoubtedly attain perfection or salvation. 


An Exceptional Fact 


(i) Such strivers who practise Yoga but deviate from it are 
very rare. Among thousands of people scarcely one strives for 
perfection (Gita 7/3) and it is he who deviates from Yoga. There 
is great glory of such strivers. Even the seeker of the Yoga 
transcends the fruits of actions viz., he develops disinclination 
even for the highest level of celestial existence, the Brahmaloka 
(the abode of Brahma), because all the worlds including that of 
Brahma involve return and rebirth while he does not want rebirth. 
When there is so much glory of the seeker of Yoga, how far 
superior should the striver who practises Yoga, be? The reason 
is that his aim has been to attain Yoga (equanimity) though at 
the time of death he has deviated from Yoga. 

Therefore, if a striver has an exclusive aim to attain God- 
realization, he will transcend the fruits of actions, performed 
with some motive as laid down in the Vedas. 

(ii) Even if a striver fails to attain equanimity, he should have 
it as his aim. As Tulasidásaji has said in the Ramacaritamánasa 
about himself that he is a man of the meaner sort but his ambition 
is very high, he wants to get nectar though even butter milk is 
not available to him (1/8/4). It means that the striver should 
have a lofty aim and he should have a keen desire to achieve 
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that aim. It is God's nature that He does not mind the error of 
action of the striver but He notices what he wants, feels, aims 
and remembers hundreds of times what he has in his heart and 
is pleased with it (1/29/2-3). 

A blind saint went to a temple to behold the Lord. One day 
a person asked him why he had gone to the temple when he 
was unable to see the Lord. The saint replied, "It is true that 1 
am unable to see Him. But is He also unable to see me? My 
purpose is served when He beholds me." 

Similarly, we may not attain equanimity but we should have 
an aim to attain it. By doing so our purpose will be served 
because God is omniscient and He knows what a striver has 
in his heart, 

Appendix—The worldly virtues (such as feeding poor etc., 
with desire for fruit) are virtues contrary to sins but the divine 
virtues inculcated through association with God are extraordinary. 
Therefore the worldly virtues do not draw a man towards God; 
but the virtues pertaining to God, draw man towards God. These 
virtues are not dissipated by bearing fruit (Gita 2/40), Renunciation 
of worldly desires and inclination towards God—these two are 
virtues pertaining to God. 

‘Pirvabhyasena tenaiva'—This expression means that though 
in the present life the striver does not get an opportunity of good 
company and good discussion pertaining to God, yet because of 
the past latencies he is drawn towards God. In this past practice 
there is no action (pravrtti) but there is (automatic progress) 
‘gati’.* In ‘jijiasurapi yogasya sabdabrahmativartate’ also there 
is no practice of action but there is progress as 'gati'. It means 
that in this practice there is no effort and there is no doership 

* [norderto know the distinction between 'Pravrtti" and 'Gati' vide appendix 
to the sixth verse of the fifteenth chapter (6/45). 
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but there is 'gati' (automatic elevation). In 'gati' there is the 
power of attracting a striver towards God. An endeavour for 
spiritual gain is an action while 'gati* automatically goes on 
(due to past latencies). 
ee ERES 

Link:—Now Lord Krsna in the next verse describes the 
condition of the striver who having deviated from Yoga and 
taken birth in the house of the pious and prosperous, is drawn 
towards God. 


Waar Grit Agaa aN: | 

senate Aha GT TL oe N 
prayatnidyatamanastu yogi satnSuddhakilbisah 
anekajanmasamsiddhastato yati param gatim 


A Yogi who strives painstakingly, and purified from sins 
and perfected through more than one birth, reaches the 


Supreme state. 45 
Comment:— 


[A dispassionate striver who deviates from Yoga by taking 
birth in the family of enlightened Yogis and striving more than 
before attains perfection or God-realization. But how the striver 
taking birth in the house of the pious and prosperous realizes 
God, is elucidated in this verse.] 

'Tu'—lIt means when the seeker of the Yoga of equanimity 
transcends the fruit of actions performed with some motive as 
laid down in the Vedas, why the Yogi who strives with assiduity 
should not transcend the fruit of actions and attain perfection, 
He will attain the Supreme Goal without doubt. 

*Yogi'—Yogi is he who wants to attain equanimity or God- 
realization and who does not get entangled in the pairs of opposites 
such as attachment and aversion, pleasures and pain etc. 
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‘Prayatnadyataminah'—It means that he very assiduously 
and promptly strives for perfection and his spirituality progresses 
steadily. He remains constantly conscious that he has to follow 
this path. 

The striver deviating from Yoga takes birth in the house 
of the pious and prosperous and is drawn on one side towards 
God by force of the former practice, while on the other side 
towards the world because of the worldly temptation. If he 
by diligent efforts and manly behaviour renounces worldly 
pleasures, he will realize God. The reason is that when even 
a seeker of Yoga transcends the fruit of action, why will a 
Yogi who strives with assiduity not realize God? As a person 
engaged in forbidden action after getting a shock, deviates 
from it and strives more for God-realization, a striver by 
taking birth in the house of the pious and prosperous strives 
hard for God-realization. 

'Saréuddhakilbisah'—By striving for God-realization, he is 
purged of all sins viz., his desire for pleasures, prosperity, praise 
and honour etc,, is completely wiped out: His diligent efforts 
reveal that he is purged of all sins. 

‘Anekajanmasarsiddhah'*—Spirituality has enhanced in him 
through successive births. He has been purified from sins in the 
human birth by practising Yoga, in the second birth in heaven 
by having disinclination for pleasures, and in the third birth in 
the house of the pious and prosperous by striving assiduously 
for God-realization. Thus he is purified from sins through many 
births. Here many births denote these three births. 


* 'Anekajanma' (many births) means more than one birth. 

7 Similarly, a dispassionate striver who has deviated from Yoga is purged 
of sins first by being dispassionate and secondly by striving promptly for God- 
realization by getting birth in the Family of the Yogi, Thus these two births are 
many births for him. 
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"Tato yàti parim gatim'—Therefore, he reaches the supreme 
state. [t means that he attains the Supreme Bliss, by gaining 
which he does not reckon any other gain greater than that, 
and wherein established he is not moved even by the heaviest 
affliction (Gita 6/22). 

A Vital Fact 


In fact every human being has passed through many births 
already. Therefore he has been called ‘Aneka-janma-sarhsiddha’. In 
heaven he enjoyed the fruit of his virtuous actions and thus was 
purged of virtues. In hells by suffering tortures he was purged of 
sins, Similarly, in the eighty-four lac forms of lives by getting 
the fruit of his sinful actions he was purged of sins.* Thus by 
being purified from virtues and sins he has perfected himself. 

Secondly, a human being by striving assiduously can attain 
the Supreme State or Supreme Goal because the Lord by His 
grace has bestowed upon him this human birth, the very last of 
all births so that he may attain the Supreme Bliss. Therefore, 
every person should strive assiduonsly to attain perfection or 
the Supreme Bliss. 

erste 

Link:—In the next verse Lord Krsna describes glory of 

Yoga. 


maenas abit minats vretsféren: | 
aama art ASAE sremsp t8 il 
tapasvibhyo'dhiko yogi jüanibhyo'pi mato'dhikah 
karmibhyascadhiko yogi tasmádyogi bhavarjuna 
The Yogi is superior to ascetics (not devoid of desires), superior 


* A man becomes impure by misusing this human life meant for salvation by 
doing sins and injustice. In heaven, hell and other births he is only purified. 
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to men of learning (Sástras); and also superior to the ritnalists. 
Therefore, Arjuna, do be a Yogi. 46 
Comment:— 

"Tapasvibhyo'dhiko yogi—An ascetic, is one who bears 
hardships voluntarily, in order to obtain power and enjoyment, 
here and hereafter. A Yogi, is deemed superior to such ascetics, 
because he through desirelessness, attains the Supreme Goal. 

'Jü&nibhyo'pi mato'dhikah'—'Jüàni (men of learning), in 
this context are those, who possess knowledge of scriptures, 
such as the knowledge of the Disciplines of Knowledge, Action 
and Devotion etc., and deliver discourses, but whose aim, is to 
enjoy pleasure and prosperity. A Yogi, is superior to such men 
of learning. 

‘Karmibhyascadhiko yogi'—A Yogi. is superior to those 
ritualists, who perform elaborate rituals, such as sacrifice, charity, 
and pilgrimage etc., im order to, obtain pleasure and prosperity 
etc,, here and hereafter, because the Yogi's aim is to realize God, 
while the ritualists has a desire, for worldly enjoyments etc. 

Thus a Yogi, is superior to ascetics, also men of learning 
and ritualists, because his aim js to attain God-realization, 
while others’ aim, is to enjoy worldly pleasure and prosperity 
etc. Ascetics, men of learning and ritualists—all the three, are 
engaged in activities. Forbearance in ascetics, learning in Jfianis, 
and rituals, in ritualists are special characteristics of the three. 
All the three, having selfish interests, are not Yogis but Bhogis 
(sensuous), If they had been selfless Yogis, God would have 
neither compared them with a Yogi, nor would He have declared, 
a Yogi superior to them. 

"Tasmádyogi bhavárjuna'—Therefore, Arjuna, be a Yogi free 
from attachment and aversion viz., remain detached just like a 
lotus leaf which though constantly in touch with water, does not 
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permit being wetted with it. The same fact, has been explained 
by Lord Krsna when He declares, "Be established in Yoga, O 
Arjuna” (Gita 8/27). 

In the beginning of the fifth chapter, Arjuna asked Lord 
Krsna, "Which of the two renunciation of action (Sankhyayoga), 
or performunce of action (Karmayoga), is better?" In response to 
his question Lard Krsna explained Sankhyayoga (the Discipline 
of Knowledge) Karmayoga (the Discipline of Action) and 
Dhyánayoga (the Discipline of Meditation). But He, before this 
verse, did not advise him to be a Yogi. It is only here that He 
directs him to be a Yogi, because it is decidedly good for him. 

Appendix—There are two different spheres—one for 'Bhogis" 
(voluptuary) and the other for "Yogis'. A 'Bhogr' is not a 'Yogr 
and a *"Yogr is not a "Bhogr'. Those who work with an interested 
motive are “Bhogis’; while those who work in a disinterested 
manner are "Yogis. Therefore a Yogi, who has no desire for 
fruit, is superior to ascetics, men of learning and ritualists who 
have selfish motives. 


Link:—Jn the previous verse, Lord Krsna praised a Yogi and, 
ordered Arjuna to be a Yogi. But Lord Krsna, did not explain 
which Yogi—of Action or Knowledge or Meditation or Devotion, 
he should be. Therefore, Lord Krsna, in the next verse orders 
him to be a Yogi of Devotion. 


array wast Carmen 

Tela A At A A epar We: x9 i 
yoginamapi sarvesiárü madgatenantaratmana 
Sraddhavanbhajate yo mim sa me yuktatamo matah 


Of all Yogis, he who devoutly worships Me, with his mind 
focussed on Me, is considered by Me to be the most superior Yogi 
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or the most devout one. 47 
Comment:— 

"Yoginadmapi sarvesim'—Those Yogis, who want to break off 
their affinity for Matter and practise the Disciplines of Action, 
Knowledge and Meditation etc., are superior to ascetics, and 
ritualists etc, But he who devoutly worships Me, is the best of all. 

"Yah sraddháván'—He, who has faith only in Me, and My 
glory, and existence, worships Me, with his mind focussed on Me. 

'Madgatenántarátmaná mam bhajate-—When a striver, 
accepts the affinity that he is God's and God is his, his mind 
gets engrossed, in God automatically. As the mind of a girl 
after her marriage is absorbed in the affairs of the house, of her 
father-in-law, a devotee's mind gets absorbed in God, without 
making any effort. His mind, while he performs several duties 
of his routine, clings to God, automatically, 

All activities, whether spiritual such as meditation, worship 
etc., or secular, such as eating, sleeping or pertaining to livelihood, 
such as farming, business or service ètc., of a devotee, who 
becomes only God's, without having amy attachment for the 
world, are included in adoration. 

Lord Krsna in the fifty-fifth verse of the eleventh chapter, 
explains the traits of a devotee having exclusive devotion to God, 
who works for the Lord's sake, depends on Him, is devoted to 
Him, is free from attachment and is without hatred, for any being. 

'Sa me yuktatamo matah'—All strivers, who having 
disinclination for the world, are inclined towards spirituality, 
and want to realize God, are devout. Those, who seek refuge 
in the Lord, who is endowed with atributes, but is formless 
viz., all-pervading Lord, are more devout. However, those who 
take refuge in the Lord, Who is endowed with attributes, are 
the most devout. 
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A devotee, who is most devout, will get mastery over all 
kinds of disciplines, (Yogas) such as of Action, Knowledge and 
Devotion etc., because God is the great Lord of all the Yogas 
(disciplines), and when a devotee takes refuge in Him, he becomes 
the most devout, 

The most devout, devotee never falls from Yoga, because 
his mind never abandons the Lord, and therefore, the Lord 
also does not abandon him. At the time of death, because of 
unconsciousness or much pain, if he is unable to think of God, 
God thinks of him.* So how can he fall from Yoga? 

It means, that a devotee who wholeheartedly depends on 
God without depending on anyone eise, or even on his efforts 
does not fall from Yoga. God does not let him down. But, he 
who attaches value to worldly things and relies on his efforts, 
for him there is possibility to fall from Yoga. His fall, may be 
due to his mind's diversion towards the world. A devotee, does 
not fall because at the time of death, he calls the Lord due to 
his sole dependence on Him. Even if he is unable to think of the 
Lord, the Lord thinks of him, because of his exclusive devotion 
and thus he insfead of falling, from Yoga, attains Him. 

The Lord declares, such a Yogi is the most devout Yogi. I 
does not mean, that other Yogis do not attain Yoga. It means, 
that though all the Yogis by breaking off their affinity for the 
world, become completely free from bondage and sins. and attain 
the Supreme Bliss, yet, spiritual love manifests itself in him, 
who becomes God's and that love accelerates every moment 
without any decay, extinction and satiation. It is because of 

*The Lord declares—"] myself think of the wood-like and stone-like 
devotee: at the time of his death and bestow upon him the Supreme State: 


If a devotee at the time of death because of phlegm and wind ete, can't 
think of Me, T Myself think of him. If | don't do so, no ane else cam be 


nore ungrateful than T." 
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this manifestation, that the Lord regards, such a devotee, as the 
most devout. 

In the beginning of the fifth chapter, Arjuna asked Lord 
Krsna, "Which of the two, the Yoga of Knowledge or the Yoga 
of Action, is better?" Lord Krsna replied, "The Yoga (discipline) 
of Action, is superior to the Discipline of Knowledge." But He 
did not tell him which discipline, was good for him. After 
describing these in the fifth chapter, in the beginning of the 
sixth chapter, He laid emphasis on the glory of, the Discipline 
of Action. Then He described that equanimity, which is attained 
by the Discipline of Action, is also attained by the Discipline 
of Meditation, and He explained the Discipline of Meditation. 
Then Arjuna said, that unsteadiness of mind is an obstacle to 
meditation. So Lord Krsna clarified the doubt. After that Arjuna 
asked, "What fate does a striver, whose mind is diverted from 
Yoga at the time of death, meet with?" Lord Krsna. answered 
the question and, in the forty-sixth verse while describing the 
glory of Yoga, ordered him to be a Yogi. But, Lord Krsna did 
not clearly mention, which Yoga in his opinion, is superior to 
others. So, in the forty-seventh verse, He himself declares, "He 
who devoutly worships Me, is the best Yogi",-But, Arjuna is 
not able to understand His view-point, and so he again puts the 
question, at the beginning of the twelfth chapter, “Who is the 
better of the two—the devotees, who with their minds constantly 
fixed in You, adore You, possessed of form and attributes, or 
those who adore only the imperishable Formless Brahma?" In 
response to this question Lord Krsna says, "I consider them to be 
the best Yogis who, endowed with supreme faith, and ever-united 
through love, with Me, worship Me, with mind centred on Me." 


An Exceptional Fact 
The Lord, declares that a devotee following the Discipline 


Verse 47] SADHAKA-SANJIVANI 807 


of Devotion, is the best Yogi of all the other Yogis, because 
the man (soul) is a fragment of God. and by accepting his 
affinity for the world and the body, be is bound. When he 
breaks off this assumed affinity, he becomes free and happy, 
Though in this freedom, there is no dependence, on things, 
men and actions etc., yet if he enjoys this freedom by thinking, 
"I am free from pain and desire," he has subtle affinity, for 
the world. This is finiteness (limitedness), in assumed freedom. 
This state is called, state of having become one, with the eternal 
(GTA 18/54). 

This subtle egoism is also wiped out by being established 
in that state of identity with the eternal, because by having no 
affinity for matter and its evolutes, egoism which is a fragment 
of Matter. comes to an end. [t means, that Yogis of Action and 
Knowledge, become free from egoism, with the passage of time. 
But, the egoism of a Yogi of Devotion perishes in the very 
beginning, as he becomes God's, A Yogi of Devotion, possesses the 
traits of friendliness, compassion etc., for all beings (Gita 12/13), 
which are rarely found, in the Yogis of Action and Knowledge. 
It means that a devotee, following the Discipline of Devotion, 
regards himself as insignificant from the very beginning* and he 
develops the virtues of politeness, friendliness, compassion and 
self-satisfaction etc., during the period when he strives, and these 
virtues attain maturity during the state of perfection. Therefore, 
subtle egoism, of a devotee perishes. So the Lord has called 
such a devotee, the best. 

The uniqueness of devotion, is that it accelerates in the new 
form, it does neither attenuate, nor perish, nor get satiated. The 
Lord also longs for such devotion, or love. This desire of the 

* A devatee regarding himselfinferiorto 4 blade of grass, being more tolerant 


than à tree, showing respect to others without expecting respect from them, always 
should chant the name of the Lord. 
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Lord, is fulfilled by His devotee. So the Lord, has called him 
superior to others. 

There is one more point, which needs attention. In the, 
Disciplines of Action and Knowledge, a striver has his own 
faith or belief, and he makes efforts accordingly, while a 
devotee without having any independent faith or belief of his 
own, depends completely on God, he identifies his desire with 
His desire. He does not worry, even to attain salvation or God- 
realization. The Lord Himself, provides him with the means, 
for his bodily maintenance and protects, what has already been 
provided, to him. 

Appendix—A man is said to be established in that thing or 
person where his mind and intellect get fixed (Gità 12/8). Here 
the expression *madgatenaántaratmaná' denotes that his mind is 
focussed on God, and the term 'Sraddhávan' denotes that his 
intellect ís fixed on God. Therefore such a devotee because of 
his intimate kinship with God is established in Him. 

Out of all the Yogis such as Karmayogi, Jianayogi, 
Dhyanayogi, Hathayogi, Layayogi and Rajayogi ètc., the devotee 
of God is the best of all. The same fact about His devotee 
has also been mentioned in several other references as ‘te me 
yuktatama matah’ (12/2), *bhaktaste'tiva me priyah' (12/20) and 
"sa yogi paramo matah' (6/32). 

Devotion is the most important of all the disciplines 
for God-realization. Not only this but all the disciplines end 
in devotion. Karmayoga and Jüanayoga etc, are means but 
Supreme Love is an end. Devotion is so extensive that it is at 
the beginning of every discipline and is also at the end. Devotion 
at the beginning of every discipline consists in the form of 
attraction towards God because without attraction no one can 
engage himself in spiritual practice, At the end of a discipline, 
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devotion is transformed into the form of Supreme Love which 
enhances every moment—‘madbhaktith labhate param’ (Gita 
18/54). Therefore in 'Brahmasütra' the ‘Dharma’ in the shape 
of the devotion for God has been declared as superior to other 
"Dharmas'—-'atastvirajyayo lifgacca’ (3/4/39). 

This verse proves that Lord Krsna is the entire Being and 
His devotion is unworldly. In attainment of the Supreme Love 
only lies the fulfilment of human life. 

PRE R 
a amber dag serena? EÀ 
MPOMATAN. MARITI AT WISE: IE | 
orh tatsaditi érimadbhagavadgitàsüpanisatsu brahmavidyäyārı 
yogasastre $rikrynárjunasamvade atmasariyamayogo 
nama $astho'dhyayah 

Thus with the words Om, Tat, Sat the names of the Lord, in 
the Upanisad of the Bhagavadgità, the knowledge of Brahma, the 
Supreme, the science of self-control Yoga and the dialogue, between 
Sri Krsna and Arjuna, this is the sixth designated discourse. 

By self-control viz., control of the mind, the Yogi of 
Meditation attains Yoga (equanimity), So this chapter is 
designated 'Atmasarhyamayoga’ (Yoga of self-control or Yoga 
of the control of mind). 

Words, letters and Uvaca (said) in the Sixth Chapter— 

(1) In this chapter in ‘Atha sastho'dhyayah' there are three 
words, in ‘Arjuna Uvaea' etc., there are ten words, in verses 
there are five hundred and seventy-three words and there are 
thirteen concluding words. Thus the total number of words is 
five hundred and ninety-nine, 

(2) In this chapter in ‘Atha sastho'dhyüyab' there are six 
letters, in 'Arjuna Uvàca' etc., there are thirty-three letters, in 
verses there are one thousand five hundred and four letters and 
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there are forty-seven concluding letters. Thus the total number 
of the letters is one thonsand five hundred and ninety. 

(3) In this chapter 'Uvüca' (said) has been used five times— 
'Sribhagavanuviica' thrice and 'Arjuna Uváca' twice. 

Metres Used in the Sixth Chapter 

Out of the forty-seven verses, of this chapter, in the first quarter 
of the first and twenty-sixth verses, 'bha-gana' being used there 
is 'bha-vipulà' metre; in the first quarter of the tenth, fourteenth 
and twenty-fifth verses and in the third quarter of the fifteenth, 
twenty-seventh, thirty-sixth and forty-second verses, 'na-gana’ 
being used there is 'na-vipulá' metre; and in the third quarter 
of the eleventh verse, 'ra-gana' being used, there is 'ra-vipulá' 
metre. The remaining thirty-seven verses, are possessed of the 
characteristics of right 'pathyavaktra' Anustup metre. 

mor 


Il Shri Hari |l 


Seventh Chapter 


INTRODUCTION 


Lord Krsna, in the forty-sixth verse of the sixth chapter, 
described the glory of a Yogi and in the forty-seventh verse, He 
declared, "Of all Yogis, he, who devoutly worships Me, with 
his mind focussed on Me, is considered by Me, to be the most 
devout Yogi." When a devotee thinks of God, he gets absorbed 
in Him. Similarly when something concerning His devotee is 
discussed, God also becomes enraptured in it. In the same state 
of mind, also Lord Krsna, full of grace and affection for Arjuna, 
starts the seventh chapter on his own. 


Tara: MA art agrees: | 
sors Ga At wem Areas TEFL i 9 ii 
$ribhagavanuvaca 
mayyasaktamanah partha yogarh yuiijanmadasrayah 
asamsayam samagram mam yathà jiüüsyasi tacchrou 
The Blessed Lord said: 

Listen, O Partha (Arjuna), how, with your mind attached to 
Me, and taking refuge in Me and practising Yoga, you will, without 
any doubt, know Me fully, 1 
Comment:— 

'Mayyasaktamanah'—He, whose mind is attached to Me alone, 
has not to think of Me, but his mind always remains absorbed in 
Me. He is not, in the least, attached to the sensual pleasures of 
this world or the next world, and remains indifferent to comfort, 
name, fame and other, earthly or heavenly acquisitions. 

There are two means, by which mind may be attached to Him. 
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{i) A striver, who from his heart depending only on God, 
adores Him, his mind, by His grace is attached to Him. As a 
servant, in his master's house, even without doing any work 
as the master did not allot any work for him on a day gets 
payment, a devotee with the only aim to attach his mind to Him 
by depending upon Him, gets success in attaching his mind to 
Him, by His grace. 

(ii) God pervades everywhere, at all times and in all things, 
men and creatures etc., and He belongs to all. So a devotee 
thinks, that He is here, He is present at the time, He is in 
him, and belongs to him also. By believing so. if he chants 
His name, his mind gets attached to Him very easily, during 
spiritual practice. 

'Madisrayab'—He takes refuge in Me alone viz., and depends 
on Me, alone. 

It is in the nature of man, that he depends on someone, or 
the other. Being a fragment of God, he actually seeks God. But 
he, without knowing his true affinity for God, accepts his affinity 
for the body and the world. All the worldly things, including 
body, are perishable and so they cannot satisfy him, while God, is 
eternal, gracious and omnipotent, so he, by accepting his affinity 
for Him, should depend on Him only, and be subject to His 
will, because He creates even unfavourable circumstances, for 
his welfare. 

Mind in God, gets absorbed through love. Love develops 
through affinity. Dependence is sought, upon the greatest and the 
most powerful, God is omnipotent, Therefore, a striver should rely 
on Him only, and remain happy in His dispensation, He needs 
nothing, such as, an individual, an object or any circumstance. 
Dependence on God, in this way is 'Madasrayah'. 

"Yogam yufijan'—A striver by accepting his true affinity 
for God, remaining equanimous in success and failure, adores 
Him. His performance of different activities either spiritual or 
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mundane, is practice of Yoga. It means that he, depending on 
God with his mind attached to Him, accepts his union with Him, 
while discharging his duty. All his activities, are according to 
His will. He does not act in such a way, that he may suffer 
disunion from Him. 

'Asainsayan samagram màm'—He, whose mind is attached 
to the Lord, who depends on Him and who has accepted his 
true affinity for Him, knows Him in full, without any doubt viz,, 
he knows that the Lord, manifests Himself in the form of Lord 
Siva, GaneSa, Sürya (the Sun) and Visnu. He is known both 
with form and attributes; and without any form and attribute. 
He is also in the form of incarnations. 

A Jnanayogi, can know Him and realize Him. But a devotee, 
can know Him in full, and have His vision in the form of his 
favourite deity. The Lord does not stop thinking of the devotion 
of His devotees. 

"Yathá jñäsyasi tacchrpu'—B y the term "Yatha'*, Lord Krsna 
says, that He will tell him how to know Him; and by the word 
"tat'f, He means, that He wiil tell him that, which he wants to 
know. In these words, Lord Krsna by using the second person 
for Arjuna. asks him to listen to Him, how he will know Him, 
in full. 

In the forty-seventh verse of the sixth chapter, in the expression 
'He who worships Me endowed with faith, is deemed by Me, 
10 be the most devout', the Lord by using 'he' the third person, 
makes a general statement, while here in the expression 'Hear 
how you shall know Me' He uses the second person pointedly 


*'The term 'Yathà' has been used to describe how to know him from the 
gross to the subtle (As water 1s subtler than earth, fire is subtler than water and 
air is subtler than fire etc.). Il has been described from the fourth to the seventh 
verses of this chapter. 

T Tat’ means that God is the seed of the world, It has been described from 
the eighth ro the rwelfth verses of this chapter. 
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to address Arjuna, how he will know Him fully, 

In the first six chapters, the word 'Samagrarh’ (in full), has 
not been used for the Lord. So, this term signifies, different 
forms of the Lord, as well as, His glory and other divine traits, 
while this term, in the twenty-third verse of the fourth chapter, 
in the expression ‘He who works for the sake of sacrifice, the 
whole action, is dissolved’ the term, ‘whole’ has been used for 
totality of actions. 

An Exceptional Fact 


(i) Lord Krsna means that a devotee will know Him in full, 
if he, instead of having attachment for pleasures, is attached to 
Him. If he instead of depending on body, family and prosperity, 
depends on Him, and if he has no desire of his own. 

(ii) Real affinity for God, is called "Yogarh' and assumption 
(acceptance) of that affinity incessantly, is called "Yurijan'. 
It means, that a striver instead of assuming his affinity for 
body, mind and senses ete., should realize his real affinity, 
for God. 

In fact practice of Yoga is not so important, as renunciation 
of attachment, for and dependence, on the world. By doing so, 
meditation upon God will be practised automatically, and all 
actions will be performed, without any desire for their fruit. In 
such a case, he will not have to practise Yoga. It means, that 
he who attaches importance to the perishable worldly things and 
persons etc., cannot know, the all-pervading God. If a man has 
links with a great man of the society, he feels exalted. Similarly, 
when our intimacy is aroused with God, who is our disinterested 
friend and well-wisher and Whose fragment we are, how much 
more exalted we must feel! In that case, unique and supreme 
love, is aroused and the striver's mind gets attached, to Him and 
he depends on Him, quite spontaneously. 
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Synonyms of Saranadgati (Surrender) 

‘ASraya’, 'Avalambana', 'Adhinafa’, ‘Prapatti' and ‘Sahara’, 
are synonyms of the term ‘surrender’ (refuge), yet they have 
different meanings. 

(1) Asraya:—We cannot live, without the support of earth. 
In the same way, we cannot live, without the support of God. 
This is called 'Araya. 

(2) Avalambana:—If a man's arm is broken, it is dressed and 
slung from the neck, with a band. Thus the arm, is supported with 
a sling. while hanging from the neck. In like manner, a helpless 
person seeks refuge in God. This support is called 'Avalambana'. 

(3) Adhinata:—Ir is of two kinds: (a) Someone may force 
us to depend upon him. (b) We ourselves may willingly, depend 
on some other. Similarly, a devotee with exclusive devotion and 
without any selfish motive, becomes an attendant upon God, 
by regarding Him, as his master. This service with exclusive 
devotion, is called 'Adhinatà'. 

(4) Prapatti:— When a devotee, like a helpless person, offers 
obeisance before a great man, prostrates before God, it is called 
'F rapatti'. 

(5) Sahüra:—When a devotee, in order to be liberated, from 
the cycle of birth and death, takes refuge in God, like a drowning 
man who catches at a straw, it is called ‘Sahara’. 

A devotee, is said to take refuge in God, when he is attached 
only to God and depends only on Him i.e, when he fixes his 
mind and intellect only, on God. When a man himself takes 
refuge in God, with his mind and intellect, he possesses all the 
virtues, of a surrendered devotee. 

When a striver resolves, that his so-called mind and 
intellect, are God's, his mind is naturally attached to Him, and 
he depends only on Him i.e, he becomes 'Mayyàsaktamanàh' 
and 'Madasrayah'. 
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In fact, al! the worldly things are in the process of decay 
every moment, and we being eternal, have no real affinity with 
them. So, if we renounce this assumed affinity, and only aim at 
salvation, we shall take refuge in Him autornatically, because we 
are God's, despite ever having developed disinclination for Him, 
due to our inclination, for the world. As soon as, this assumed 
affinity or inclination are renounced, our affinity or inclination 
for God, will manifest itself, and that is axiomatic. 

Appendix—The devotee, whose mind has been naturally 
attracted towards God, who has taken refuge in God and who 
has accepted his axiomatic eternal union (intimate relationship) 
with God, knows God in full. All is God this is the integral 
(entire) form of God. 

In the term 'mayyàsaktamanáh' there is predominance of 
love (devotion) and in *madaásrayah' there is predominance of 

‘Samagrarh máàm'— In this expression the term ‘samagrarh’ 
is adjective and the term ‘marh’ (God) is the noun qualified. 
A devotee's affinity instead of being with adjective is with the 
noun-qualified i.e. with God. 

In the expression '$raddhavan bhajate yo mam’ used at the 
end of the sixth chapter, what is the form of ‘mam’? The Lord 
answers the questions here—'mam' is My entire form. 

*Yatha jnaásyasi tacchrnu'—1 shall describe My full form 
in such à manner, using such a device, m such a style that you 
will easily know My real form. 

Arjuna in the preceding chapter expressed his doubt —'etanme 
sarhSayarn krsna’ (6/39). Therefore the Lord here declares that He 
will unfold to him the fact by which he wil! have no doubt. 


p E eu 


Link:—In the first verse, Lord Krsna asked Arjuna, to listen 
to how he would know Him in full. Now in the next verse, He 
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promises to tell him about it, 
smi ast feras agma a: |» 
Ware CHE) ysa TAA tt R UI 
jüünam te'ham savijüünamidari vaksyámyasesatah 
yajjüátváà neha — bhüyo'nyajjnatavvamava$isyate 
I shall unfold to you, in full, this knowledge (Jüàna) along 


with secrets of manifest Divinity, having known which nothing 
more remains to be known. 2 


Comment:— 

'Jüünarh te’harh savijiianamidath vakyyámyasesatah'—Lord 
Krsna declares:—O Arjuna, | Myself shall teach you in full, this 
Jüana' (knowledge) and 'Vijñāna' (real knowledge of manifest 
Divinity).* No one else, can describe Me in full, because their 
knowledge about Me, is limited, so they cannot know Myself, in 
fullt, as My knowledge is limitless and imperishable, being ever 
omniscient. After knowing it, nothing else remains to be known. 

In the sixteenth verse of the tenth chapter, Arjuna says 
to Lord Krsna, "You alone can describe in full, Your divine 
glories" (10/16). So Lord Krsna in response to his curiosity, 
says, "I shall tell you of My important divine glories, because 
there is no end to My manifestations" (10/19). At the end of 
this chapter again, He declares, "There is no end of My divine 
glories" (10/40). Here (in 7/2) He declares, "I shall unfold to 
you the true essence of real knowledge (realization) and having 


* Here the adjective 'Vijiidina’ qualifies the noun 'Jfiana’ and so is superior to 
"Jüana', Here the belief that the world is born of the Lord and again merges m Him 
is knowledge (wisdom) (Jia) while the realization, that in.the world there is 
nothing else except the manifestation of God, is the real knowledge (Vijnana). 

7 A man cannot describe his own experience in fall because the thoughts 
und feelings cannot be clearly expressed in words: When a man cannot express his 
own experience in words, how can he teach and unfold the knowledge (wisdom) 
along with real knowledge like the Lord ? 
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known which, nothing else remains to be known." It means, that 
God's glories, manifestations and powers etc., are endless. In the 
Ràmacaritamanáss also, it has been declared, "The form of the 
Lord without attribute, is easy to know, while the form endowed 
with attributes, is too difficult to understand, His manifestations, 
are so varied, that even ascetics find themselves, at their wits end. 

It means that there is no end to the glories of the Lord, 
endowed with attributes. So, how could a man know Him, by 
using his mind? But a man can know the Divine essence, which 
is all-pervading. As in different ornaments, made of gold, there 
is nothing but gold, similarly, in the whole universe, there is 
nothing else, except Divine manifestation. A man, can know of 
gold without knowing about different ornaments. Similarly, a 
striver, can know that God pervades everywhere, in all creatures 
and things etc., even though, he may not know the names of 
different creatures and things etc. which form parts of His 
divine glories. By knowing the reality about God, nothing else 
remains to be known, in the same way, as thirst is quenched, 
after drinking water. 

[n the second verse of the tenth chapter, the Lord declared, 
"Neither gods nor great sages, know the secret of My birth." In 
the third verse, He declares, "He who knows Me, as unborn and 
without beginning, among men, is undeluded and purged of all 
sins." Now, a question arises, how a man can know Him, when 
even gods and great sages, do not know Him. The answer is, that 
if a striver, accepts Him as unbom and without beginning, with 
a firm faith, it means that he knows Him, because it is within 
the power of man, only to accept Him as unborn and without 
beginning. As a child, cannot see a marriage procession of its 
parents, so to gods, sages, liberated souls etc., cannot know 
of incamations, godly sports and divine glories, of the Lord, 
because He is limitless and unfathomable. But a devotee can 
know Him in essence. 
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In order to know the Lord in reality, in the Discipline of 
Knowledge. there is pre-eminence of knowledge, while in the 
Discipline of Devotion, there is pre-eminence of assumption, or 
acceptance. If reality is accepted firmly, it cannot be given up, 
because it is real. When no one, can force a man to renounce, 
even a false assumption, how can an assumption of real affinity 
for God, be renounced? This assumption, is in no way, less 
significant than knowledge; it is as effective as knowledge. 

In the Discipline of Devotion, there is pre-eminence of 
acceptance. In the first verse of the tenth chapter, Lord Krsna says 
to Arjuna, "O mighty-armed, listen to My supreme word, which I 
speak to you, out of a desire to do you good." Here, ‘listen’ means 
'accept'. Importance is attached to acceptance, because it is, the 
context of devotion. In the Discipline of Knowledge, importance is 
attached to knowledge. In the first verse of the fourteenth chapter, 
Lord Krsna declares, "I impart to you, the supreme knowledge. the 
best of all forms of knowledge, acquiring which, all sages have 
attained the highest perfection." In the Discipline of Devotion, 
a striver knows Him by accepting His Existence, while in the 
Discipline of Knowledge, a man accepts Him, by knowing Him. 
In perfection, both of them, are identified, 


An Exceptional Fact Pertaining to Knowledge (Wisdom) 
and Real Knowledge of Manifest Dívinity 


The world, is bom of the Lord and it merges into Him. 
Therefore, He is the root of the world—this belief (acceptance) 
is knowledge. There is nothing in the world, except God viz., 
the world is nothing except manifest Divinity—this realization, 
is real knowledge ( Vijnàna). 

Lord Krsna (in 7/4— 6) declares, "My nature. is of two 
kinds—lower and higher and | am the origin of the whole 
universe." By this declaration, Lord Krsna referred to knowledge 
(Jüana). "There is nothing else, besides Me. Like clusters; of 
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yarn-beads, formed by knots on a thread, all this is threaded on 
Me" (7/7). By this declaration Lord Krsna explains what real 
knowledge (Vijiiana) is? 

"I am the sapidity in water, the light in the moon and the 
sun, the eternal seed, of all beings. Whatever other entities 
there are, born of sattva (the mode of goodness), of rajasa (the 
principle of activity), (the mode of passion) and of tamasa (the 
principle of inertia), (the mode of ignorance), know these all, 
as evolved from Me, alone" (7/8—12). By this declaration, He 
explains the essence of knowledge. "In reality neither | exist in 
them nor they in Me viz., I manifest Myself in all forms, because 
none have their free existence" (7/12). By this declaration, He 
explains realization (Vijiiana). 

"The whole of this creation, is deluded by objects, evolved 
from the three modes of nature (prakrti). But those who are 
not deluded, by the modes of nature and accept that these are 
born of Me and are absorbed in Me—by accepting so, they 
take refuge in Me alone, and cross the divine illusion of Mine. 
Such devotees, are of four types—a seeker of worldly objects, 
a sufferer, the secker of knowledge, and a man of wisdom. All 
these, are noble but the man of wisdom is extremely dear, to 
Me and he is My own Self" (7/13—18). By this declaration, He 
explains of knowledge, "The man of realization, who realizes, that 
all is God, is very rare (7/19)." By this declaration He explains 
realization. ( Vijriàna). 

"Those who, being motivated by desires worship gods, gain 
perishable fruit, while those who are My devotees, attain Me. I 
am not manifest to those, who do not know Me, as the unborn 
and imperishable Supreme Spirit. | know the beings of the past, 
the present and the future, but no one knows Me, Those, who are 
subject to illusion, by the delusion of pairs of opposites, follow 
a cycle of birth and death. But, the sins of those who worship 
Me with a firm resolve, come to an end, and they become free 
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from the pairs of opposites” (7/20—28). By this declaration also, 
He explains knowledge (Jnüna), "Those who take refuge in Me, 
know Brahma (the Infinite), Adhyátma (Embodied souls), Karma 
(Action), Adhibhüta (Matter), Adhidaiva (Brahma) and Adhiyajna 
(the ummanifest Divinity), viz., they realize that I manifest Myself, 
in all the movable, as well as the immovable (7/29-30). By this 
declaration He explains realization (Vijnàna). 

"Yajjiatva neha — bhüyo'nyajjüátavyamava£isyate'—After 
knowing this wisdom, and with realization, nothing remains 
to be known. It means that there is nothing else besides Me 
(Gita 7/7), and that all, is God (7/19), After knowing this reality, 
nothing else remains to be known. On the other hand, if a striver 
possesses all knowledge about the world, without knowing Me, 
all his efforts are in vain, they bear no fruit. 

Whatever, a striver knows with his senses, mind and intellect, 
is not true knowledge about God, because these all belong to 
matter and matter cannot know reality, which is beyond matter. 
When one takes refuge in Him, he knows Him naturally, without 
making any effort, because He can be known by the self, rather 
than, with mind and intellect etc. 

Appendix—The Para Prakrti (higher nature) and the Apara 
Prakrti (lower nature) have no independent existence—this is 
‘jfiana’ (knowledge) and the higher and the lower nature—ail 
is God—this is *Vijnàna', Therefore all including ‘ego’ is only 
God—this is Jüana with Vijüana. 

*Jüstavyam'—which must be known and which can be known 
is called 'Jüatavya'. 

Having known ‘Jnana’ with *Vijnana' viz., the entire form of 
God, nothing remains to be known viz., he who wants to know 
the Pure-Reality, nothing remains to be known to him. The reason 
is that when there is nothing else besides God (seventh verse of 
this chapter), then what more will remain to be known? 

Someone may raise a question that the Lord declares that 
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he will tell ‘Jāna’ with 'Vijnana', it means that the primary 
importance goes to 'Jüana' while 'Vijnana' is of secondary 
unportance, But actually it is not so, only 'Jnana' can lead 
to salvation but 'endless bliss of love' is attained only when 
it is accompanied by 'Vijnana'. 'Jnüna' is like money and 
"Vijiiana' is the feeling of attraction. Money does not provide 
the pleasure which attraction for money provides. Similarly the 
bliss that is attained by 'Vijüána' (devotion) is not attained by 
‘Jnana’ (knowledge). In 'Jnàna' there is constant relish but in 
*Vijiiana' there is such a relish which goes on increasing every 
moment. Therefore while declaring ‘Jnana’ with 'Vijnana', the 
Lord specially aims at ‘Vijiiana’ and he wants to explain that 
it is superior to ‘Jiana’ because 'Vijüana' stands for the Lord's 
entire form. 
eve Ar 


Link:—In the second verse, Lord Krsna said, "I shalt unfold 
to you this knowledge with Realization, having known which 
nothing remains to be known." How is it thar men do not know 
the reality, about God, when nothing else remains to be known? 
In the next verse, Lord Krsna answers the question. 


"rpm weenp week fusi 

aerate fear afer ata eren: i 3 1 
manusyanam  sahasresu — ka$cidyatati — siddhaye 
yatatamapi siddhünàm kascinmam vetti tattvatah 


Among thousantis of men, hardly one, strives for perfection 
and of those who do, scarcely one, knows Me in essence. 3 


Comment:— 
"Manusyanam sahasresu kascidyatati siddhaye'*—Among 


* Ifa word is used as an adjective of number, its number is singular. Butin the 
sixth inflexion it has not only the singular mimber but all the three numbers, Here 
in the word Manusyünam' there js sixth inflexion in connection with the thousand 
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thousands of men, scarcely one suives for perfection. It means, 
that only those persons who do not indulge m the sensuous 
pleasures like eating, drinking and enjoying themselves like 
animals, are human beings, in the true sense of the term. Out 
of those, men who follow virtues and righteousness, are only 
in thousands. Out of those thousands, hardly one strives for 
Divine perfection or Divine bliss.* having gained which, one 
thinks that there is no greater gain beyond it, and there is not 
the least sorrow. 

Persons, who have no desire to go to heaven, and to enjoy 
worldly pleasures, respect and praise etc, even when they get 
an opportunity and have an inclination to them, but because of 
past impressions who do not deviate from their principles and 
aims, and want to attain, Divine perfection, are rare. 

Pleasure and prosperity, are obstacles to spiritual progress. 
Worldly pleasures, seem pleasant only in the beginning. If strivers, 
think over the result of pleasure and prosperity, that these are 
gateways to hells and eighty-four lac forms of lives, they will 
start taking to spiritual practice. Most of the people, hanker after 
worldly pleasure and prosperity. Some people, who transcend 
worldly pleasures, run after heavenly pleasures. But, there are 
only a few aspirants, who strive for Divine perfection or God- 
realization. IF we turnover the pages of history, such aspirants are 
very rare. Most of them, are those who have performed actions 
and penances etc., in order to, reap fruits. 


number and there is seventh inflexion in the plural number inthe word ‘Sahasrani’, 
Therefore. the expression ‘Manusyanam sahasresu kascidyatati siddhaye' means 
'Manusyünám sahastani bhagayati nicim kurvanti sahasresu kaScit siddhaye yatati 
ca’ ie., ‘thousands of men have an inclination to God but one of those thousands 
of men strives to attain perfection. 

* Divine perfection does nor mean worldly and heaverily enjoyments and 
accomplishment such as “Anima, Mahima’ and 'Garimà' etc,, because they lead to 
a downfall and to the cycle of birth and death (9/21), Therefore, here perfection 
means God-realization. 
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In fact, it is not difficult to attain, God-realization but there 
are only a few aspirants who strive, sincerely from their heart, to 
realize Him. Now, a question arises, why do not strivers strive 
for God-realization? The answer is, that there are two stumbling 
blocks—attraction of sensual pleasures and hope to realize Him, 
in. future.* 

"Yatatümap! siddhünam"]—Here, 'Siddha' (the successful one), 
is the striver whose mind has been purified, and whose only 
aim, is to realize God. Though (in 7/19) the man of realization 
who realizes that all is God, is called a great soul, yet in this 
context, great souls are those strivers, who possess divine nature, 
worship the Lord constantly, with exclusive devotion (Gita 9/13), 
and strive to realize Him. 

Here, "Yatatam' means, that strivers want to realize God, 
from their heart and so strive for Divine perfection, and naturally 
think of Him, with réverence. 

'Kascinmiár vetti tattvatah'—'Scarcely one knows Me in 
reality. Here it does not mean, that the strivers who strive to 
know Him, cannot know Him. But, at present, anyone striver 
out of the assiduous strivers, knows Him in reality; out of those 
who know Him, scarcely anyone can speak of Him, and explain 
to others. Other learned persons, may be there who may have 

* God always pervades everywhere, all persons, things, incidents, 
circumstances amt actions ete. Therefore, God-realization need not be left for 
the future. He is now, here, in everyone and everyone's. Moreover, He is superior 


to all the persons-etc. By having this belief, mind will be attracted towards Him 
automatically and a burning desire to realize Him immediately will be aroused. 

T Here the striver has been called ‘Siddha’ (successful one) according to 
"Sáti-sütra-nyaya' because he will attain perfection in the same way as a saree will 
be prepared of the Sūtra (thread), If a striver depending on God, having exclusive 
devotion for Him adores Him in order to realize Him, he will attain perfection, 
there is no doubt abour it. As far as a saree is concerned it may be prepared out of 
the thread or even any other cloth may be prepared out of the thread or tbe thread 
may be destroyed- Bur the devotee who adores God with exclusive devotion will 
certainly attain perfection. 
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knowledge, but they cannot explain to others. The Lord declares, 
"One looks upon Him, as a marvel; another, likewise speaks of 
Him, as à marvel" (Gita 2/29). 

Generally, people give illustrations about this verse, in order 
to explain, that it is very difficult to attain, Divine perfection. 
But actually, it is not so. In order to attain Divine perfection, 
it is difficult to have keen desire and for the fulfilment of that 
desire, it is not easy to have the company of liberated souls. 
Here, Lord Krsna says to Arjuna, "I shall unfold (teach) to you 
in full, this knowledge, combined with realization and you will 
know it." Such an omniscient speaker, as Lord Krsna Himself, 
and such an inquisitive striver as Arjuna, are very rare. The fact 
is, that it is difficult to have keen desire. By having keen desire, 
a striver has no responsibility of his own, the responsibility is 
shouldered by the Lord. 

By using 'tattvatah' (In truth), Lord Krsna means that a striver 
comes to know the truth (reality), about Him, that He manifests 
Himself in the form of Lord Siva, Gane&a, Sürya (the sun), Visnu. 
by incarnations and He is possessed of form and attributes and 
He is also, without form and attributes i.e., he knows that there 
is no existence, in the least, besides the Lord. 

Appendix—Out of all the God-realized souls who have 
attained perfection after striving, following the disciplines of 
Karma, Jüána and Dhyana etc. the devotees, who know the 
entire form of God in reality, in the shape of ‘all is God” are 
very rare, indeed (7/19). 

"Yatatàmapi siddhanam'—those liberated souls, are dissatisfied 
with their state of liberation and from within they have a yearning, 
à hunger to have supreme devotion (infinite bliss). Therefore 
it is mentioned in the Brahmasütra— 'muktopasrpyavyapadesat 
(1/3/2)—'that God Who is an embodiment of love (devotion) is 
realizable (attainable) even by the liberated souls’. The reason 
is that by attaining salvation, the desire for the perishable relish 
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is wiped out but the hunger for endless relish is not satisfied. 
That hunger is aroused by God's grace. It means that those, who 
practise spiritual discipline by having faith and belief in God, 
who have the latent impression of devotion, God does not let 
them be satisfied with knowledge, does not let them stay there, 
and makes the relish of salvation insipid for them. 

A Karmayogi, a Jñänayogi, a Dhyanayogi, etc.—all can attain 
perfection (salvation) but all of them don’t know God in His entire 
form. Therefore the expression ‘yatatimapi siddhanam’ means that 
by striving, they have attained perfection with their own method 
but they don't know My entire (full) form. The reason is that 
My entire form can be known by supreme devotion—'bhaktya 
mamabhijanati yavanya$casmi tattvatah’ (Gila 18/55). 

“KaScinmam vetti tattvatah"—Here the term ‘mam’ stands for 
God in his entire form. The entire form of God can be known 
by God's grace, not by thought (Gita 10/11). Arjuna also after 
hearing the gospel of the Gita said to Lord Krsna, "By Your 
grace my delusion is destroyed and memory is gained”—‘nasato 
mohah smrtirlabdha tvatprasadanmayacyuta' (Cità 18/73). As 
while feeding the cow licks her calf with fondness, it provides 
so much nourishment which the calf can't get only by drinking 
milk. Similarly the knowledge which is gained by God's grace, 
can't be gained by thought because while thinking, the entity 
of the self persists. 

He who knows only attributeless God, does not know Him 
in reality but he who knows both God endowed with attributes 
and also attributeless God (entire) knows God in reality. 

By Karmayoga ‘quiet bliss’ (peace) (quietude) is attained 
because attachment to the world causes disquietude. By Karmayoga 
renunciation of attachment to the world causes peace— 
*tyagacchintiranantaram’ (Gita 12/12). By Jrianayoga “unbroken 
bliss’ is attained. This unbroken bliss is also called 'self-bliss' 
because it is the bliss of the self. In self-bliss the self merges 
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into Brahma (Absolute) viz., as Brahma is truth, consciousness 
and bliss solidified, similarly the self becomes truth, consciousness 
and bliss solidified—‘mama sadharmyamagatah’ (Gita 14/2). 
Though having attained the self-bliss (Self-realization) a striver 
lacks nothing, yet the striver, who has the latent impression 
of devotion and depends on God's grace. is not satisfied with 
that self-bliss.* Within him there is hunger for endless bliss. 
Therefore by Bhaktiyoga, endless bliss is attained: Self-bliss is 
the bliss of the fragment (soul) but endless bliss is the bliss 
of the whole (God) (supreme soul). This is the principle that 
the pleasure which is caused by the attraction of an object, is 
not caused by the knowledge of that object. As the pleasure 
which is derived from the greed for money, is not derived 
from the mere knowledge of money. By knowing the money 
we shall know how to make use of it, but there will not be 
special attraction. 'Gain more and more money'—4his attraction 
will persist by being greedy for money. In fact there is no 
pleasure in gaining money but it seems because of the evil of 
greed, but God's bliss is because of pure love and this bliss 
really exists. The reason is that being a fragment of God, the 
embodied self has an automatic attraction towards Him. This is 
the principle that a fragment is naturally attracted towards the 
whole; as a stone being a fragment of the earth when thrown 
upward naturally is attracted towards the earth, fire is naturally 
attracted towards the sun (upward)f and rivers naturally flow 
towards the sea and so on. 


*He who attains salvation is naturally satisfied, but he who has the 
impressions of devotion is not sansfied. The reason is that God showers his special 
grace on such à devotee and does not let him stay there. (7/3) 

T Here'a doubt may crop up that the sun does not shine at night, then why 
does fire rise upward at night? The clarification i$ that whether it is day or night. 
the sun may shine anywhere but he is always above the earth. Therefore as the 
people in India see the sun above the earth. so do the peoplé of America (which 
is almost in the opposite direction of India) also see the sun above the earth. 
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Why do we need God? If we reflect upon it, we come to 
know that there is such a necessity which can't be satisfied either 
by our own self or by the world. In order to alleviate sufferings 
and to attain supreme peace, there is no necessity for God. The 
reason is that if desires are totally renounced, our sufferings 
will end and Supreme Peace will be attained— 'tyagacchantira- 
nantaram' viz., we shall attain salvation, we have necessity for 
God in order to attain Supreme Love because we are fragments 
only of God. 

The man who wants to be liberated from worldly sufferings, 
who wants to be independent, being free from dependence, attains 
salvation. But the man, who being tired of the worldly sufferings 
thinks, “If there had been anyone my own who would have given 
me refuge in himself, who would have embraced me and who 
would have removed my grief, sin, lack, fear and monotony 
ete., attains devotion." It means that God is not needed to attain 
salvation but he is needed to attain devotion, When a man comes 
to know thal in such a vast world, in endless universes, there 
is nothing mine but only He is mine, in Whose one fragment 
endless universes are situated, then he feels the necessity for 
God from within. The reason is that only the thing, which ever 
stays with us and with which we may ever stay, can be ours. 
Only God can be the entity Who may not be separated from us 
and from Whom we may not be separated, 

Now the question arises when a man needs God, why is He 
not attained? The answer is that a man lives comfortably without 
attaining Him, he forgets his necessity. He remains satisfied with 
objects, ability and power etc., which are available to him. If 
he realizes the need for God and can be ill at ease, there is no 
delay in God-realization. The reason is what should be the delay 
in attaining Him Who is ever attained? God is not a tree that 
the seed is sown today and it will bear fruit after years. He is 
present at all places, all the time, in all things, in all states and 
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in all circumstances the same as He is, We have tumed away 
from Him, he has not turned away from us. 
EET ass 
Link:—n the second verse, Lord Krsna promised Arjuna to 
unfold to him knowledge combined with realization. In keeping 
with His promise, Lord Krsna proceeds, in the next verse, to 
explain knowledge with realization. 


YP sae ae: @ wat REC I 

weet gii A feat upia” 

aqra wed faf umi 

Wayat creremer aad aa Cep iiU. ti 

bhümirapo'nalo vayuh kharh mano buddhireva ca 

ahanküra ifiyam me bhinna prakptirastadha 
apareyamitastvanyam prakrtim viddhi me param 
jivabhitam mahabaho yayedari dharyate jagat 

Earth, water, fire, air, ether, mind, intellect, ego—these 
constitute My nature (prakrti) eightfold divided. This is My lower 
(insentient) nature; but different from it, O mighty-armed, is My 
higher (sentient) nature—the life-element (Jiva), by which this 
universe is sustained. 4-5 
Comment:— 

'Bhümirápo'nalo vàyub kham mano buddhireva ca ahunküra 
itiyarh me bhinnà prakrtirastadhà apareyamitastvanyam prakrtim 
viddhi me parim'—God is the origin of the whole creation. 
Wielding His own nature, He brings forth the whole creation. 
This nature is called the lower Nature (aparà prakrti), while the 
embodied soul, which is a fragment of God, is called higher 

*The entity which is kaleidoscopic and never remains the same has been 
mentioned as perishable (in 15/16), lower (insentient) Nature (in 7/4) and of 
twenty-four categories—five subtle elements (ether, air, fire, water and earth). ego, 


intellect, Primordial Matter, ten organs, mind and five objects of senses (sound, 
touch, colour, taste, smell) (in 13/5). 
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nature (para prakrti). The lower nature, is inferior, insentient 
and changeful, while higher nature is superior, sentient and 
changeless. 

Every man's nature, is different. As a man's nature, cannot be 
proved to have its own separate entity, independent of that man, 
similar is the case with that of God's nature. This nature is God's 
own disposition, therefore, it is called as His nature. Similarly, 
the embodied soul, being a portion of God, cannot be proved 
to have its own separate existence, independent of God, as it is 
God itself. Though God itself, but it is named nature, because 
of its affinity with lower nature. As it accepts the activities of 
the Lower Nature as its own, or in other words attributes the 
doership to himself, therefore, it is called, superior Nature, or 
embodied soul, otherwise, it is nothing else but God. When it 
becomes free, from the bondage of being a doer, and an enjoyer 
(Gità 18/17) it is no more higher nature, or embodied soul, 

Here the Lower Nature, includes earth, water, fire, air, 
ether, mind, intellect and ego. If out of these eight, five gross 
elements are supposed to represent the gross creation and the 
three, (mind, intellect and ego) are to represent the whole subtle 
creation, then this description of nature, remains incomplete, as 
it leaves out the causal creation. To prove that ín this description 
of nature, all parts of nature, have been included, the venerable 
commentators, have interpreted these in the following way. 
According to them the five gross elements stand for gross as 
well as their causes, five subtle tanmatras, mind stands for its 
origin ego; intellect stands for cosmic intelligence and 'ego' 
stands for the causal nature. Thus, this interpretation includes 
full description, of cosmic nature, as it includes all the three 
gross, subtle and causal creation. 

In scriptures, this cosmic nature has been described as prakrti 
and vikrti. Here, à point needs attention, that Lord Krsna has not 
described lower and higher nature from the view-point, of prakrti 
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and vikrti or Nature-cum its evolutes. Had the Lord defined so, 
He would not have called the individual soul, as higher nature, 
because the soul is neither prakrti—the cause of any evolute nor 
vikrti—the evolute itself The soul is immutable and changeless. lt 
proves, that the Lord, has described matter, as lower nature, and 
the individual soul, as higher nature, just in order to distinguish, 
the insentient from the sentient, 

According to this author, this eightfold division of Nature, 
includes the gross and subtle, creation only. The five gross 
elements enumerated bere, include the gross creation. These five 
elements, also represent subtle creation, as these are evolutes of 
five subtle tanmátrás. Mind, mtellect and ego, described here, 
aré also part of the subtle creation. 

The ego has two aspects. The ego is matter, in its nature, 
and it is a modification, or a trait of the inner sense (a:m). 
It is a sort of an instrument. This is called, in the fourth verse, 
as ego a part of lower nature. The second aspect of ego, is 
one's own personality and it represents itself as a ‘doer’. This 
is described, in the fifth verse of this chapter, by the name of 
higher nature. This 'ego', is the result of the soul's identification. 
with causal body. 

This identification, has two aspects—insentient and sentient, 
The insentient factor, is the causal body and one who cultivates 
egoistic notion, is sentient factor, until Self-realization, this ego 
persists assuming itself always, as ‘doer’. During deep sleep, it 
lies dormant or is not manifest. After waking up "I slept soundly 
and am awake", a man making this statement, represents the 
ego, the higher nature. After waking up he thinks, "where and 
how he is", this is wakefulness of mind, and when he knows, 
that he is at a particular place and time, it is the wakefulness, 
of the intellect. Thus, one who experiences his entity, is the ego. 
representing higher nature, and through the ego, with which he 
experiences, is a trait of the inner sense. it is lower nature. 
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When soul, the sustainer and illuminator of this lower 
nature—identifies itself, with this nature, it is then called higher 
nature, or the embodied soul. This fact, has been described in 
Gita by the term zd surda seg'—by whom this insentient Nature, 
is sustained, 

If this sentient nature (soul or spirit), without having any 
inclination for the insentient nature, has an inclination for God 
i.&., accepts Him as Its own, it realizes the Self and then its (soul's 
or man's) attachment, for the world, turns into love for God.* 

This Divine love, is limitless, it is in the form of bliss, and it 
increases every moment. After attaining it, nothing else remains 
to be attained; and after realizing the Self, nothing remains to 
be known and after applying all the objects etc., of the lower 
nature for the service of the world, and having disinclination, for 
them, nothing remains, to be done. This is the state of perfection, 
of human life. 

'"Prakptirastadhà apareyam'—Il seems, that this eightfold 
lower nature is individual, lower nature, because a man is bound 
because of his affinity for his body. If a man (soul) does not 
accept his affinity for it, there is no question of any bondage. 
Man himself (soul or spirit), sustains this universe viz., accepts 
his relationship with the universe, and that relationship leads 
him, to bondage. 

An individual body, has no separate entity, different from 
the universe. When a man (the self), assumes his affinity for the 
body, he is bound. If he does not assume this affinity, there is 
no question of bondage. 

In the seventh verse of the fifteenth chapter, Lord Krsna 


* The striver following the Discipline of Knowledge will have revelation 
of love for God in the form of Self-realization while à devotee following the 
Discipline of Devotion will have that revelation in the form of Divine love. Thus 
from this point of view the striver following the Discipline of Knowledge and 
that following the Discipline of Devotion—both become one, 
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declares, "The soul in the body, is an eternal fragment of Myself." 
But it attracts the mind and the senses, that rest in Matter viz.. 
it accepts the mind and the senses as its own. In the same way 
in the fifth verse of the thirteenth chapter, Lord Krsna describes 
the universe as Ksetra (field) and, in the sixth verse, describes its 
evolutes (modifications). But actually these evolutes are found, 
not in the universe, but in the body. Thus, affinity for the body, 
is the main obstacle to emancipation. This body, being a fragment 
of the universe, cannot be separated from it. 

The fact is, that primordial Matter, is neither a means nor 
an obstacle to emancipation. When a striver does not accept 
his affinity for it, it proves helpful. But, when he accepts his 
affinity for it, it proves an obstacle, because this affinity for 
prakrti (matter), gives birth to egoism (Tess). This egoism, is 
the cause of bondage. By the phrase ‘Ittyarh me’, Lord Krsna, 
wams us that this Primordial Matter or lower nature, is His. So 
a striver should not accept it as his own, otherwise this affinity 
will lead him, to the cycle of birth and death. 


In egoism (Tness), there are two desires—desire for pleasure, 
as well as desire for knowledge. The desire for pleasure, can 
be wiped out by the Discipline of Action, while the desire for 
knowledge can be satisfied by the Discipline of Knowledge. 
Thus, à striver who is firmly established in either of the two, gets 
the fruit of both (Gita 5/4-5) i.e., when the desire for pleasure 
is wiped out, the desire for knowledge is satisfied, When the 
desire for knowledge is satisfied, the desire for pleasures, is 
wiped out, When the desire for pleasures is wiped out, or the 
desire for knowledge is satisfied, there develops detachment, 
automatically, If a striver does not enjoy that detachment i.e., 
he is not pleased with that state, he attains Self-realization and 
his human life, proves fruitful 

'Jivabhütüm'—Actually, the soul is a fragment of God, but 
by accepting its affinity for physical, subtle and causal bodies, 
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it has become an embodied soul. It accepts its affinity, in order 
to, enjoy mundane pleasures, which lead it to great affliction, 
in the form of birth and death. 

'Mabábáüho'—O Arjuna, being mighty-armed, you are very 
brave and powerful and you can understand the difference 
between the lower nature (matter) and the higher nature (Soul). 
Therefore, understand it. 

"Vayedam dháryate jagat'*—lIn fact, this universe is a 
manifestation of God i.e., all the universe is God (7/19) and 
He is being and non-being both (9/19). The man (soul), has 
sustained this universe Le., the man (soul) by accepting the 
free existence of this universe, has started using it for his own 
pleasure, and thus it has led him to bondage. If he takes this 
universe, as a manifestation or revelation of God, he will be 
free, from the shackles of birth and death. 

The world, is transitory and kaleidoscopic, but man thinks it 
permanent and pleasing, because of his temptation and attachment 
for pleasure and things, by having feelings of T and ‘mine’, It 
is because of his attachment for pleasure and prosperity, that 
he cannot behold this world, as a manifestation of God. As a 
debouch cannot behold a woman, as mother, so can à person 
having attachment for the worldly pleasure and prosperity, not 
perceive that the Lord Himself, has manifested Himself. in the 
form of the world. This attachment for pleasure sustains the 
universe, i.e., is the cause of sustaining, the universe. 

Secondly, all human beings, are born of sperm and ovum, 
which themselves are filthy and impure, But a voluptuary thinks, 
the body as charming and beautiful, because of his attachment 
for pleasure. This thought makes the world. 

Once a gentleman said to a saint, who was standing on the 
bank of a river, "Sir, the water of this river and the men, on the 

*1n the Gita the term ‘Jagat’ (universe) denotes higher Nature (in 7/13), 
lower Nature (in 7/5) and higher and lower Nature both (in 7/6). 
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bridge are flowing.” The saint said, "O brother, it is not only 
the water of the river, or the men that are moving, but the river 
and the bridge themselves, are also moving.” It means, that all 
of these are moving towards, destruction, One day they will 
come to an end. Actually the whole world is perishing every 
moment. In fact, the soul is neither born nor does It decay. But, 
by identifying Itself with the body, It accepts the body's birth and 
death as Its own, birth and death. If [t does not identify itself 
with the body nor does It accept its affinity for it, this world 
will have no existence at all. 

The term 'Idam', means that as both body and the world 
are one, and the same, their difference is not real, it is merely 
assumed. Therefore, Lord Krsna, in the thirteenth chapter, says 
that this body is spoken of as a field (ksetra) (13/1); but where 
there is a description of this field, it is a description of the world 
(13/5), while the evolutes such as desire, aversion, pleasure and 
pain etc., have been described part of the individual body (13/6). 
It means, that the world and the body are essentially the same. 
If we accept the body as 'T, it gives birth to egoism ('Tness), 
and if we accept the body as ‘mine’, it gives birth to 'mineness', 
and both of these lead to bondage. If we realize, that the body 
and the world belong to one and the same class, and the man 
himself (soul) and God belong to one class, which is quite 
different from that of the body and the world, egoism (Thess) 
and 'mineness perish’ automatically. These can be wiped out, 
by the three Disciplines of Action (2/71), Knowledge (18/53) 
and Devotion (12/13). It means, that the assumed affinity for 
matter, should be broken off and it can be, by accepting reality 
through discrimination. 


An Exceptional Fact 


A teacher and à pupil have their own separate entity Or 
existence, But by having love and regard for each other, there 
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is a further affinity between the two.* Similarly, the soul which 
is a fragment of the Lord, has accepted its affinity, with a body 
and the world. It is because of this affinity, that there appears to 
be a third entity, which is called T'ness. This affinity of 'T'ness, is 
merely assumed, not real. But the soul, by accepting it as real, gets 
into bondage. A teacher and a pupil, have a separate existence, 
and both of them accept their affinity for each other. But, out of 
the soul (sentient) and the world (insentient or matter), only the 
soul has Its own existence. By an error it accepts Its relationship 
with the world, which is changing and perishing, every moment, 
This assumed relationship, is also decaying every moment. But 
it seems real to those, who want to seek pleasure in the world. 
it is because of their attachment for worldly pleasures, that a 
world, which is never attained, seems to be attained; while God, 
Who is ever attainable seems unattained to them. As soon as, 
they are free from this assumed affinity for the world, they will 
realize the reality of their affinity—that they have their affinity 
for God; and only He, not the world, can be attained. 

To wipe out this feeling of 'Tness, a striver should have a 
firm belief, that he is different from matter, he should not expect 
anything from the world, but perform actions for the service of 
the world, because, whatever strength, intelligence and resources 
he possesses, he has received from the world. By following, 
this Discipline of Action, the direction of actions and objects, 
is towards the world and the self, remains, so he attains self- 
realization. By following, the Discipline of Knowledge, also by 
using discrimination a striver, by breaking off his affinity for 
things and actions, of the world, attains self-realization, Thus, 
by breaking off his affinity for matter, he becomes free from his 
assumed, ‘ness. Devotion to God, is aroused in the Discipline 
of Devotion, by accepting ‘I am only God's, and only God is 

* [n teacher-taught relationship the duty of the teacheris to do good to the pupil 
and the duty of the pupil is to serve the teacher. In the same way every relationship 
of the world is to do good to others or serve others without any selfish mobve. 
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mine, I am not of the body, and the world, and the body and 
the world, are not mine’, Then a striver having disinclination for 
the world, depends only on God and thus he becomes free from 
the affinity of the world, and egoism (Tness). 

Thus, by following, the Discipline of Action, the Discipline 
of Knowledge, or the Discipline of Devotion, in the right 
perspective, à striver, becomes free from the affinity of matter 
and realizes, God. 

Appendix—When the self gets identified with the lower nature 
viz., is identified with ‘ego’ and assumes itself ‘I am’, then by 
becoming an embodied soul, it is called higher nature. On one 
side of the ‘ego’ (I), there is the world (lower nature) and on 
the other side there is God. But the embodied soul instead of 
accepting God, accepts His lower nature and sustains it in the form 
of the world which leads him to the bondage of birth and death. 

‘apareyamitastvanyam'—Different from 'apara' (lower) is 
‘para’ (higher) and different from 'parà' is 'aparà', ‘Apara’ 
is different viz, belongs to another class. By catching 
(sustaining) the alien this *parà' has become 'jiva" (embodied 
soul)— 'jivabhütüm' . 

Apara (kaleidoscopic) and para (unchangeable)—both are 
God's nature yiz., power. Being powers of God, both are 
identified with God because without the powerful, the power 
has no independent existence. As nail and hair, in spite of being 
lifeless, are not different from the living body, similarly the lower 
nature, in spite of being insentient, is not different from God—Who 
is sentient—‘sadasaccahamarjuna’ (Gita 9/19). In this way when 
‘apara’ anG ‘para'—both prakrtis are the embodiments of God, 
then what remains besides God? Nothing remains—*Vasudevah 
sarvam' (Gità 7/19). 

God's integral form consists of both para and apara nature 
meaning that Para, Apara; Sat, Asat, sentient and insentient all 
are God. 
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"Yayedarh dharyate jagat" means that this world has no 
existence in the eye of God as well as in the eye of an exalted 
soul, It exists only in the eye of the individual soul. In the 
eye of God ‘Sat’ and ‘Asat all is He Himself wem: 
(Gita 9/19) and in the eye of the exalted soul “All is God” 
amis: wd (Gita 7/19). 

A man (the embodied soul) because of attachment and 
aversion has sustained the world in his intellect. The same 
fact has been pointed out in the seventh verse of the fifteenth 
chapter by the expression ‘manah sasthanindriyani prakrtisthani 
karsati'. By cognising the existence of the world, attachment 
and aversion arise. 

The embodied self assumed the existence of the world and 
attached importance to it. By attaching importance, the desire 
for pleasure sprang up which in its turn led it to the cycle of 
birth and death. It means that by assuming any other entity 
besides God, the being has been snared in the worldly bondage. 
Therefore it is the being's responsibility not to assume any other 
entity besides God. If it does not assume the entity of the world, 
where is the world? 

The Lord dectares that earth, water, fire, air, ether, mind, 
intellect, ego—these eight constitute ‘apara’ (insentient) prakti * 
As the earth is insentient and is to be known, so is ego insentient 
and is to be known. It means that earth, water etc;,—all the 
eight belong to the same ‘jati’ viz., class (category)f. Therefore 


* If there is one thing common in several things, that is called *jàti". Earth, 
water, fire, air, ether, mind. intellect and ego—in these eight there is oneness 
of *j&ti" (class) but there ja not oneness of form viz.. in spite of ons class, their 
forms are different. Therefore it has been called ‘astadha’ (eightfold). Being the 
evilutes of *aparà prakrti' (lower nature), here earth, water etc,, have been called 
‘apara prukrti". 

T Earth is gross. Water is more subtle than earth. Fire is more subtle than 
water. Airis more subtle than fire. Ether is more subtle than air. Mind is more subtle 
than ether, Intellect is more subtle than mind. Ego is more subtle than intellect. 
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the class to which the earth belongs, ego also belongs to the 
same class viz., ego like a clod is insentient and is objective in 
nature. Therefore the Lord has mentioned ‘ego’ as 'this'—'etad 
yo vetti' (Gita 13/1). “Etat (this) is never ‘aham’ (I). Therefore 
the Lord by saying 'ego' as 'this' means that 'ego' is not *the 
self’. When the sentient (self) identifies itself with ‘ego’, then 
it gets bound—'ahamkéra vimidhatma kartahamiti manyate' 
(Gita 3/27). This is called ‘cijjadagranthi’. 

*Ahankara itiyam me'—the pure ego is matter (insentient) in 
its nature and belongs to the ‘apara prakrti’ (lower nature) but *I 
am'—this identified ego is not only of ‘apara prakrti' but it is 
conjoined with ‘para prakrti' (sentient), On Self-realization the 
latter ego, which leads to birth and death, does not persist but 
the former (ego of apara prakrti) remains. 

Actions and objects are neither in ‘para prakrti' nor 
in God but they are in 'apará prakrti', 'Apará prakrti is in 
the form of actions and objects. The Lord with the help of 
'Prakrti' brings into being the whole creation. ‘Para prakrti' 
viz., the embodied soul, by being attached to actions and objects 
(Apara prakrti) and depending on them, gets bound. Attachment 
to the *Apara prakrti and dependence on it means ‘to sustain 
the world’. Therefore the Lord at the very beginning of the 
seventh chapter has mentioned—to be attached to Him and to 
take refuge in Him by the expression—*mayyasaktamanah pártha 
yogar yufijanmadáasrayah'. If a striver (the embodied soul) is 
not attached to ‘Apara prakrti’ and does not take refuge in it; he 
will attain salvation, If he is attached to (loves) God and takes 
refuge in him, he will become a 'Bhakta' (devotee). 

The world has no independent existence. The soul has 
cognised the existence of the world which leads it to bondage. 
The soul sustains the world which causes pleasure, pain, bondage 


In sparà prakyti ego is the most subtle, Thus the Lord has described apara prakiti 
from the gross 10 the subtle in due order. 
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and leads it to the eighty-four lac forms of life, to the life of 
ghosts, evil spirits, devils and deities etc., and also paves the 
way to hells. Sattva, Raja and Tama—the three modes don't 
cause any obstacle but attachment to the modes carries it to the 
higher regions or middle regions or lower regions—‘karanarh 
gunasarigo'sya sadasadyonijanmasu' (Gita 13/21). The soul itself 
gets attached to the modes. Aparā prakrti does not get attached 
to anyone, Neither Prakrti nor modes, nor senses; nor mind nor 
intellect gets attached. But the embodied soul itself gets attached 
and thus it feels pleasure and pam and follows the cycle of birth 
and death. The soul is independent because it is ‘para’ viz., the 
higher nature. The poor apara prakrti does nothing because it is 
insentient and is free from desire. The being getting attached to 
it and making proper use or misuse of it. goes to high (good) 
and jow (evil) wombs and goes astray. It means that the being 
in spite of being unchangeable, being attached to the changeable 
world, becomes the kaleidoscopic world (embodied soul)* 
(Gita 7/13). It has an eye on the body only, it does not even 
think of its divine nature. 

The self identifies itself with the world viz., with the body, 
senses, mind, intellect, ego which is altogether different from 
it—this is sustenance of the world. In fact the world is not 
ours, because if we had attained the thing which is ours, our 
desires would have ended forever and we would have been free 
from mineness, fear, worres and desires. But the world can't 
afford us such a thing which is ours viz., of which there is 
never amy disunion. The entity which is ours, can't be attained 
by the world but can be attained by renouncing attachment to 
the world. Our thing (entity) is God. We are the fragments of 
that God—*mamaivimso jivaloke’ (Gità 15/7) The method 
to attain Him (from the view-point of Karmayoga) is that the 
objects (body etc.,) received from the world, should be used to 


* Here the term ‘Jagar’ stands for the 'changeable' —'gacchatiti jagat’. 
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render service to the world without desiring any fruit. A striver 
should not be attached to any action or object. It is better not 
to harm anyone than to serve them. If we don't harm anyone 
and do not do evil to others, service will be naturally rendered 
to them, we shall have not to render it.* We are not proud of 
the action which takes place itself and there is no desire for its 
fruit. Having renounced pride and the desire for fruit we attain 
the thing which is really ours. 

In fact 'aparà prakrti' has no separate existence at all 
besides God—'nisato vidyate bhavah’. The individual self has 
cognised its (apara prakrti's) special existence, As money has no 
importance of its own but we attach importance to it because 
of our greed for it, We are attracted towards the object to 
which we attach importance. We attach importance, when we 
accept evil i.e, some faults. Il is due to the evil of lust for 
sex, there is attraction for woman; because of the evil of greed 
there is attraction for money; because of the evil of delusion, 
there is attraction for family and so on. But when we identify 
ourselves with those evils, we don't perceive those evils as 
evils and we don't know that we, by assuming their (apara 
prakrti's) existence, are attaching importance to them, When 
this identification is wiped out, evils stay no more in us and 

* If we don't do evil to others, there will be two things—either we shall do 
nothing, orif wedo, only service will be rendered. By doing nothing and by serving 
others—by these two things, attachment to the world is renounced. The reason is 
that by daing nothing, no evil is done and by the service which is rendered itself 
to others all evils are wiped out. As while eang food a man holds ‘! eat'—thus 
the pride which is attached is not attached in the digestion of food because food 
is digested itself, Similarly when service is rendered itself, the pride of doership 
and attachment ro rhe fruit of action, are naturally renounced. 


T All the worldly pleasures are born of evils: When we accept evils, they 
seem to provide pleasure. Because of the Just for sex a man can't live without 
woman, Because of greed a man can't live without wealth. Because of delusion 
éman can’! live without family. It is because of evils that a man can't perceive 
the value of renunciation. 
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virtues are not apparent (viz, they don't come to light). 

In endless universes, three worlds, fourteen spheres, insentient- 
sentient, unmoving-moying, land creatures-aquatic creatures-sky 
creatures, placental-bom from egg-born of perspiration-sprouting 
from ground, Sattvika-Rajasa-Tamasa, men, deities, manes, 
celestial-musicians, animals, birds, insects, moths, ghosts- 
spirits-devils-brahmaráksasa (demons) etċ., whatever beings 
are seen, heard, studied and imagined, in all of them there is 
nothing besides the two natures (Prakrti)—'para’ (higher) and 
‘apara’ (lower). Whatever is seen, heard, studied and imagined; 
and the body-senses-mind-intellect-ego by which the actions of 
seeing, hearing, studying and imagining are performed, are all 
apara’. But he who sees, hears, studies, thinks, knows, assumes 
is ‘para’, ‘Parad’ and 'aparà'—both being the powers of God, are 
inseparable from God viz., they are the manifestations of God. 
Therefore in the inside and outside of endless universes and 
in the form of infinite universes, there is nothing else besides 
God—'vasudevah sarvam' (7/19), *sadasaccáhamarjuna' (9/19). 
All the philosophies and diverse opinions of the world have been 
propounded by their heads (ücaryas) but 'Vasudevah sarvam’ is 
not the philosophy or opinion of a particular 'acárya' (head) but 
it is the irreversible principle of Lord Krsna within which all 
philosophies and diverse opinions are included. 

The individual self has assumed the independent existence 
of the ‘apara’ (world)—‘yayedam dharyate jagat’, 'Apara' is 
God's but this self is bound because it has assumed ‘apara’ viz., 
body-senses-mind-intellect-ego its own and for itself. Therefore 
if à striver perceives (sees) the world, it is his personal view. 
The personal view is not a principle. Whatever is seen is limited 
while the "Reality" is limitless. As the sun appears like a metallic 
dish, but actually it is not of the size of a metallic dish but it is 
several times bigger than the earth. 

If the world is in cognizance of a striver, he should serve 
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it in a disinterested manner. The assumption that the world is 
his and for him and also the tendency to derive pleasure out 
of it, is anti spiritual discipline and is the cause of bondage. 
The reason is that the body-senses-mind-intellect etc., whatever 
we have, is of the world and for the world. Therefore if the 
things received from the world, are used in rendering service 
to the world, the world will not appear as the world but it 
will be seen as the manifestation of God, which really it is, 
It means whether a striver assumes the world as true or the 
self as true or God as true, by anyone of the assumptions, 
he can practise spiritual discipline and can attain the final 
reality 'Vasudevah sarvam’, 
mn SEO a) 

Link:—In the previous verse, Lord Krsna said, "The higher 
(sentient) nature, has sustained the lower (insentient) nature." 
He clarifies it, in the next verse. 


weit ym natia 

STÉ Has Wa: waa: Weaeqars il 

etadyonini bhitani sarvanityupadharaya 

aham kytsnasya jagatah prabbavah pralayastatha 

Know, that all beings have evolved from this twofold prakrti 
(the insentient and the sentient nature). I am the origin (prabhava) 
of the entire creation and then, it dissolves in Me (pralaya). 6 
Comment:— 

'Etadyonini bhütüni'—AIl the beings—gods, men, animals, 
birds etc., which move and also trees, creepers and grass etc., 
which do not move, have their origi, in the union of My 
insentient and sentient Nature. 

In the twenty-sixth verse of the thirteenth chapter also, the 
Lord declares, "Whatever being, moving or unmoving is bom; 
know that, as emanated from the union of Ksetra (matter) and 
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Ksetrama (spirit),” The same fact has been pointed out, in the 
fourth verse of the fourteenth chapter, when He declares, "My 
prakrti (nature) (primordial matter), is the womb of the bodies 
of creatures and the soul (seed), which resides in those bodies, 
is My fragment." The same seed or soul, has been called His 
higher (sentient) Nature (7/5), and His eternal portion (15/7). 

'Sarvàgityupadhüraya'—lIn the universe all the moving and 
unmoving creatures, are born of the union of the sentient and the 
insentient nature (matter). It means, that soul has accepted matter, 
as its Own, and keeps its company, and so beings are bom—So 
think of this fact Le., understand it in the right perspective, or 
accept it. 

‘Ahath krtsnasya jagatah prabhavah pralayastatha'—All 
objects emanate from God, and again dissolve in Him. So the 
Lord declares, "I am the origin of the entire creation, and again 
it dissolves in Me." 

The Lord, is the source of entire creation because, creation 
comes into existence, by His will* (Chandogya. 6/2/3). As a 
potter, makes earthenwares and a goldsmith makes ornaments 
of gold, so does the Lord create this world. Thus, like a potter 
and a goldsmith, He is an efficient cause, of this world. 

The universe, again dissolves in Him. As an earthen vessel 
is Of clay, it was clay in the past, before it was moulded into 
this shape and will remain clay, when the vessel is broken into 
pieces. Similarly, the creation is born of the Lord, resides in Him 
and merges (dissolves) in Him. Thus, he is the material cause 
of this creation. This is knowledge. The realization, that in the 
world there is nothing besides the manifestation of the Lord, is 
Vijnàna (real knowledge of Manifest Divinity). 


"There is a fact which needs attention that only Ksetrajfia (spirit), not 
Ksetra (Matter) has accepted this affinity, If it does not accept this affinity, it can't 
be reborn because, "Attachment to these Gunas (modes) is the canse of his birth 
in good and evil wombs" (13/21), 
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In the expression 'Krtsnasya jagatah', Lord Krsna declares 
Himself to be the origin of entire creation, and also its dissolution. 
Here it is appropriate for Him, to talk of Himself as the origin 
and dissolution of Matter (insentient Nature). But how is the 
origin of soul (sentient or higher nature) and its dissolution, 
possible? The soul is eternal, omnipresent, immovable, constant 
and everlasting (Cità 2/24), while the world is ever-changing. But, 
here the word ‘creation’ denotes, both the lower nature (matter) 
and higher nature (Soul). The reason is, though the soul is eternal, 
changeless and constant, yet It identifies Itself with perishable 
matter and thus accepts its (insentient's) creation and dissolution 
as Its (sentient's) own creation and dissolution. So, the soul is 
said to be born and decayed. Therefore, Lord Krsna, has declared 
Himself to be the origin of the entire creation and also its end. 
Thus, within creation, (i..,) all the moving, unmoving; sentient, 
insentient beings, will be included. Moreover, Lord Krsna, in 
the thirteenth verse of this chapter, declares, "The whole of this 
creation, being deluded by objects evolved from the three modes 
of nature. does not know Me." Only the sentient can know Him. 
Therefore the term "Jagat" (universe), includes both matter (the 
inseutient), as well as soul (the sentient). 

In the eighth verse of the sixteenth chapter, according to men 
of demoniacal traits, the universe includes both insentient and 
sentient beings, because they accept all beings, not only insentient 
ones, as unreal. If the term ‘Jagat’ (universe), is interpreted as 
only matter, the followers of non-dualistic principles, who accept 
tbe universe as unreal, untrue and baseless, will be included, 
among men of demoniacal traits, which 1s totally improper and 
unjustified, Similarly, in the twenty-sixth verse of the eighth 
chapter, there is description of the two paths, the bright and the 
darkness of the world. But the paths, can be followed by the 
sentient only. The sentient, by identifying with matter, is called 
‘Jagat’ (world or universe). 
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Thus, we conclude that soul by identifying Itself with 
Matter, is called embodied soul (world or universe). But, when 
having disinclination for Matter, it realizes its identity, with pure 
consciousness (God), this individual soul becomes, the Cosmic 
Soul, Such a person is called a Yogi. 

Appendix—The 'Apari prakrti' is that which may know neither 
(to) itself nor others, The ‘Para Prakrti” is that which may know 
itself and also others. All beings moving and unmoving are born 
by the union of the two—apara and para (Gita 13/26). 

The main defect is one which appears in different forms with 
the difference in places and that is—attachment to the ‘apara’. 
If this evil is born, it will give birth to all other evils and if 
this evil is wiped out, all evils will be wiped out. Similarly 
the basic virtue is also one which reveals all virtues and that 
is—attachment to God. 

We may assume 'apara' etemal or transient but our relationship 
with it is transient—this is a unanimous fact. This attachment to 
this apara is the cause of birth and death—karanath gunasango' sya 
sadasadyonijammasu' (Gita 13/21). This is the seed cause of the world. 

“I am the origin of the entire creation and again it dissolves 
in Me—it means that I create this moving-unmoving world and 
only I am created; I destroy the world and only I am destroyed 
because besides Me there is no other cause or effect of this 
world (Gita 7/7) viz., 1 am its instrumental cause and I am its 
material cause. Therefore [ have manifested Myself in the form 
of the world.” In the nineteenth verse of the ninth chapter also 
the Lord declares—‘amrtati caiva mrtyusca sadasaccahamarjuna' 
viz., ‘I am immortality as well as death; I am also being and 
non-being both’. In Srimadbhagavata the Lord declares— 

atmaiva tadidam vi$vam srjyate srjati prabhuh 
tráyate trati vi$vatma hriyate haratisvarah 
(11/28/6) 
"Whatever thing there is manifest or unmanifest that is only 
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omnipotent God, The entíre creation which is appearing, He is its 
efficient cause and He is also its material cause viz., he creates 
the universe and He Himself is created as the universe. He is 
the protector and he is the protected. The same Soul-Universal, 
God destroys the universe and He Himself is the universe which 
is destroyed." 

In Taittiriyopanisad it is mentioned, "I am food and I am 
also the eater of the food"—'ahanranna-mahamannamahamannam, 
ahamannado'hamannado'" hamannadal (3/10/6). 

It means that aparà and para prakrti and all beings that are 
bom by their union—all of them are only God. The cause is 
also God and the effect is also God. 

Link:—In the preceding verse, Lord Krsna declared Himself 
to be the origin of the whole universe (world), In the next 
verse, He declares that besides Him there is nothing else, in 
the universe. 


Wa: Wat carente wr 
"fa adie uri ga afore sae 


maitah parataram ndanyatkificidasti dhanafijaya 

mayi sarvamidam protam sütre manpigana iva 

O Arjuna, of this world there is no other cause higher than 
Me. As yarn beads are strung on the thread, so all the worlds are 
permeated by Me. 7 


Comment:— 

'Mattah parataram nányatkiücidasti dhanaüjaya'—There is 
nothing else besides Me, the origin of the universe. As air is born 
of ether, resides in ether and merges in ether without having any 
independent existence of its own, so is the universe born of the 
Lord, remains established in Him and merges in Him i.e., the 
universe has no independent existence of its own, besides the Lord. 
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Here the term '"Parataram', means that the Lord is the root 
cause of all things, persons, incidents, circumstances and time 
étc., of the world. He, is the cause of all causes. There is no 
cause of Him. It means, that they all seem to exist, in His true 
light, only He pervades, all of them. 

Lord Krsna, in the second verse of this chapter, announced 
that He would unfold in full, the knowledge (wisdom) along 
with real knowledge of the manifest Divinity (Vijiiana), having 
known which, nothing else would remain to be known. But, here 
He declares, that there is ao other origin of the universe, besides 
Him. In both the verses, by using. the expression 'Na anyat' (No 
anything), He means that, when there is nothing besides Him, 
how can anything else remain. to be known after knowing Him? 
Therefore, Lord Krsna says, "All this is threaded (strung) on Me" 
and further, He declares 'All is God' (7/19) and ‘I am being and 
non-being both' (9/19). The effect, has no independent entity, 
except its cause. The cause, only is manifest in its effect. When 
thé cause, is realized (known), the effect, merges in the cause. 
It means that the effect has no separate identity from the cause. 
Similarly, it can be realized, that God is the cause and the world, 
is the effect. Hence, the world has no separate entity from God. 
This is God-realization. Actually, it is He who manifests Himself 
in different forms i.e, this universe is nothing besides, Divine 
manifestation, Thus a striver, will come to know that the entire 
universe, is His manifestation. 

"Mavi sarvamidam protam sütre manigani iva'—"“The whole 
universe, like clusters of yarn-beads formed by knots on a string, 
is threaded on Me." As in the cluster of yarn-beads and in the 
thread, there is nothing besides the thread; in the world, there is 
nothing else, besides the Lord. As the beads and thread, though 
being one and the same, seem different, all the beings having 
different shapes and names, seem to be different, but actually, 
it is all Divine manifestation. Lord Krsna, in the second verse 
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of the thirteenth chapter, declares, "Know Myself, to be the 
‘Ksetrajfia’ (soul) in all the Ksetras (fields or matter)." It means, 
that His lower nature in the form of beads, is His own self and 
His higher nature in thé form of thread, is also His own self. He 
pervades both the two. So long as, a striver attaches importance 
to the world, he cannot realize God, Who pervades everywhere, 
in this universe. But, when one comes to know the reality, he 
realizes that He and only He pervades, everywhere, and there 
is nothing else, besides Him. To stress the fact, that all things 
are pervaded only by God, the Lord has described Himself, as 
the cause of all manifestations. 

Appendix—As the clusters of yarn-beads formed by knots 
on a string are threaded, in them there is nothing besides the 
thread, similarly in the world there is nothing else besides God. 
It means that aparà prakrti in the form of yam-beads and para 
prakrti in the form of the thread—in both only God pervades, 
In the formation of yarn-beads there is predominance of aparà 
prakrti and in the formation of thread there is predominance of 
para prakrti. The term 'Maniganah' has been given in plural 
number which means that the apara prakrti consisting of unmoving- 
moving, aquatic creatures-land creatures-sky creatures, fourteen 
spheres and eighty-four lac forms of life etc., is divided into 

infinite forms and infinite groups. 
š The distinction between Aparā and Parà is because of the 
Apara prakrti, as the sou] by assuming the existence of the Apara, 
by valuing it and by establishing relationship with it, has become 
the embodied soul (fifth verse of this chapter). Therefore Apara 
prakrti is there in the world as well in the embodied soul, But 
in God there is neither Apara, nor Para; nor the world nor the 
embodied soul. It means that there is neither thread nor beads 
but only cotton is there. Similarly there is neither apara nor para 
but there is only God. The same fact has been described by the 
Lord ahead upto the twelfth verse. From the term "mattah" used 
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in this verse upto the expression ‘matta eva’ used in the twelfth 
verse, the Lord has mentioned this fact that there is nothing else 
besides Him. Here the term ‘mattah’ denotes entire God (God in 
full) Who is the owner of both prakrtis—Parà and Apara. 

The cause changes into effect; as cotton is changed into 
thread and the seed grows into a plant. Therefore God being 
the Supreme cause of all, only He manifests Himself in all 
forms—'Vàsudevah sarvam'. Therefore it is a misperception to 
see any other entity besides God. 

'Mattah paratararh namyatkincidastii—He who is better 
(superior) of the two is called ‘paratara’, God is unique 
(unparalleled), besides Him there is nothing else, then how can 
He he 'paratara' (superior to anyone)? The term 'paratara' does 
not apply to Him. Here the term 'paratara' has been used in order 
to mention the uniqueness of God. It means that there is nothing 
else besides God and therefore there is no question of anyone 
being superior to Him. In the Upanisad it is mentioned— 

purusünna param kificitsa kasthá sā parà gatih 
(Katha. 1/3/11) 

“There is nothing else besides that Purusa. He is the Highest 
limit and the Supreme destination of all." Arjuna while addressing 
Lord Krsna also says— 

“Na tvatsamo'styabhyadhikah kuto' nyolokatraye'" pyapratima- 
prabháva'—"In all the three worlds, there is none equal to You; 
who could then possibly excel You (Gita 11/43)?" 


mss my 
Link:—Now Lord Krsna, in the verses eighth to twelfth, 
declares that He Himself becomes all the manifestations. 


Taisen eerta unter vifyrqsieit: i 
Wa: waaay wm A die Jue 
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raso'hamapsu kaunteya prabhüsmi $Sa$sisüryayoh 

pranaval) sarvavedesu $abdah khe paurusarh nryu 

O son of Kunti! I am the taste in water, radiance in the moon 
and the sun; Lam the sacred syllable Ort, in the Vedas, sound in 
ether, and manliness, in men. 8 
Comment:— 

[Generally people attach a lot of importance to money. 
So, greedy people have a natural inclination to earn money and 
accumulate it, Similarly, by accepting the fact that the Lord is 
the source of the entire creation (7/6), there is no existence of 
the creation besides the Lord. By accepting this fact, a striver has 
his natural inclination, towards Him without making any effort. 
The same fact. has been pointed out by the Lord, in the eighth 
verse of the tenth chapter, when He declares, "I am the source of 
the creation, all things evolve from Me. Knowing this, the wise 
adore Me, with all their heart." [n the forty-sixth verse of the 
eighteenth chapter, He declares, "He from whom the evolution 
of all beings is, by whom all this is pervaded, worshipping Him 
through the performance of his own duty, man attains perfection." 
Here the same principle is explained further.) 

'Raso'hamapsu kaunteya'—'O son of Kunti! I am sapidity 
in water’. Water emanates, from a subtle form of sapidity, (rasa 
tanmatra)* it remains in it and it merges in it. [f the taste is 
removed from water, waler cannot remain water. 

'Prabhásmi éaéisiryayoh'—"I am radiancef (light), in the 


* The canses of the frve gross elements—earth, water, fire, air and ether are 
respectively smell, taste, form, touch and sound which are called five Tanmitra 
(seeds), These five seeds can't be known by senses znd mind but they are only 
assumed by hearing the scriptures. The evolutes of these five seeds are also smell, 
taste, form, touch and sound which can be known by senses and mind. 

Tin subtle element fire there are two powers—radiance (brilliance) and 
combustion (burning). Radiance is called ‘Prabha’ and combustion is known as 
‘Teja’. The power of radiance can function without the power of combustion às in 
gems and the moon, but the power of combustion can't function without radiance. 
Here in this verse there is predominance of radiance while in the ninth verse of 
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moon and the sun," Without radiance the moon and the sun, 
will lose their essence. 

'Pranaval sarvavedesu'—"] am the syllable Om, in all the 
Vedas." First of all, there was revelation of the syllable Om. It 
was from this sacred syllable Om, that Gayatri was revealed and 
it was from Gayatn, that the Vedas were revealed. Therefore, 
the gist of the Vedas, is the sacred syllable Om. 

'Sabdah khe'—Ether, emanates from the subtle element, sound, 
it remains in it and merges in it, Therefore, sound manifests 
itself as ether, Without sound, ether is meaningless. 

'Paurusam nrsu'—"I am manliness in men." It is not enough 
for a man to possess the human body, in order to gain worldly 
riches, knowledge, name and fame etc., but all these are perishable. 
The real man, is he who has attamed God-realization, the ultimate 
aim of human life. God existed in the past, exists now and will 
also exist, in future, because He is eternal. Therefore, a man's 
‘Purusartha’ exertion consists in making efforts with promptness 
and zeal, to realize God. Without attaining Him, human life is, 
in vain. 

Appendix—in the sixth and seventh verses the Lord has 
mentioned that He is the cause of the entire creation. Therefore 
now the Lord describes His divine glories in the form of ‘cause’ 
from the eighth verse to the twelfth verse. Though the effect has 
special characteristic which is not found in the cause, yet the 
cause has its independent existence viz., without cause the effect 
has no independent existence. As earth (clay) is the cause and 
jar is its effect. Water can be filled in a jar but this characteristic 
is not found in the earth. But without earth (clay) a jar has 
no independent existence. It means that the cause is changed 
this chapter there is predominance of the power of combustion, So there the 
term Teja’ has been used. 

The sun and fire possess both of these powers while in the moon there is 
only radiance, and instead of combustion there is mildness. 
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into effect. In making a jar, the doer, the material (cause) and 
the effect—the three are not one viz., the cause (clay) and the 
effect (jar) are of one class but the doer (potter) has his different 
(independent) existence. But in creating the universe the doer, 
the material and the effect—these three are only God. Therefore 
sapidity is also God and water is also God. Radiance is also 
God and the moon and the sun are also God. ‘Orm’ is also God 
and the Veda is also God. Sound is also God and ether is also 
God. Manliness is also God and man is also God. 

[The earth is changed into the form of a jar but God does 
not change into the form of the world. The reason is that the 
thing which is changed is mutable while God is immutable. As 
in the dark a string (rope) appears in the form of a snake or 
the snake appears in the form of a coil, similarly God appears 
in the form of the world. It means that in God there is no 
distinction of effect and cause because there is nothing besides 
Him. There is a distinction between the cause and the effect 
from the man's point of view. Therefore in order to explain it 
to men, by assuming the existence of some other thing or the 
other, God is described, discussed, considered and reflected upon 
and there are questions and answers etc on Him—‘nodyam va 
pariharo và kriyatém dvaitabhasy4.] 

quar rer: ufereart a aa favre i 

wileri wey umm ufa 


punyo gandhah prthivyarh ca teja$cásmi vibhavasau 
jivanam ^ sarvabhütesu tapascismi — tapasvisu 
I am pure fragrance of the earth, the lustre in fire; I am the 
life-force in- all beings, and austerity in ascetics. 9 
Comment:— 
'Punyo gandhah prthivyam'—The earth is bom of subtle 
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element, smell, stays with it, and merges in it. The earth, is of 
no importance without pure fragrance, fragrance is a characteristic 
of earth. So, the Lord declares, "I am pure fragrance in earth." 
The Lord, uses the objective 'punya' (pure) in order to explain 
that naturally there is pure fragrance in the earth. But bad smell 
is produced, because it becomes polluted. 

"Fejaécásmi vibhiivasau'—Combustion is born of subtle 
element, fire, is inherent in it, and at the end, merges in it. 
Therefore, in fire combustion is the essence. In fire, if there is 
no combustion it is useless. So the Lord is that combustion. 

‘Jivanarh sarvabhütesn'—Lord Krsna declares, "I am life, in 
all beings." All beings possess life-power, by which they are 
alive. It is because of that power, that man even in sound sleep. 
remains different from a dead man. 

"Tapascasmi tapasvisu'—Endurance, in the pairs of opposites, is 
called austerity (tapa). But real austerity, is that in. which a striver 
remains uniform (unchanged), unaffected in difficulties, which 
he has to face, in realizing God. This austerity, is an invaluable 
possession, of ascetics. Without austerity, they cannot be called 
ascetics. So Lord Krsna declares, "I am, austerity in ascetics," 

Appendix—In the creation of the universe God is the agent 
(doer), God is the canse and God is the effect. Therefore smell 
and esrth, lustre (combustion) and fire, life-power and beings, 
austerity and ascetic—all of them (cause and effect) ure only 
God. The reason is that Para and Apari—both being the power 
of God are inseparable from Him. Therefore the entire universe 
which is born by the union of Para and Apara is only the 
manifestation of God. 

"Punyo gandhah' —'Gandha-tanmátrà' (smell-subtle element) 
is the cause and earth is its effect. By calling the smell pure the 
Lord means to say that the cause (tanmátrà) is ever pure. Impurity 
is caused by alteration (modification) in the effect. Therefore as 
fragrance tanmátrà is pure, similarly sound, touch, colour and 
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taste—tanmatras should also be considered pure. 


SUAE eom 

wirst vaya fake ureb wem 

afiada TenereessmWe i to i 

bijarh mam sarvabhiitanam viddhi partha sanatanam 

buddhirbuddhimatamasmi tejastejasvindmaham 

O Partha, know Me as the eternal, (Sanitana) seed of all 
beings; I am the intelligence of the intelligent, the glory (splendour), 
of the glorious. 16 
Comment:— 

‘Bijam mam sarvabhitanam viddhi* p&artha sanátanam'— 
O Partha, I am the eternal seed (source), of all beings. All of 
them, are born of Me, Who am their seed, they live in Me and 
in the end, merge in Me, They without Me have no existence 
of their own, 

A seed, grows out of a tree and it perishes, after creating a 
tree. But the seed, described in this verse, is eternal without its 
origin and end. In the eighteenth verse of the ninth chapter, it 
has been called an 'Imperishable seed’. Remaining imperishable 
and unaltered, this eternal seed, is the source, producer, resort 
and illuminator, of the entire universe. 

In the Gita, the word ‘seed’, has been used, both for God and 
the embodied soul. In this verse, 'Seed' denotes God. because 
here, the divine glories have been described. In the thirty-ninth 
verse of the tenth chapter also, the word 'seed' denotes, God 
because there, Lord Krsna declares, "I am the seed of all beings." 
In the eighteenth verse of the ninth chapter also, this word has 


* In the sixth verse of this chapter Lord Krsna used the term 'Upadharaya' 
(know) and here he uses rhe term '"Viddhi' (know), It means thal he wants to say 
that the striver should understand. know and accept the fact that the uriverse is 
nothing besides the Divine manifestation. 
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been used for God, because, in the nineteenth verse of that 
chapter, Lord Krsna says, "I am being and non-being both." In 
the fourth verse of the fourteenth chapter, the term 'seed', stands 
for embodied soul. The seed, signifies the embodied soul, only 
when, it has accepted Its affinity for matter (nature), otherwise 
it is à super-soul (God). 

'Buddhirbuddhimatümasmi'—'] am the intelligence, of the 
intelligent." People are called intelligent, only because of their 
intelligence, otherwise they would be called, dull. 

"Tejastejasvinimaham'—The Lord, is the glory of the. glorious. 
This glory is a divine trait. Liberated souls, possess a special 
aura, which enables even dissolute and immoral persons, to 
become virtuous. 


An Exceptional Fact 


God, is the origin of the whole universe. He always 
pervades, everywhere. He exists, even when the entire universe 
perishes. In the universe, there is nothing besides God. Therefore, 
in the Upanisads (parts of different branches of Vedas), there 
are illustrations of gold, clay and iron. As in ornaments, made 
of gold, there 1s nothing besides gold, in the pots made of clay 
there is nothing besides clay and in the arms and weapons made 
of iron, there is nothing besides iron. Similarly, in the entire 
universe which is born of God, there is nothing besides, God. In 
the Gita Lord Krsna, has given the illustration of a seed. A seed, 
is born of a tree and after giving birth to a tree, it perishes. But, 
God is not an ordinary seed, He is an eternal seed (7/10) and an 
imperishable one (9/18). It means, that unlike an ordinary seed 
which after creating another tree, perishes, He does not perish, 
He remains the same. 

Gold, clay and iron, are seen with physical eyes, in ornaments, 
earthenwares and arms respectively, but God is not seen in the 
world. So the seed too 1s not seen in a tree. When a tree sprouts 
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the seed in the form of fruit, then we come to know that the 
tree is born of that particular seed, though the tree grows oul 
of a seed and ends in a seed. Similarly, God, is the seed of the 
entire universe. This universe ts born of Him, and merges in 
Him. In the end only God remains (Srimadbhagavata 10/3/25). 
Those, who see only the tree and the world instead of the seed 
and God, do not observe in the right perspective. It is only, He 
Who reveals Himself, in various forms (Chandogya. 6/2/3). 

The universe, including a body, is made of five subtle 
elements—earth, water, fire, air and ether, but it so appears only 
if we think over it deeply otherwise not. If we say that these 
physical bodies, are made of earth because there is predominance 
of earth-element, people without a deep thought, do not believe, 
because they say that bodies are different from earth (clay) with 
which they wash hands. But if the entire universe is burnt to 
ashes, nothing will remain, besides earth (clay). 

If we think deeply, we come to know that a body, is born 
of the parents’ sperm and ovum, which arise from com (grain), 
grown out of earth. Thus a body is said to be born of earth. In 
the end, it merges in earth. After death a body is either buried, 
or burnt or eaten by animals and birds. In either case it returns, 
into earth. Thus, the origin and end of a body, is earth. lt means, 
that its middle, is also earth, though it is not seen with physical 
eyes but it can be conceived by thought, Similarly, by thinking 
seriously, the world can be perceived, as a manifestation of the 
Lord. In the entire universe, there is nothing else besides the Lord. 
Having created the universe (the bodies), He has also entered it 
(Taittiriyopanisad 2/6). He, as the self (soul) also abides in these 
bodies. Thus the entire universe is His manifestation. 

Appendix—The Lord's purpose in calling Himself the seed 
of all beings is that all beings are His manifestation. There are 
infinite universes and in those universes—tere are endless beings. 
But the seed of those endless beings is only God. In spite of the 
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creation of endless universes, there is no diminution in that seed, 
because that seed is not subject to diminution (Gità 9/18). With 
that One seed several kinds of universes are born (Gita 10/39). 
We may scan the seed with a keen sight (subtle sight) yet the 
fruit, flowers and leaves will not be visible in it because they are 
latent in that seed in their causative form. Even the two leaves 
born of the same tree, are not similar—Even this diversity is 
present in that seed. 

There are several kinds of à thing in the universe. In different 
countries there are several castes (classes) of human beings. in 
their bodies there is so much difference that even the lines of 
the thumbs of two men are not similar. Their shapes, natures, 
interests, temperaments, assumptions and feelings etc., are also 
different, There are several kinds of cows, buffaloes, sheeps, 
goats, horses, camels and dogs etc., and in each kind (class) 
there are several sub-classes. Among trees also each kind of 
tree has several classes. Similarly there are endless differences 
in each kind of knowledge (art), There are three main colours 
and by their mixture several colours are formed. Out of them in 
each colour there are so many differences that two men don't 
perceive a colour similarly. Thus in the universe any two things, 
which appear similar, are not really similar. In spite of so much 
diversity, the seed of the universe is only one. It means that 
God alone manifests Himself in numberless forms and in spite 
of manifesting Himself in different forms He remains one.* 


God is endless from all viewpoints such as place and time 


* [n spite of diversity among beings, there should be the unity of love among 
them, As & thorn pricks the foot but the eyes are filled with tears, the same feeling 
for the welfare of others should prevail among all beings— 'sárvabhütahite ratah’ 
(Giri 5/25, 12/4). Only love is the feeling which knows no distinction. There 
can't be any distinction in love. All become one in love. In knowledge there is 
no difference in reality but differences in opinions persist. In love there is no 
difference in opinions. Therefore there is nothing beyond love, By love even the 
Lord of the three worlds becomes submissive to the will of the lover. 
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etc. When even the universe created by God is endless (limitless), 
how can a limit be set to God? Upto this day whatever has 
been thought of, whatever has been said, whatever has been 
written, whatever has been assumed about God, even if all this 
is combined, it remains incomplete about Him. Not only this 
even God Himself can't describe the full details about Himself, 
if He is able to describe it, how will He remain endless? 


aa aaa ae aeaa 

safest Yay raster tpud $$ I 

balah — balavatàm cāhah kamaragavivarjitam 

dharmaviruddho bhütesu kamo'smi bharatarsabha 

O Arjuna, ! am the strength of the strong without their desire 
and passion; in beings, I am desire that is not in conflict, with 
virtue or scriptural injunction. 11 
Comment:— 

"Balam balavatim cihum kamarágavivarjitam'—The strength, 
free from desire and attachment, utilized on noble and holy cause 
and sanctioned by scripture and saints, gets sanctified and therefore 
the Lord declares, "| am the strength of the strong, free from 
desire and attachment." This strength is acceptable. 

Lard Krsna Himself, has explained that the strength possessed 
of attachment and desire, should be abandoned (17/5) because 
it is a demoniacal trait. Similar, is the case with strength used 
in 16/14, 16/18 and 18/53. In 6/34, it has been used as an 
adjective for mind, and it is a demoniacal trait, because it also 
possesses, attachment and desire. Thus, such strength (power), is 
to be abandoned. But, strength free from desire and attachment, 
as explained in 7/11 as well as in 17/8, is sanctified strength, 
which is acceptable. 

'Dbarmáviruddbo bhütesu kāmo'smi bharatarsabha'—"I am 
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righteous passion approved by the scriptures." Desire, free from 
attachment and pleasure* is laudable. because it helps in producing 
offsprings and it remains under control of man. But sexual desire, 
possessed of attachment and pleasure, misguides a mar, enables 
him to perform actions, against dictates of scriptures and leads 
him to afflictions, sins and degradation. 

People who, by using birth-control methods, indulge in 
sexual intercourse for sensual pleasure, pave their way to hell. 
Men and women, in the true sense of the terms, are those 
who have the capacity to produce children, otherwise they are 
impotent. An eunuch, is not authorized to perform religious 
rites, such as religious sacrifice and offer water and food etc, 
to manes. A woman, is called a mother, because she gives birth 
to children, who call her mother. If the potentiality of generating 
children is destroyed, she no more deserves to be addressed as 
'Mother—a very venerable vocative. Therefore, strivers should 
have sexual desire to produce children, according to ordinance 
of the scripture, in order to lead à pious family life, or they 
should observe celibacy. 

Appendix—The entire moving universe 1$ born of passion. 
Therefore a man's passion not conflicting with righteousness 
and which is approved by the scriptures, is the manifestation 
of God. The Lord has already declared —"martah. paratarazh 
nanyatkificidasti" (7/7) (there is nothing else besides Me) and 
further He will declare—"ye caiva sattvika bhava” (7/12) (all 
entities born of sattva, rajasa and tamasa are evolved from Me) 
and '"Vasudevah sarvam' (7/19) (all is God). Therefore just as 
righteous desire is the manifestation of God, similarly unrighteous 
passion is also not different from God. Those who act being 
guided by unrighteous desires, pave the way to hells in the forms 


* Here the desire stands for the desire of the householders sanctioned by the 
scriptures rather than the desire which has been mentioned as the most sinful in 
the thirty-seventh verse of the third chapter. 
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of God because hells are also God only. But the aim of the Gita 
is not to lead a man to hell or to the cycle of birth and death 
but is to lead him to the attainment of salvation. The aim is 
ever for salvation or bliss, not for sufferings. No one wants pain 
(suffering). Arjuna has also entreated Lord Krsna to tell him the 
highest good for him.* For example, words are good and also 
bad, but in grammar only the good words are reflected upon. 
because grammar etc., also aim at a man's salvation. 
s BEER ee 

åa tiara ITem Waa 3I | 

We Wala were ay a Aa ez 

ye caiva sattvika bhava rájasastimmsuü$ca ye 

matta eveti tànviddhi na tvaham tesu te mayi 

Whatever entities are born of sattva (mode of goodness or 
purity), of rajas (mode of activity or passion) and tamas (the mode 
of inertia or ignorance), know them all, as evolved from Me; yet 
still neither I am ín them, nor are they, in Me. 12 
Commeni;— 

"Ye caiva süttvika bhüvà rujasástamasa$ca ye'—It means, 
that in the entire universe, all the Gunas (attributes of things 
and actions) evolve from God. He is the root, support, base 
and illuminator of all of these. Whatever, singularity is seen 
in the entire universe, that is the Lord's. So, a man should 
have inclination towards Him, rather than, towards the mode 
of goodness etc. This inclination towards God, will lead him to 
emancipation, while mclination towards the mode of goodness 
etc., will lead him to bondage. 

Actually all the objects, attributes (modes) and actions, are 

*'yacchreyah syanniscitar brühi tanme’ (Gitài 2/7) 


‘tadekarh vada niscitya yena Sreyo' hamápnuylüm" (GRA 3/2) 
'yacchreya etayorekam tanme brühi suniscitam” (Gita 3/1) 
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nothing else, besides the manifestation of the Lord. Now a question 
arises, when every action is a manifestation of the Lord, why 
is there, sanction or prohibition for these? The answer is, that 
actions which are sanctioned by scriptures, result in favourable 
and happy circumstances, while actions which are prohibited 
(forbidden), result in unfavourable and sad circumstances, So, if a 
person performs forbidden actions, regarding these as manifestation 
of the Lond, the Lord as a result of those actions will manifest 
Himself, in the form of punishment and hell. 

As far as actions are concerned, a striver should perform 
only those actions, which are sanctioned by the scriptures. As far 
as, acceptance (assumption) and knowledge, are concerned, one 
should accept that God exists and he should know the self or 
the world. By assuming the existence of God, he should develop 
a keen desire to attain Him. He should try to. please Him, by 
obeying Him and by following His principles. He should also know 
that bodies and the universe, are kaleidoscopic and perishable, 
and these are neither his nor meant for him. By knowing this 
fact, he should cease attachment for them. By doing so, he will 
realize the reality, But, even after knowing the fact that they are 
perishable, if a striver, attaches importance to them, he will not 
be able to attain emancipation. 

‘Matta eveti tanviddhi'—All are evolved from the Lord viz., 
He is all in all; the cause and the effect. which seems distinct. 
But, the effect has no separate and independent existence, from 
the cause. Therefore, the effect is a manifestation of the cause, 
only, As in omaments made of gold, there is nothing else, besides 
gold, similarly the universe evolved from God is nothing else, 
besides God. 

By using the phrase ‘Matta eva’ Lord Krsna, means that 
His lower nature and higher nature, are not different from Him. 
As an appendix to the seventh chapter in the ninth chapter, 
Lord Krsna declares, "Through My nature, I bring forth again 
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and again, all this multitude of beings" (9/8) and further, He 
declares, "With Me as the supervisor, nature brings forth, the 
whole creation” (9/10). Actually, both of the declarations, are 
one and the same. In both the cases, there is predominance of 
God. The same fact, has been pointed out here in 7/6. "I am the 
source and the end of the entire universe." While concluding it, 
He declares, “Whatever entities there are born of sattva, rajas 
and tamas, know them all, as evolved from Me." 

The Lord, haying promised to discuss knowledge and 
realization, started the topic by mentioning that among thousands, 
one scarcely knows Him, in truth. Then having explained His 
higher and lower natures, He mentioned these as the source 
of all beings. Then, He explained that He, is the source of the 
universe (7/7). Tbe same fact, has been pointed out here, while 
concluding the topic of His divine glories, when He declares 
"Know that the sattva (mode of goodness), the rajas (mode of 
passion) and the tamas (mode of ignorance), are evolved from Me." 

‘Na tvaham teṣu te mayi'—"I am not in them, and they are 
not in Me." It means, that those attributes have no independent 
existence of their own, besides the Lord. All actions, objects, 
are born and then they decay. If the Lord, had been in them, 
with their decay He would have also decayed. But, He never 
decays. It means, that He is not in them. If they had been in 
Him, they should have also been imperishable, like Him. But it 
is not so, they perish, while He is eternal. It means, that they are 
not in Him. As a seed, takes the shape of a tree with its branches, 
leaves, flowers etc., but these cannot be perceived in it, similarly, 
nature, constituted of the three categories (modes)—sattva, rajas 
and tamas has origin in Him, but He is not perceived, in them. 
Actually, there is nothing else, besides Him, 

As clouds evolve from ether, reside in ether and dissolve 
in ether, yet ether, remains the same, without any modification. 
All the divine glories, described from the eighth verse upto this 
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verse, evolve from the Lord, reside in Him and dissolve in Him. 
But He is not in them and they are not in Him ie., they are 
nothing else, besides Him, The Lord by pointing out this fact, 
wants to wam people, that they should not be entangled in 
worldly pleasures and prosperity, because there is nothing else, 
besides Him. So they should attach importance, only to Him. 


An Important Fact 


Ail the entities born of sattva, rajas and tamas; are born of 
God's nature and as God and His Nature, are one and the same. 
It means, that they are bom of God and they dissolve in Him. 
But, the higher nature (embodied soul), has accepted its affinity 
with Nature (Matter). It has accepted it as its own, and far its 
own—this is sustaining the world by an embodied soul and so 
it is born and it decays. In order to, free man from this bondage 
of birth and death, Lord Krsna declares, that all entities born of 
sattva, rajas and tamas are born of Him. Similarly, He declares, 
in the tenth chapter, "These diverse feelings of creatures, emanate 
from Me alone" (10/5) and "I am the source of all creation 
and everything in the world, moves because of Me" (10/8). In 
the fifteenth chapter also He declares: "Memory, wisdom and 
ratiocinative faculty emanate from Me" (15/15). When everything 
emanates from God, it means that man actually has no affinity 
for the attributes (modes). Therefore, if one does not accept his 
affinity for them, they cannot lead him to bondage Le., to the 
cycle of birth and death. 

In the Gità, in the context of devotion also, Lord Krsna 
declares, that He is all—"] am being and non-being both" (9/19) 
and Arjuna also says, to Lord Krsna, "You are being (existent) 
and non-being (non-existent) both, and also beyond, both of 
them" (11/37). Lord Krsna also, declares about a devotee having 
exclusive devotion "Such a devotee realizes, that all this is God" 
(7/19). A devotee having exclusive devotion, like a chaste wife 
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who perceives only her husband, and thinks of no other man 
even in dream, beholds nothing else besides, God. 

In the Discipline of Knowledge, the Lord declares, the real 
and unreal. as separate entities. "The unreal has no existence, 
and the real never ceases to be" (2/16). Similarly, matter (nature) 
spirit, and Ksetra (fieid)—Ksetrajiia (knower of the field) are 
described in the Gita, time and again, as "Know matter and spirit 
to be both, without beginning" (13/19); "The knowledge of Ksetra 
(field or matter) and ksetrajiia (spirit), is true knowledge" (13/2); 
"Whatever being, is born, the unmoving or the moving know it, 
as emanated from the union of Ksetra (Matter) and Ksetrajíia 
(spirit) (13/26); 'Ksetrajfia (the Lord of the Ksetra viz., spirit), 
illumines the whole Ksetra (field or matter) (13/33); "Those 
who perceive with an eye of wisdom, this distinction between 
the Ksetra and Ksetrajfia, reach the Supreme" (13/34). Thus, by 
distinguishing the two, à striver realizes, that self is unconnected 
with Matter, and is totally untainted, 

A striver, should possess both devotion and knowledge. In, 
the Discipline of Devotion, there is predominance of devotion, 
while knowledge is secondary. In the Discipline of Knowledge, 
there is predominance of knowledge while devotion occupies a 
secondary place. In, the Discipline of Devotion, it is believed that 
all the entities (beings) born of sattva, rajas and tamas, evolve 
from Him (7/12) while, in the Discipline of Knowledge, it is 
thought, that qualities (modes) of sattva (goodness), rajas (passion) 
and tamas (ignorance), are born of prakrti (nature) (14/5). Both 
types of strivers, accept that they are free from those qualities 
(modes), and both of them realize, the same reality which cannot 
be called, either dual or non-dual, neither. real nor unreal. 

The strivers, following the Discipline of Devotion, having 
exclusive devotion identify themselves with God and thus become 
free from Matter, while devotees following the Discipline of 
Knowledge, by discriminating between matter and the spirit, 
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realize the self, and thus become free from matter. 

Appendix— While explaining in details the notion of the 
expression 'mattah paratararh nanyat kificidasti’ (there is nothing 
else besides Me) (7/7), whatever the Lord told in the preceding 
four verses and whatever He has not told—all that has been 
concluded in this verse. The Lord declares, “All the Satrvika, 
Rajasa and Tamasa modes evolve from Me and I provide them 
existence and agility; yet neither | am in them nor are they 
in Me viz. only I am all. Therefore the striver who wants to 
attain Me, instead of petting entangled in these modes, should 
be inclined to Me. If he gets entangled in these modes, he can 
never attain salvation or devotion," 

The modes that are seen, heard and understood and that are 
not seen, heard and understood—all of them should be included 
within the term *ye' (whatever). 

The Sáttvika, Rajasa and Tamasa modes have been called 
‘bhava’ because they evolve from God. It means that God is in 
the form of ‘bhava’ (ever-existent)*, therefore only the existent 
"bháva' will evolve from Him, how will *abháva' (Non-existent) 
evolve? As all these ‘bhavas’ (modes) evolve from Him, so 
all of them are the manifestations of God—'bhavanti bhava 
bhütanàrh matta eva prthagvidháh' (Gita 10/5). It means that 
with the body-senses-mind-intellect whatever Sattvika, Rajasa 
and Tamasa feelings, actions, objects etc., are perceived, they 
are all only Godt, Even the ‘sphurana’ (mere fleeting thought) 
that comes to the mind whether good or bad, is only God. In the 
world whatever good or bad, pure or impure, friend or enemy, 


* nàsato vidyate bhavo nébhavo vidyate satah (Gita 2/16); 
'madbhávarn so'dhigacchati' (Gira 14/19)", 'sarvabhütesu yenaikam 
bhivamavyayamiksate’ (Gita 18/20). 
Tmanasá vacasá drsty& grhyate’ nyairapiniriyath 
ahameva na matto'nyaditi budhyadhvamaijasa 
(Srimadbha. 11/13/24) 
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wicked or noble, virtuous or sinful etc., is seen, heard, thought 
of and understood etc.,—al] is only God. Besides God there is 
nothing else anywhere, 

If there is any selfish motive and we have a desire to take 
anything from others, then Sattvika, Rájasa and Tamasa—these 
three different kinds appear. But if there is no selfish motive and 
we have an eye on the welfare of others, then these are nothing 
but the manifestation of God. If we regard them for us and derive 
pleasure from them, they pave the way to ruin (Gita 3/37). 

"The three modes are evolved from Me'—by saying this the 
Lord means that a striver instead of having an eye on these modes, 
should have his eye on Him Who transcends these modes viz., he 
having assumed the existence and greatness of the Lord, should 
establish relation with Him so that he may attain Him, and being 
free from the sufferings forever, may attain the Supreme bliss. 
*] am not in them and they are not in Me’—by saying this. the 
Lord means, “If anyone instead of attaching importance to Me 
as reality and my greatness, attaches importance and value to 
Sattvika, Rajasa and Tamasa modes, objects and actions and is 
attached to them. he instead of attaining Me, will follow the cycle 
of birth and death—karanath gunasafigo’sya sadasadyonijanmasu’ 
(Gita 13/21). 

The Lord uses the expression ‘matta eva’ as if He wants 
to say, “The three modes are evolved from Me, then instead of 
having an inclination to Me, why do you get entangled in the 
modes? Those who get entangled in these modes, can't worship 
Me (Gita 7/13). But those devotees, who don't get entangled in 
these modes, worship Me (Gita 7/16, 10/8). These modes are 
not jasting because the cause stays, the effect does not stay. As 
gold stays, ornaments don't stay; earth stays (persists), the Jar 
does not remain; God remains, modes don't stay (remain). The 
modes are kaleidoscopic and perishable but God ever remains 
the same, He is neither kaleidoscopic nor perishable. Therefore 
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God is not attained by modes, but He is attained by renouncing 
attachment to the modes. Therefore by overpowering Tamoguna 
by Rajoguna and Rajoguna by Sattvaguna, the striver has to 
transcend all the three gunas (modes). 

Here a point needs special attention that God endowed with 
attributes and form is in fact only attributeless because He is free 
from the modes of Sattva, Raja and Tama but He possesses virtues 
such as glory, sweetness, beauty and generosity etc. Therefore 
the devotion to God Who is endowed with attributes and form, 
is also called *Nirguna' (free from the modes of goodness etc.,) 
as ‘mannistharh nirgunam smrtam"', *manniketar tu nirgunam', 
‘nirguno madapasrayah", ‘matsevayarh tu nirguna’ (Srimadbha. 
11/25/24—21). 

Question—When all is God, why are Sattvika-Rajasa-Tamasa 
"bhàvas' (modes) to be renounced? 

Answer—As in the earth there is water everywhere but that 
is available in the well, similarly God exists everywhere but 
the place where He attained is “Yajfia' (performance of duty 
selflessly)— 'tasmatsarvagatarh brahma nityarh yajrie pratisthitam’ 
(Gita 3/15). But Sattvika-Rajasa-Tamasa bhavas (entities) are not 
places where God is available viz.. by them God is not attained 
(Gita 7/13), Therefore they are not useful for a striver. So the 
Lord has declared—"Neither I am in those modes nor are they 
in Me." 

As in the field of millet, only millet is substantial, stalks and 
leaves are not substantial. The aim of the farmer is only to get 
millet. In order to get millet, be waters the field and manures it 
for nourishing the soil (field) so that he may get the millet of 
a good quality. Similarly a striver should aim at attaining God, 
not the world. In order to attain God, a striver should serve 
the world withont any selfish motive. There is value of millet 
rather than of stalks and leaves, because at the beginning there 
is millet and in the end also millet remains. After taking out 
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millet whatever stalks and leaves are left, they are not useful for 
men, but they are feeds for animals. Similarly Sattvika, Rajasa 
and Tamasa modes are for the deluded (unwise). These three 
modes bind a man (Gita 14/5). Therefore these modes in spite 
of being the manifestations of God are not for the self but their 
use with discnmination is for worldly dealings. As poison is also 
the manifestation of God but that is not to be taken. 

As leaves and stalks also emanate from the seed of millet 
but there is no millet in them and in the millet there are no 
stalks and leaves. similarly though the Sittvika-Rajasa-Tamasa 
modes evolve from God, yet God is not in them and they are 
not in God. 

Link:—Lord Kryna, in the twelfth verse, said that entities 
born of Satrva, Rajas and Tamas, are born of Him, still neither 
He is in them, nor are they in Him. It means, that God is free 
from Matter (Nature), and its evolutes. Similarly, soul being an 
eternal portion of God, is also free. But how is it bound? The 
answer follows:— 


faferporeufawfu. c wdfad wr 
"ife aR arte: Were 83 l 


tribhirgunamayairbhavairebhih sarvamidam jagat 

mohitam nabhijaniti mamebhyah paramavyayam 

Beguiled by these threefold dispositions (gunas) of Nature 
(prakrti) this world (embodied soul) does not know Me, who is 
beyond these and imperishable as well. 13 


Comment:— 
"Tribhirgunamayairbhávairebhib...paramavyayam'—The three 
disposition (modes) of Nature—sattva, rajas and tarnas, evolve 
and dissolve. A man, by identifying himself with these modes, 
thinks himself as süttvika, rajasika or tàmasika. Being deluded 
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by them, he cannot deem that he is an eternal fragment of God. 
Losing sight of this eternal affinity with God, he accepts his 
affinity with transitory mental tendencies—this is his delusion. 

The term ‘Jagat’ (world), here denotes ‘embodied soul.’ The 
spirit (soul), because of its identity with the kaleidoscopic body 
is called Jagat’ (world). It accepts, the body's birth, death, health 
and sickness etc., as its own. So long as, it continues to accept 
its identity with the body, it will remain the world i.e., it will 
go on following the cycle of birth and death, without living 
permanently anywhere. 

Men are deluded, because they accept as separate entities 
the three modes of nature, besides God. If they accept these as 
Divine manifestation, they cannot be deluded. 

Delusion arises, out of either of the assumptions, regard 
the body as yours, or accept yourself as. the body. Acceptance 
of the body as yours, is 'mineness' while acceptance that the 
self, is body is egoism. This Egoism and 'mineness', is called, 
delusion. It is because of delusion, that a man cannot know, the 
reality about God. It is a rule, that a man can know the world by 
isolating himself from it, and he can know God by identifying 
himself with Him, because, he is totally different from the body, 
and one with God. 

Our affinity with God, is natural because we are His eternal 
fragment, but our affinity with body and the world, is man-made 
and artificial. If we accept this artificial affinity as real, that is 
our delusion, and it obstructs in realizing real affinity. 

Now, there is a question, whether first man turned away from 
God, or got deluded by the three modes of nature. Philosophers 
are of the opinion, that both of them have been there from times 
immemorial, they are without beginning. Therefore it cannot be 
said which of these is former and which is latter, Man should 
make the right use of freedom given to him, by God. By doing 
so, he can transcend the three modes of Nature, and be free from 
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the cycle of birth and death. This proves, that by misusing his 
freedom, and being entangled in sensual and ephemeral pleasures, 
he cannot realize God. 

By the term 'Paramavyayam', Lord Krsna says, that He is 
above the threefold modes of nature i.e.. He is unconnected with 
and free from them, there is no modification in Him. Moreover, 
He is imperishable. But the man, deluded by modes of nature 
cannot know His real self. 

Appendix—The man, who instead of seeing God, perceives 
(sees) Sáttvika, Rajasa and Tamasa dispositions (modes), enjoys 
them and derives pleasure from them, he is deluded by those 
dispositions viz, is bound by God's Divine illusion, and the 
result is that he follows the cycle of birth and death. [t means 
that Sáttvika, Rajasa and Tamasa dispositions (actions, objects, 
time, nature and modes etc.,) are transient while God is eternal. 
Those who enjoy the transient, get bound; but those who having 
renounced the transient, take refuge in God, get liberated (Gita 7/14). 

In this verse the term *Jagata' has been used for the embodied 
soul. It means that the being by according reality, by valuing 
and by being attached to the entity which really does not exist, 
becomes 'Jagata'. The sentient (by flouting Viveka} becomes 
insentient. The higher nature (prakrti) becomes lower nature. The 
soul assumes the origin and destruction of the world as its origin 
and destruction, and the profit and loss of the world as its own 
profit and loss. As a man, by becoming, obsessed with desire, 
becomes 'kamatmanah" viz., gets practically identified with desire 
(Gita 2/43); and by intimate kinship with God ‘manmayah' viz., 
gets absorbed in God (Gita 4/10); similarly the embodied soul (self) 
being deeply attached to the world becomes the world (Jagata). 
The only difference is that a striver's (the self) identity with God 
is eternal but identity with desire or 'Jagata' (world) is transient. 

A man (the self) has assumed the existence of other entity 
besides God, by assuming its existence he regarded it as valuable, 
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by valuing it he got attached to it and by being attached to it, 
he lost his independent existence and became 'Jagata'. He who 
regards the existence of the world only, forgets one’s own reality 
and becomes 'Jagata' which is unreal; and who assumes the 
existence of God, being oblivious of the independent existence 
of his own, becomes God—‘mama sidhannyamagatah’ (Gita 
14/2) Who 1s real. 

The Lord calls the embodied soul 'Jagat" because of not 
cognising the fact that "I am sentient", man started assuming 
the insentient body as ‘I’ (his own self) and as ‘mine’. The self 
though attributeless and imperishable yet because of being “Jagata’ 
gets bound by Sattvika-Rajasa-Tamasa modes—‘nibadhnanti 
mahabaho dehe dehinamavyayam' (Gita 14/5). In fact the self 
being a fragment of the divine God is divine only (Gita 13/31) 
but being attached to the mundane 'Jagata' he becomes mundane 
(worldly). From ego (the elements) downward to the earth—all 
is 'Aparü Prakrti'7— lower nature (Gila 7/4). Therefore as the 
earth is insentient (matter), so is ego also matter. When the self 
being identified with ego becomes 'ahankaravimüdhatma' viz., 
assumes ego as the self, then having a gradual downfall it (he) 
becomes the insentient world viz., its divinity (sentience) is lost 
(forgotten) and it does not realize its divinity. 

Those who don't get attached to the modes, the matter vanishes 
for them but they see only God everywhere—‘Vasudevah sarvam"' 
(all is God) (Gita 7/19). But those who are attached to modes, 
can't see God but see the world only, therefore they perceive 
God also as worldly. They perceive even the transcendental Lord, 
bound by modes and see immortal (imperishable) God as mortal 
(perishable) (Gità 7/24). A devotee sees nothing else besides 
God but the worldly people, attached to the modes, see only the 
world, nothing else, Therefore a devotee attains only bliss while a 
worldly person suffers only sorrow—'duhkhalayam' (Gita 8/15). 


ste ERAN RA ern) 
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Link:—Wow, in the next verse, Lord Krsna explains, why a 
man does not know Him, and how he can know Him, 


eat rur Writ wa aren eer 
aaa à wet rumpi aha Tex 


daivi hyesi gunamayi mama mäāyā duratyaya 

máümeva ye prapadyante màyaümetam taranti te 

This Divine illusion of Mine, consisting of the three gunas 
(modes of Nature), is difficult to overcome; however; those who 
perpetually worship Me alone could penetrate it. 14 
Comment:— 


'Daivi hyesá gunamayi* mama maya duratyaya'—The 
Divine illusion of the Lord, consisting of the three modes of 
nature—Sattva, Raja and Tama is extremely difficult to surmount. 
People because of the desire of pleasures and prosperity, cannot 
be free from this illusion. Because of their attachment for the 
world, including the body and its pleasure and pain etc., they 
get entangled in them. This Divine illusion, is hard to surmount, 
when they accept the independent existence of the modes of 
Nature. If they do not accept their separate entity, besides God, 
they will overcome this Divine illusion. 

'Mümeva ye prapadyante máyametáürh taranti te'— Those, who 
take refuge in Me, alone cross this illusion, because instead of 
beholding the three modes of Nature they behold Me only. As has 
already been described, these three modes -of nature are neither 


* Lord Krsna in the twelfth verse has declared that the three modes of 
goodness, of passion and of ignorance proceed from Him. The same fact has been 
pointed out here when the Lord declares that His illusion consisting of the three 
modes is divine. The term 'Esa' stands for the threefold modes of nature by which 
the world is deluded as has been described in the thirteenth verse. 

The Divine illusion has been called to be consisting of the three modes 
because this illusion in the form of the modes of Nature is the evolute of Narure. 
These are the modes rather than Nature (Prakrti) which bind the man (soul). 
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in Me nor am I, in them. [ perform all actions without haying 
the least attachment. Thus, those who know this reality, do not 
get entangled, in the three modes and pierce this illusion. They 
do not depend on mind and intellect etc., because they know 
that mind and intellect etc., also belong to nature (matter), which 
perish every moment. So they have a disinclination towards matter, 
and an inclination towards Me, because they know that soul is 
an eternal fragment, of Mine. 

Lord Krsna, by using the terms 'Mámeva', means to say thal 
they take refuge only in Him, because they do not accept any 
other existence, besides Him. Thus, those who without depending 
on money, materia] and men etc., take refuge in Him only iè., 
depend on Him only, cross this illusion. 

The senses, body, mind, intellect and worldly possessions, 
belong to the Lord and therefore, these are to be used in the 
service of the Lord, without any selfish motive. If we do not 
do so, we are dishonest and we do not perform our duty. Bur, 
if we use it in His service, He gets pleased and by His grace, 
we penetrate the veil of illusion. 

Actually, all things have been given to us by God, but 
we feel proud of them, by thinking these as our own. This is 
an error. God is so gracious and generous that He gives the 
things, in such an unique way, that He does not show that they 
have been given by Him. So we accept these as our own. Only 
devotees, can realize His grace and generosity. But, those who 
have disinclination for Him, cannot realize that all the things 
have been bestowed upon them, by God, by His grace and they 
cannot possess them forever. So they cannot have an exclusive 
devotion, for God, 

This verse means, that those who take refuge in Him i.e., 
those who possess divine traits, cross His Divine illusion, and 
those who take refuge in gods i.e., those who possess, demoniacal 
traits—attaching importance to body and pleasures etc., cannot 
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cross His Divine illuston. Such persons, possessing demoniacal 
traits have to return to life even though they might have gained, 
the world of Brahma, but they have to follow, the cycle of birth 
and death. 

Appendix—When a man tuming away his face from the 
world, takes refuge in God, then he crosses (overcomes) the 
“Maya’ (the evolute of the lower nature) viz., his ego is totally 
destroyed. "Refuge in God' means to identify the self with 
God viz., to accept the entity of God only. He should assume 
neither the independent entity of the self aor of the ‘Maya’. He 
should depend neither on ego nor on ‘Maya’ (modes). It needs 
no exertion, no effort. 

The man himself has assumed the existence of 'Maya'— 
'yayedam: dharyate jagat (Gita 7/5), ‘manah sasthanindriyani 
prakrtisthani karsati' (Gita 15/7). If he, not recognising the 
existence of ‘Maya’, had taken refuge in God, he would have 
crossed the 'Maàyà' viz.. for him the ‘Maya’ would have had 
no existence. 

A man, by depending on the insentient (matter) viz., by 
assuming it as his and for him, himself becomes insentient 
(matter) and is called ‘Jagata’ (Gita 7/13). But by depending 
on God, he attains divinity and becomes a devotee; By becoming 
a devotee, the world is lost to him viz., for him the world does 
not rémain thc world but it becomes the manifestation of God 
which it really is. 

By the term *mameva' the Lord means to say, “The soul is 
a fragment of only Mine (My own) (mama eva}—mamaivathso 
jivaloke’ (Gita 15/7). Therefore if a striver takes refuge only in 
Me (mam eva), he crosses the 'Maya’. So the devotees, who 
take refuge in Me, have no relationship with anyone else besides 
Me, their relation with anyone else is impossible because they 
hold that there is no other entity at all, besides Me. They don't 
see anyone else and anyone else is not seen to them. From 
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their view-point there is neither existence nor value of the lower 
nature and they don't regard it as theirs. They regard it as My 
manifestation as really it is.” 

The devotees who follow the guidance of 'Viveka', having 
renounced dependence on ego viz, by renouncing the world, 
depend on God. But those who cannot follow the dictates of 
their Viveka, but have the predominance of faith and belief, 
such simple hearted and straightforward devotees with their ego 
(as they are, so) take refuge in God. The Lord Himself destroys 
the ego of such devotees (Gita 10/11). 


re s 


Link:— In the previous verse, Lord Krsna said, "Those who 
take refuge in me alone, cross ihe Divine illusion of Mine." 
Then why do all creatures not take refuge in Him? The answer 
follows:— 


a ni went Yer: Weert TTT: | 

mamada amat ramfèrat: ii Bail 

na mam duskrtino midhab prapadyante naradhamah 

maAyayapahrtajhana surar bhavamasritah 

The evil-doers, the deluded, the lowest of men, deprived of 
discrimination (wisdom) by illusion (mayS) having succumbed to 
demoniacal nature, do not take refuge in Me. 15 
Comment:— 

‘Na mim duskriino müdháh prapadyante naradhamih'— 
Those, who are evil-doers and deluded, do not take refuge 
in Him. Evil-doers are those, who have attachment, for the 
acquired worldly kaleidoscopic things, and who have desire to 
get unacquired ones. Fulfilment of desires, leads to greed and 
obstacles to fulfilment of desires. lead to anger. Thus, those 
who because of their desire, enjoy sensual pleasures against the 
ordinance of scriptures, because of greed, commit sins, such as 
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falsehood, fraud, betrayal and dishonesty etc.. and because of 
anger, have feelings of envy, jealousy and enmity and commit 
violence, are all evil-doers. 

Desire, evolves when a man attaches importance to any 
worldly entity. This desire, leads a man to delusion and he thinks 
that he should, enjoy worldly pleasures and should live. Thus 
he instead of seeking refuge in God, seeks refuge in perishable 
things and objects etc., owing to pre-ponderance of the mode 
of their ignorance. 

Men are deluded, because they cannot discriminate, between 
the real and the unreal, the imperishable and the perishable, the 
improper and the proper etc., and they are disinclined, towards 
God. Such  evil-doers and deluded ones, cannot have a resolve, 
for spirituality, then how can they take refuge in Him? 

Those evil-doers and deluded ones, are the lowest of men. 
They are lower than, even animals, because animals follow rules 
of nature, while they do not. Moreover, animals, while suffering 
the fruit of their previous actions, move higher towards human 
life, whereas, human beings by having this body (bestowed upon 
them for God-realization) by doing sins and injustice, follow the 
path, which leads them to hell and animal-life. Lord Krsua, has 
declared about such people (Gita 16/19-20)—"I repeatedly, throw 
those evil, cruel, haters, and vilest among men, into demoniacal 
wombs, Thus cast, they sink into, still lower depths." 

'Màyayüpahrtajnüna asurim bhavamasritah'— Deluded by, 
the wonderful illusion of the Lord, consisting of the three modes 
of nature (7/14) possessing demoniacal traits viz., busy with 
bringing up senses, body and mind etc., such people have total 
disinclination for Him, and thus cannot seek refuge in Him. 
Secondly, such people, are so much deprived of discrimination, 
that they cannot perceive the perishable nature of the worldly 
things, and so they hanker after prosperity, pleasure, praise etc. 
They consider it to be their chivalry and success, and think that 
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there is no aim of life, besides them. So they cannot perceive 
reality about the world that it is perishable and they have no 
lasting connection with it. 

The term 'asu', stands for, vital force (prina). In spite of, 
perceiving them as active and perishable, they are ever-engaged 
in nourishing them. They attach importance only. to mundane 
objects, which are necessary for the maintenance of their life. 
They attach more importance to money, than to necessities of life. 
Money is not usable by itself. It is useful through commodities. 
They attach importance, not only to money, but to its quantum, 
The quantum enhances pride, which is a demoniac trait, and 
leads to all afflictions and sins,” 


An Important Fact 


Here Lord Krsna has declared, that evil-doers do not seek 
refuge in Him, while in the thirtieth verse of the ninth chapter, 
He declares that even if the vilest sinner worships Him with 
exclusive devotion, he should be considered a saint, and he secures 
lasting peace. How? The answer is, that the vilest sinner has no 
natural inclination to God, but if his unfavourable circumstances 
or grace of saints or any virtuous action of the past, inspires 
him to take refuge in Him, he becomes a saint because God 
is equanimous to all, without having any hatred or liking 
(Già 9/29). He, equally showers His blessings, upon all 
creatures, whether they are vile of virmous. 

In fact, à vile person is more deserving, as far as God's 
grace is concerned, because he thinks that he has no virtue. As 
a mother, loves all her sons equally, the Lord's heart is naturally 
gracious to all beings. The Lord, thé mother of all ages, loves 
all creatures equally. Therefore, if a man seeks refuge in Him, 
the Lords’ heart, melts with a great compassion and He instead 


* Pride is the root of the world which is in the Form of birth and death and 
it causes imumerable kinds of afflictions and miseries (Mánasa 7/74/30). 
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of thinking of his past errors, thinks of what he has in his heart 
now (Maànasa |/29/3). 

It has been declared by Him, in the Ramacaritamanasa that 
even a man having envy with all beings but finding himself 
helpless, in the world, however takes refuge in God, He by His 
grace, without paymg any heed to his pride, delusion, fraud and 
deception étc., keeping his good sentiment in view makes him 
a saint very quickly (5/48/1-2). 

A nghteous man, depends on his righteousness and so does 
not depend on God exclusively, while a vile person, without 
having any support, depends on the Lord exclusively. Therefore 
the Lord's heart melts, and thus the vile person, becomes a saint. 
Moreover, the nature of evil-doers does not allow them to take 
refuge, in God. But, if anyone somehow or the other, takes 
refuge in Him, He is ever-prepared to embrace him. Therefore, 
in the two contexts, there is no contradiction, but God's grace, 
is revealed in both of these. 

The virtuous and vile, are not those who perform virtuous 
and vile actions. But, virtuous are those, who have inclination 
for God, while vile are those, who have disinclination for Him. 
Though performance of actions, such as oblation, charity, penance, 
pilgrimage, fast is good, but when these are performed for their 
fruit, they are not so valuable, as is the inclination for God, because 
God's grace enables a man to become pious very quickly. Being 
pious is far superior to piety gained, through virtuous actions. 
Therefore, when a man being helpless and disappointed from all 
quarters, invokes Almighty, His heart melts and enables him, to 
become a loving devotee to Him. 

Feelings of the heart, are more important, than actions 
performed, with the body, while exclusive devotion of one's 
own self, is far superior to such feelings. No evil can stand, 
where there is exclusive devotion. It is this, which enables a 
man to become pious very quickly, because the soul being an 
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eternal portion of the Lord, is pious. It is because of sins and 
ill-feelings, that he has become impious. 

Appendix—Those people who don't take refuge in God, depend 
on the fiendish, demoniacal and delusive nature (Gita 9/12). They 
have an eye on the world only (objects and actions). They don't 
believe in the existence of God, then there is no question of their 
taking refuge in God. Their final aim is to hoard riches and to enjoy 
pleasures—'kamopabhogaparama etávaditiniscitàb' (Gita 16/11). 
Their wisdom being carried away by '"Màya', they come under the 
sway of ‘Maya. Being under the sway of ‘Maya’, they can't cross it. 

*Mayayapahrtajnanah'—This expression means that ‘Maya’ 
has overwhelmed their “Viveka”. They remain engrossed in ‘Maya’ 
viz., they indulge in enjoying pleasures, in accumulation of wealth. 
in decoration of the body and the house etc. They make new 
inventions which provide pleasure and comfort to the body and 
they attach special importance to them. How can such people, 
who know only the transitory and ephemeral objects, know the 
unchangeable reality? They don't even cast a glance and can't 
cast a glance at the Supreme truth. 

Link:—In the previous verse, Lord Krsna declared "The 
evil-doers having embraced the demoniac nature, do not take 
refuge in Me." Then who take refuge in Him? It is delineated, 
in the next verse. 


agin ward Wi SAT: gp ASAA | 

euet Frararatelt art a wed? 
caturvidhà bhajante marn janah sukrtino'rjuna 
ürto jijfisurartharthi jini ca bharatarsabha 
Four kinds of virtuous men worship Me, O Arjuna; the seeker, 


of wealth, the afflicted, those who quest for knowledge, and the 
wise (Jüani). 16 
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Comment:— 

‘Caturvidha bhajante mars janah sukrtino'rjuna'— There are, 
four types of virtuous men (devotees), who worship God viz., 
seek refuge in Him. In the preceding verse, the Lord talked 
of the evil-doers, while here He talks of the virtuous. These 
virtnous men, don't perform actions, for their fruit, but for God, 
by having affinity for Him. They are of two types. First, are 
those who perform oblation. charity and penance etċ., and other 
actions, according to their caste and creed ete., in accordance 
with the ordinance of scriptures for God. The second ones are 
those, who have constant remembrance of God, loud chanting 
of His name and are engaged in narrating or listening to stories 
of the drama of Lord's human life. 

Those, who are inclined towards God, are fortunate and 
virtuous, and deserve to be called, human beings. Their inclination 
might have evolved, either from virmous actions of the past, their 
frustration in life, their thoughtfulness, good company or study 
of the sacred books etc. Inclination towards Him, is prosperity 
and disinclination for Him, is adversity (Manasa 5/32/2). 

God has bestowed upon man, this human body so that he 
may realize God, Man is independent, in realizing Him. Therefore, 
if a man, by making proper use of this body, by giving up 
actions, which are not sanctioned by scriptures, 1s engaged in 
God-realization, he can attain Him, easily. But if he does not 
make proper use of his freedom, and does the contrary, he paves 
the way to hell and eighty-four lac forms of life. Thus, only 
persons who are engaged in adoration of the Lord, are virtuous 
and they deserve to be called men. 

'Ārto jijfrasurarthàarthi jiiani ca bharatargabha'— The distressed 
(sufferer), the seeker of knowledge, the seeker of wealth and a 
man of wisdom—all the four types of virtuous men, worship 
God viz., seek refuge m Him. 

(1) A seeker of wealth—Devotees, who seek, wealth only 
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from God, are seekers of wealth. They worship God to gain 
wealth. Their conviction is, that none else besides God, can fulfil 
their desire for wealth. Holding this view, they recite and chant 
God's name and adore Him, scrupulously for getting riches. 

One who resorts to worldly means, for fulfilling his desire 
for wealth, but sometimes invokes God for it, is not a devotee 
to God, he is a devotee to riches. 

But, devotees of God seek wealth only from Him. Such 
devotees gradually develop inclination, for God, and their desire 
for wealth, slow by diminishes and finally it disappears. Dhruva 
was such a devotee. 

One day, Dhruva wanted to sit in the lap of his father, but 
his step-mother did not allow him to do so. She said, "You have 
not worshipped God. You are unlucky, because you are the son 
of your unlucky mother. So you do not deserve, to sit in the 
lap, of your father." Dhruva narrated the incident to his mother. 
His mother said, "My darling, she is right. Both of us have not 
worshipped God." Dhruva said, "Mother, now I am poing to 
adore God." Saying these words Dhruva made for the forest, for 
adoration. On the way, he met sage Narada, who said to him, 
“O innocent boy, where are you going, all alone? In the jungle, 
there are wild ammals which will devour you. Come with me 
to the king. He, on my request will make arrangement for your 
mother, as well as for you,” Having listened to Narada, his faith 
in God was intensified and he said, "Sire, | want to be engaged 
in adoration (tapa)." Having learnt of his determination, sage 
Narada imparted to him the sacred Mantra of twelve letters, 
(Om namo hhagavate vasudevaya), and advised him, to meditate 
upon the four-armed Lord Visnu and then directed him to go to 
Madhuvana, for adoration. 

Dhruva worshipped the Lord, with such a firm belief, that 
the Lord revealed Himself to Dhnuva, within six months. The 
Lord granted him the boon that he would become an heir to 
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the throne, but Dhruva was not pleased with this boon. His 
mind was purified by adoration, and so he felt ashamed that he 
committed a mistake in having a desire to gain a kingdom. It 
means that Dhruva wanted to gain kingdom but not by any other 
means, besides devotion and adoration. By means of adoration, 
he gained a kingdom and his desire, perished. Thus, a seeker of 
wealth devotee seeks wealth only from God. 

Now-a-days people, who want to earn money by foul means, 
sometimes pray to God to grant them money. Such people are 
seekers of wealth, but they are not devotees of God, because 
instead of believing Him, they believe in falsehood, fraud and 
other foul means, while devotees, depend on God only, and by 
having affinity for Him adore Him only. Such devotees, because 
of any factor, such as past-influence etc., sometimes, desire for 
favourable circumstances. They are devotees, no doubt, but due 
to this desire, they are called, seekers of wealth. 

(2) Distressed (sufferer) devotees—Such type of devotees, 
pray to God in adversity, They pray only to God, to do away 
with their miseries and misfortunes. Such a distressed devotee, 
was Uttarà*, because she did not seek refuge in anyone else, 
except the Lord, to get rid of her troubies.f 

Those, who having affinity with God, depend on Him only 
and do not desire, for favourable circumstances, but sometimes, 


* The examples of Draupadi and Gajendra (the elephant) are not befitting 
because they adopted other means to be free from suffering. Draupadi sought help 
from others and also used her power to do away with her suffering. Similarly, the 
elephant also sought the help of other mate and female elephants and also used his 
power. Thus both of them went on suffering. Bur às soon as both of them sought 
refuge only in God, they were relieved of their sufferings. 

T O Lord of the gods, Master of the world, the great Yogi, protect me from 
ihe burning tran-arrow which is moving quickly towards me. O Omnrpotent, there 
is none besides You ín the world who can protect me because all the people are 
killing each other. O Lord, n will not make much difference if this red-hot arrow 
burns me but it should not destroy the fruit of my womb. 
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the desire itself evolves in them, to be free from suffering. Such 
devotees are also distressed ones. 

(3) Devotees, as seekers of knowledge— The devotees, who 
want to know the self, and reality, depend only on God, having 
exclusive devotion for Him. Uddhava, can be named among such 
devotees. Lord Krsna, imparted to him divine knowledge which 
is known as "Uddhava Gita’ (Srimadbhagavata 11/7—30). 

Those, who having affinity for God, are engrossed in 
His adoration but sometimes, because of company or past 
influences want to know the self or divinity, are also called, 
seekers of knowledge. 

(4) Men of wisdom—The term 'Ca', has been used, to show 
the superiority of the men of wisdom, to other three types of 
virtuous men. Devotees, who neither have a desire for favourable 
circumstances, nor are worried about the unfavourable ones, nor 
have a desire to know the self, but by depending on God, are 
engrossed in divine devotion. are called men of wisdom. They 
perceive, the desirable and undesirable circumstances, as sport of 
God. They ever remain engrossed, in His devotion without having 
a desire, in the least. The Gopis, whose desire was nothing besides 
Lord Krsna's happiness, can be named, among such devotees. 

Here, a fact needs attention that the seekers of wealth, 
the distressed, and the seekers of knowledge, who adore the 
Lord, devotion for God is aroused in them, and they are called, 
devotees. But those who seek knowledge, wealth and freedom 
from suffering, by anyother means, have no affinity for God, 
and so devotion is not aroused in them, so they cannot be 
called devotees. 

Saints utterances, affirm that it is God alone, who loves 
His devotees, whereas devotees merely surrender, themselves to 
God. It is so, because he alone is qualified to be a true lover, 
who does not expect anything from others. A devotee, has only 
affinity for God. God actually surrenders Himself, to all His 
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creatures, When a devotee surrenders himself to God without 
having a desire, in the least, he is called a man of wisdom 
viz., a devout devotee, In that case, he has no separate entity, 
he becomes one with God, viz., there is only God's entity. 


An Exceptional Fact 


(1) Four boys were playing. Just then, their father, came 
with four mangoes. At the sight of the mangoes, one of 
ihe sons, asked for a mango, the second cried for a mango. 
Both of them, were given a mango each. The third one, only 
looked at the mangoes and the fourth one went on playing, 
without even having a look at the mangoes. The father, gave 
one mango to each of the other, two boys also. Here the 
boy who asked for the mango is a seeker of wealth, the one 
who wept is distressed, the one, who looked at the mango, 
is a seeker of knowledge, and the fourth one, is a man of 
wisdom. The seeker of wealth seeks favourable (desirable) 
circumstances, the sufferer seeks to do away with suffering, 
the seeker of knowledge, wants to know God, while the wise 
(devout devotee), seeks nothing. 


All the above-mentioned men, are virtuous, because they 
lepend ón God predominantly. So they are different from men, 
who have fallen from Yoga (Gità 6/4142). Similarly the seekers 
X wealth and distressed devotees, are different from, those 
elish persons who perform actions for their fruit, because 
heir wisdom has been lost by various desires (Gità 7/20), so 
"ey are included among men, of demoniacal traits, Among 
w devotees, such as seekers of wealth etc., the degree of 
1periority or inferiority im their devotion, is due to desire. 
t spite of desire, they ate not "Hrtajnanah' viz., their wisdom 
as not been carried away. Rather, the Lord has called them 
»ble (7/18), and virtuous, and thus has praised them. 


Those, who seek refuge in the Lord may have hidden 
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desires but there is predominance of devotion for God, in 
them. So the more intimacy they develop for the Lord, their 
desires diminish and then they become unique. So tbe Lord 
has called them noble and declared the man of wisdom verily 
His own self (7/18). 

(2) Acceptance of affinity with God, is the best means to 
attain Him. This affinity, wipes out all evil and defects. Moreover, 
the Lord does not look at defects, but He perceives affinity. AII 
the creatures are His, but it is an error on their part, that by 
forgetting real affinity, they have accepted their affinity, with 
the world, As soon as, this error is rectified, they attain to Him. 
In having this affinity, a devotee need not resort to mind and 
intellect etc., while, in other means, he has to take their help. 

Even the vilest creatures, are His. So He, as mentioned, in 
the sixteenth chapter of the Gita, throws them into demoniacal - 
wombs, so that they may be purified, The Lord, like a mother 
who does not consult a child while bathing him, does not consult 
the creatures, because He wants to purify them. 

A devotee, has real affinity for God, but sometimes, he has a 
desire. In that case, there is predominance of affinity, while desire 
occupies a secondary place. Such devotees hold a higher position, 

The second type of devotees, are those who want their desires 
to be satisfied, by other worldly people. But when they are not 
satisfied, they pray to God. Because, of the lack of exclusive 
devotion, they hold the second position. 

The third type, is those who have affinity with God, so that 

. their desires may be fulfilled. In this case, there is predominance 
of desire, while affinity with God occupies a subsidiary place. 


A Vital Fact 


Desire is of two types—spiritual and mundane, 
(I) Spiritual desire—It is of two kinds, for salvation and 
for exclusive devotion. 
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In the desire for salvation, there ts desire to know the self 
or reality. So, it is not desire, it is need or want. A need is, 
that which is positively satiated, and with its satiation no other 
need is born.* Need, means lack of something necessary, and 
this need is for God-realization. 

The second kind of desire, is for exclusive devotion, in 
which a devotee surrenders himself to God, because he himself 
is His fragmentt. 

Thus desires. mentioned above, are not really desires. 

(Ii) Mundane desire—1t is also of two kinds—the desire to get 
pleasure and the desire to get rid of pains. Desire for comfort, 
luxuries, name, fame and pleasures etc., here and hereafter, are 
such that they lead a man, to bondage and degradation. Theso 
are demoniacal waits, which should be renounced. 


The second type of desire, is to do away with pain. Pain can 
X caused by fate, such as Nood, drought etc., which is known as 
üdhidaivika', or by creatures, such as lions, snakes and thieves 
ite, which is known as ‘adhibhautika, or it can be pertaining 
o mind and body etc., such as worry, fear; lunacy and diseases 
te., which is called àdhyatmika.t 


* A desire is never satisfied. One desire gives birth to other desires. As 4 
an has desire for a certain amount of money. When he gains it, he desires more 
id thus his desire for money is never satisfied. Similar is the case with other 
rishuble worldly things such as pleasures, praise, health and family etc Thus 
sires. should be renounced because they are never satisfied. Moreover these 
sires for the perishable hàve an access to the body and the name, not fo the 
If So they are mot yours 

tThe desire for exclusive devotion for God is superior to. the desire for 
vanon; because in salvation he has a desire to get something, he wants 10 
tin salvation but in exclusive devotion he wants to surrender himself to God, 

gives himself co God. In salvation there remains ego in irs subtle form while 
levotion there is no ego. 

$ The "Adhyatmika' pain is of two kinds— 'Adhi" and "Vyadhi’. Warry is 
iwn as Adhi' and physical disease is known as "V yadhi'. Adhi is of wo kinds— 
-amacy (iil Worry, sadness, fear and agitation etc. Lunacy 18 the result of the 
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Actually the mundane desires, are never satisfied, because if 
one is satisfied, another spring up, and the process continues, 

Appendix—In the fourteenth verse the Lord declared, “The 
devotees, who take refuge in Me, cross the ‘Maya’ consisting 
of the three modes.” Who are those devotees who take refuge 
in God?—this fact is related in this verse. 

In the preceding verse the Lord described the evil-doers; 
now in this verse He describes the virtuous persons. The most 
deadly evil or sin is to assume the world, which is different 
from us (the self), to be our own, while the most virtuous act 
is to regard the Lord who is inseparable from us as our own. 
Therefore those who regard the world as theirs are evil-doers 
while those who regard the Lord as theirs, are virtuous. 

A sensual man does not worship God, therefore a seeker of 
wealth can be the devotee of God but the seeker of pleasures 
cannot be the devotee of God. The reason is that the seeker 
of pleasure is more engrossed in tbe world, while a seeker of 
wealth is less engrossed in the world and he is more inclined 
towards God. Because of the assumption of any other entity 
to some extent besides God, a devotee is either the seeker of 
wealth or the afflicted or the seeker of knowledge, If there is 
no such assumption at all of any other entity besides God, then 
he becomes the wise (devotee). It means that because of the 
assumption of any other entity besides God, there are four kinds 
of virtuous men. In fact besides the existence of God no other 
entity is possihle. 

He who wants to know ‘Jana’ (knowledge) with 'Vijiüana' 
in other words he wants to know God fully (in full) is a 'Jijnàsu' 
(seeker of knowledge). A 'Jijnásu' wants to know the glory, 
influence and power of God, therefore he has special relish in 
actions of the past while worry and sadness are the results of ignorance. When à 
man possesses knowledge his worry and sadness are wiped out but he may suffer 
from lunacy as the fruit of his past actions. 
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the Lord’s sportive display and stories. The Lord instead of 
using the word ‘mumuksu’ (seeker of salvation) has used the 
term 'lijüsu' (seeker of knowledge) because a 'muimuksu' is 
one who wants to realize the self, while a ‘Jijiiasu’ may want 
to realize the self or may want devotion. In a "mumuksu' there 
is predominance of attaining salvation, while in à 'JFijnasu' 
devotee, there is predominance of surrendering himself to God. 
A 'mumuksu' has knowledge of the Supreme (the Absolute) 
and a "Jijnasu' devotee has knowledge of “Vasudevah sarvam" 
(all is God). A self-realized (enlightened) soul has knowledge 
of the Supreme but a devotee has the knowledge of God in its 
entirety (Gita 7/29-30). 

In the seekers of wealth, in the afflicted and in the seekers 
of knowledge, gradually attachment to the world decreases and 
attachment (devotion) to God increases. So long as a striver 
sustains the world, he remains the seeker of wealth or the sufferer 
x the seeker of knowledge. When he does not sustain the world, 
hen he remains only a “Jnant (the wise) (a devotee), 

The devotee who has knowledge of God in full viz., ‘all 
5 God’, has been called ‘Jnani’. The same ‘Jän? devotee has 
een called 'Jnanavan' (the man of wisdom) in the nineteenth 
erse of this chapter. 

An 'artbarthi" without being satisfied with the circumstances— 
vallable wants wealth. An "arta" is satisfied with the circumstances, 

z is placed in, but while he suffers pain, he can't tolerare it. In 
1 ‘artharthi” craving for wealth is not predominant, eagerness 
r God is predominant. He has the desire for wealth but he 
ants this desire to be satisfied only by God. The reason ts that 
3d lacks nothing. The lower nature is only of God. The ‘Arta’ 
ints his sufferings to be removed only by God. The ‘Jijfiasu’ 
ints knowledge to be imparted by only God. But when u 
votee has such a keen yearning to love God alone; then he 
longer remains a seeker of wealth, a sufferer and a seeker 
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of knowledge but he becomes a '"Jüànr viz., a devotee having 
exclusive devotion to God. 

An 'artharthi" has constant attachment to wealth because he 
hankers after wealth every time. But an ‘arta’ has no continuous 
relation with suffering because suffering does not persist al] the 
time. A 'Jijnüsu' does not care for pleasure or pain, therefore 
he has neither a desire to get pleasure nor a desire to get rid 
of sufferings. The seeker of wealth and the sufferer—both by 
becoming seekers of knowledge become 'Jüáünr viz., devotees. 

The devotee who is seeker of wealth when is gifted with 
wealth by God, repents of his mistake; as Dhruva repented of 
his desire for kingdom when he got the kingdom. But a sufferer- 
devotee does not feel so much sorry, but he has the notion that 
God frees sufferers from sufferings; as Draupadi and Gajendra 
(king of elephants) after being protected. didn't feel sorry. but 
they had an inclination towards God. A sufferer-devotee can't 
tolerate suffering—this is his weakness. 

A lijuasu devotee does not know God in full. He is not 
satisfied by attaining salvation or enlightenment but he has hunger 
for love (devotion). But for a Jüàni-devotee besides God there 
is no other entity in the least at all, then how can he feel the 
lack of anything? Therefore the Lord has called a fiüani (ihe man 
of wisdorn) (the devotee with exclusive devotion) His own self 
(manifestation) —‘jiani tvütrnaiva me matam’ (Gita 7/18). 

m ERE m 

Link:—Among the four kinds of virtuous men, the man of 

wisdom is the best, who is described, in the next verse. 


aa art Prep ununa i 

fire fe amferitseasmmré a a ae fire: 1) 19 1 
tesam jini —nityayukta — ekabhaktirvisisyate 
priyo hi jüanino'tyarthamaham sa ca mama priyab 
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Of these, the best Is the man of wisdom (Jnàáni) steadfastly 
and exclusively devoted to Me; for most dear am I to the wise, 
and who is most deur to Me. 17 
Comment;— 

"Tesi jiani nityaynktg'—A mong the four kinds of virtuous 
men, a man of wisdom is the best, because he is steadfast viz., 
he is constantly established in God. He thinks of nothing, besides 
God. As the cowherdesses while milking cows, churning curd 
and discharging other domestic duties. thought only of God* a 
man of wisdom while performing all the mundane and spiritual 
actions, is attached to God alone. 

'Ekabhaktirvisisyate'—The man of wisdom, without having 
any desire of his own, has an exclusive devotion for God. So 
he is the best one, 

Though all the four kinds, of virtuous men are engaged in 
3od's devotion, yet the first three, have no exclusive devotion, 
cause they have some desire or the other of their own. The 
eeker of wealth, seeks favourable circumstances, a sufferer 
seks to do away with unfavourable circumstances, a seeker of 
nowledge, has à desire to know his self or Divinity. But, the 
ian of wisdom (devoul devotee) bas exclusive devotion for God, 
ithout haying any desire of his own. 

'Privo hi jnánino'tyarthamaham sa ca mama priyah'—1 am 

tremely dear to the wise, because he has exclusive devotion 
r Me, without having any desire of lus own. Therefore, he is 
tremely dear to Me: 


Though all creatures, being fragments of God, are naturally 


* The Gopis of Vraja who, while milking cows, separating rice from 
dy, chuming curd, smearing the courryard. with cow-dung, rocking babies 
radles, lulling a baby to sleep, watermg the basil and sweeping the house, 

the divine songs of Lord Krsna's life-story with full devotion in am 
1y of delight with their minds constantly attached to Him are virtuous 
deserve congratulations. 
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dear to Him, and He brings up all of them, without any partiality, 
yet, those who have an inclination for Him, become especially 
dear, to Him. 

When a devotee, becomes free from desires, axiomatic 
devotion (love) is aroused, in Him. This love, neither ends nor 
lessens, but increases every moment, and is limitless, endless 
and knows no satiety. 

Appendix—The Lord has called His devotee who is 
exclusively devoted to him 'Jnani' (wise) because "All is 
God"—4his is the real and final knowledge (wisdom), there 
is nothing beyond it. Therefore the devoted (devout) devotee, 
who has realized this knowledge, is à real Jnàni (Gita 7/19). 
The reason is that such a devotee holds that there is no other 
entity besides God, while a man who applies his Viveka, holds 
that there are two entities—the real and the unreal It means 
that here the term '"Jüáni' has not been used for the liberated 
self-realized soul but it has been used for the 'Jnànr' viz., 
the devoted (devout) devotee who has realized “All is God". 
In the Gità, the Lord principally has called a devotee ‘Jinani" 
(7/16—18) because he is the highest and real 'Jrnr'. He loves 
God alone, therefore he is the best— 'ekabhaktirvisisyate'. 

The Lord's devotee who is the seeker of wealth is 'anitya- 
yukta' (not constantly established in God). The sufferers 1s less 
‘anityayukta’ than the seeker of wealth. The seeker of knowledge 
is less ‘anityayukta’ than the sufferer. But a 'Jnánr' is totally 
'nityayukta' (constantly established in God). 

‘Priyo hi jfianino'tyarthamaham sa ca mama priya'—this expression 
means that when a devotee has realized *“Vaisudevah sarvam', 
then between that devotee and God there is relationship of 
true love alone, nothing else. In the scriptures, this has been 
called every moment—increasing love and infinite bliss. 
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Línk:—4n the previous verse, Lord Krsna declared the man 
of wisdom to be the best of all the four. The other three, are 
also not undervalued by Hím. So He says in the next verse. 


Sent: Wd ud urb waa À ui 
anfiera: a fi spere remp am i Ve i 


udaràh sarva evaite jñāni tvütmaiva me matam 

üsthitah sa hi yuktàátma mümevanuttamüm) gatim 

All these are noble, but the man of wisdom (jfiüni) ts verily 
My own self; this is my view. For, such a devotee steadfast in Me 
and established in Me alone who am supreme goal. 18 
Comment:— 

'Udárüh sarva evaite'—All these are noble. The term 'Udarah’ 
(noble), has several interpretations— 

(1) In the eleventh verse of the fourth chapter Lord Krsna 
declares, "Howsoever men approach Me, even so do I seek them." 
A devotee, likes God and so does God like a devotee. But, a 
devotee is noble, because he accepts his affinity and surrenders 
himself first to God. He does not bother, whether God calls him 
His own or not. 

(2) Devotees of the gods (deva) perform oblation, charity, 
penance etc., following the rules for fruits. The gods, grant 
them boons, as desired by devotees, without thinking of the 
welfare of devotees. But, God grants only boons, which are 
for their welfare and which enhance their devotion. He does 
not grant boons, by which their devotion is not enhanced 
and they may be entangled in the world, because He is the 
supreme father and the greatest well-wisher, So, the devotees 
of God, worship Him, not caring whether their desires are 
satisfied, or not. Thus, they are noble. 

(3) Worldly pleasure and prosperity, obviously seem 
pleasant, while adoration does not seem to bear immediate 
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fruit, yet devotees adore the Lord without caring for pleasure 
and prosperity. So they are noble. 

(4) One, who wants anything from God is called noble. It 
is so, because God Himself is very much noble and He regards 
one who wants anything from Him, as noble. 

(5) Devotees with an exclusive devotion, want their mundane 
as well as spiritual desires, to be satisfied only by God. Because, 
of their exclusive devotion, they are noble. 

'jüánj tvütmaiva me matam'—The other three devotees, are 
noble, but a man of wisdom, is the Lord's own manifestation, 
and so is naturally, loving to Him. The self, is naturally loving 
to everyone. [t knows no motive or cause. So, the term 'Tu' 
(but), denotes singularity, of the man of wisdom. 

In divine love, the lover surrenders himself to his Beloved 
and identifies himself with Him. Similarly, the Beloved also 
surrenders Himself to His lover. So they identify themselves, 
with each other. This union im the Discipline of Knowledge, 
remains calm and constant. But, in the Discipline of Devotion 
(love), it increases every moment, and in it the lover and the 
Beloved even having separate entities, are one and in spite of, 
being identified with each other, are two. This love cannot 
be expressed, in words. In this divine love affair, even in 
seeming separation, there is constant union, while in natural 
union there is also union. 

When a river flows into the sea, both of them, become 
one. But, sometimes a river flows towards the sea and 
sometimes the sea flows, towards the river. Similar is the 
case in divine love, of the lover and Beloved. This drama 
of divine love, between a lover and the Beloved, continues 
for infinite years, in infinite forms. There develops such an 
intense love, between the two, that it becomes difficult to 

w, who is the lover and who the Beloved. Both of them 
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are Beloved, and both of them are lovers. 

‘Asthitah sa hi yuktitmi mümevànuttamüm gatim'—A man 
of wisdom by being steadfast in. mind, remains established in 
God, who is supreme and above whom, there is none. Such 
a devotee remaining unaffected by favourable or unfavourable 
circumstances, is always absorbed in Him. He has a firm 
belief, that only God is his, and that affinity is enhanced in 
both desirable and undesirable circumstances. Thus, he remains 
firmly established in Him. 

Appendix—The worldly seeker of wealth instead of yearning 
for God, wants only wealth, therefore he is a devotee of 
falsehood, fraud and dishonesty etc. From his heart he attaches 
much importance to wealth, therefore he is not generous (noble) 
but he is very miserly. Therefore the term ‘generous’ is not 
applicable to him. But the seeker of wealth, who is a devotee 
of God, from his heart does not attach importance to wealth 
but attaches importance to God. So he is not miserly but he 
is generous (noble). Therefore the Lord has called him noble. 
Here generous (noble) means renunciation. The seeker of wealth, 
the sufferer and the seeker of knowledge—all these devotees 
having renounced the world (pleasure and prosperity) have 
started worshipping God—this is their renunciation. Therefore 
all of them are noble—‘udaraih sarve evaite'. Because of the 
predominance of their relationship with only God, the seeker 
of wealth, the sufferer and the seeker of knowledge also 
afterwards naturally become 'Jüàni' (devotees). 

There is a vital point that atheism is more defective than a 
desire. Those who, instead of worshipping God, worship other 
deities, if they are desire-ridden, they follow the cycle of birth 
and. death—"'gatagatam kama kama labhante' (Gita 9/21). But 
those who worship only God, if any desire remains in them, 
then by God's grace and by the influence of their worship, 
they attain God. The reason is that if à man is connected with 
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God in anyway, he attains only God* because basically he is a 
fragment of God. 

The seeker of wealth, the sufferer and the seeker of 
knowledge—all the three have been called *noble' by God. But 
those who don't worship God but worship other deities. the 
Lord instead of calling them noble, have called them men of 
meagre intellect (Gita 7/23) and their worship has been called 
as the worship in a mistaken manner (Gità 9/23). Their worship 
is in a mistaken manner because they regard gods as different 
from God viz., they don't regard gods as the manifestation of 
God and moreover they are desire-ridden. It means that ‘not 
to behold God in all' is more harmful than 'to work with an 
interested motive" because in the former there is no relation with 
the sentient (divinity) (God), 

An enlightened (self-realized) soul has his ‘tattvika ektá' 
(unity in essence) viz, 'Sadharmata' (merger into God's Being) 
with the Supreme but a devotee has his ‘atmiya ekta’ viz., he 
becomes the Lord's own self—'Jüani tvatmaiva me matam'. In 
"táttvika unity’ (Sadharmatà), there is 'abheda' between the self 
and Brahma viz, as Brahma is truth, consciousness and bliss 
solidified, similarly he also becomes truth, consciousness and 
bliss solidified and nothing else remains besides the Supreme 
Reality. But in a devotee's 'atmiya' unity the self and God 
become 'abhinna' (inseparable). In this 'abhinnata' the devotee 
and the Lord in spite of being one, become two in order to 
exchange love with each other. In this state both are lovers 
and both are beloved (Sometimes God is the lover and the 
devotee is the beloved and vice versa) Therefore in spite of 

*kamád dvesad bhayat &nehád yathà hhaktyesvare manah 

aveíys  tadaghar — hitvà — bahavastadgatirh — gatüh 

(Śñmadbhā: 7/1/29) 

“Not ane, many men out of desire, malice, fear and love by concentrating 


(focussing) their mind on God and washing away all their sims, have attained God 
in the same way as a devotee attains Him by devotion." 
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being two, they remain only one. 

A man (the self) is a fragment of God. The more disinclination 
he has for God, the more his ego is inflated; and the more 
inclination he has to God, the more his ego is wiped out. Even 
after being established in the self, be can have an iota (trace) 
of subtle ego. But in devotion living in developed oneness with 
God through devotion, à devotee's attachment to the lower nature 
(apará prakrti) is totally renounced and his ego is totally wiped 
out because ego is the evolute of apara prakrti. Therefore the 
Lord declares—'jüanr tvatmaiva me matam’ (a Jnàni viz., devout 
devotee is verily My own self). 

A seeker of wealth, a sufferer and a seeker of knowledge, 
gradually lose their independent entity (ego), while a Jnàni 
(devotee) has no independent entity. Therefore the expression 
‘tvatmaiva’ means that a lover (devotee with exclusive devotion) 
has no independent entity besides God and only God remains 
viz., the lover becomes the manifestation of God—tasminstajjane 
bhedabhavat (Narada. 41). This 'atmiyatà' (intimacy) with God 
is dualism for devotion which a devotee accepts himself in 
order to enhance devotion and it is far superior to the non- 
dualism of Jiianayoga—'bhaktyartham kalpitarh (svikrtarh) 
dvaitamadvaitadapi sundaram'* (Bodhasàra, Bhakti. 42). 

'Mümevànuttamárn gatim'—There is no other Supreme goal 
besides God. The term 'gati' has three meanings—knowledge, 
speed (act of going) and attainment. Here the term 'gati has 
been used for attainment. Being the final attainable Reality, God 
is the Supreme goal to be attained. 

'Asthitah'——One steadiness is gained by practice and the 
other steadiness is natural. As every being feels 'I am'—this is 
natural steadiness in one's own self, similarly a wise devotee 

* The non-dualism of devotion is not an imagination but it is an acceptance. 
The imaginative non-dualism is untrue and it is devoid of love. 
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(who has exclusive devotion) naturally remains established 
steadily in God. 
ew Tie 
Link:— In the next verse, Lord Krsna describes, the man of 


wisdom, as mentioned in the previous verse, and indicates the 
kind of devotion he has. 


wb Serr Wear werd! 
n wefufa a ware Facts: i 9 il 


bahünàm janmanàmante jüaánavanmàm prapadyate 

vasudevah sarvamiti sa mahatma sudurlabhah 

In the very last of all births viz., in this human form, when a 
man of wisdom (jñāni) takes refuge in Me, realizing that everything 
is God, such a great soul (mahätmā) is very rare, indeed, 19 


Comment;— 

"Bahünar janmanamante’'—This human birth, is the last 
of all births. The Lord, has given man full right to be free, 
from the cycle of birth and death. But man, because of his 
attachment, for the world, failing to attain Him, returns to the 
path of the mortal world (Gita 9/3). So Lord Krsna, while 
describing men possessing demoniacal traits, declares that such 
fools, instead of attaining Him, sink into still lower and baser, 
depths (Gita 16/20). 

It is mentioned in the scriptures and in the utterances of saints, 
that the only aim of human life, is to attain salvation, it is not for 
enjoying the pleasures of the world, and heaven. Therefore, in 
the Gita, such people who look upon heaven as a supreme goal 
are called unwise, (2/42) and of meagre intelligence (7/23). 

This human life, is the very first and the very last, of all 
births. It is the first, because the actions performed during this 
human life lead him to, eighty-four lac forms of lives and hell 
and in these forms of lives and hells he has to suffer pains 
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and tortures, because of the vices he committed in the course 
of a human life, It is the very last, because a man can attain 
salvation or God-realization and be free, from the cycle of birth 
and death. 

Lord Krsna, in tbe sixth verse of the eighth chapter, declares, 
"Whatever being a man thinks of, when he leaves his body at 
the time of death, that alone does he attain." Therefore, the Lord 
has given him independence to think of the Lord, and attain 
salvation. Thus the GRA, declares openly, "Even the vilest sinner 
and those who are of inferior birth, because of their sins of the 
previous birth, by taking refuge in Me, attain the Supreme Goal" 
(9/30—33). The Lord, has used the terms 'Papa yonayab' (born 
of the sinful womb). It means that creatures of the inferior birth, 
such as pariah, animals, birds, insects, trees and creepers etc., all 
can be included. But, the difference between man and creatures 
of inferior births, is that man because of his discrimination, can 
follow the spiritual path, while other creatures cannot. But being 
fragments of God, all of them have got the right, to attain Him. 
Yet, many of the creatures because of God's and saints’ grace, 
as well as, the influence of a place of pilgrimage ctc., attain 
salvation. The gods, hanker after pleasures, in heaven. So they 
do not think of their salvation. But if they also think of God- 
realization due to any circumstances, they can realize, Him. It 
is mentioned in the scriptures, that Indra, the king of the gods, 
had tme knowledge. The Lord, has bestowed this human life, the 
very last of all births upon us, so that we may attain salvation. 
So, if we just become instrument in his hand and be subservient 
to His will, we can attain salvation, undoubtedly. 

A man should not misose the independence given to him 
by God, by working against the ordinance of scriptures and 
against his own discrimination. In that state, of the right use 
of independence, either he will do nothing, or act according to 
ordinance of scriptures. If he has no interest for doing anything for 
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himself, he will cease his affinity with senses, mind and intellect 
etc, The reason is, that when he has desire to do something, a 
sense of doership is born and he has affinity for senses and 
mind. He has affinity for the fruit of action, when he acts for 
himself. When he does nothing, there will neither be a sense of 
doership, nor desire for fruit and thus he will be established in 
the self. If he works according to ordinance of scriptures, without 
expecting a fruit for actions, the momentum for actions perishes, 
and his affinity with actions and things, breaks off and then new 
desires do not evolve, and old attachment perishes. Thus he 
automatically realizes the truth in the self (Gità 4/38). 

Lord Krsna in the Gita, declares—One who works without 
having any desire for the fruit of actions, all his actions melt 
away (4/23). One will be saved from all sins, by means of 
knowledge (4/36). The Lord, liberates His devotees, from all 
sins (18/66). He, who knows God as unborn and beginningless, 
is purged, of all sins (10/3). In this way, a devotee is purged of 
all sins, through all the three Disciplines of Action, Knowledge 
and Devotion. It means, that the aim of human birth, the very 
last of all births, is nothing besides, salvation. 

If we have got good company, sacred books such as the Gita, 
and realized the importance of the name of the Lord, it means 
that God by His special grace, has given us an opportunity, 
to attain salvation. But, it does not mean that we should stop 
adoration etc. We should devote, our time and energy, to attain 
Him by becoming an instrument, in His hands. If He had not 
decided to liberate us, from the cycle of birth and death, He by 
His grace, would not have bestowed this human birth, upon us 
(whose only aim is to attain God-realization). So, with a firm 
faith, that we'll attain salvation, we should follow a spiritual 
path, by becoming an instrument, in His hands. 

À question may arise, that this human birth may be a fruit of 
virtuous actions of his previous birth. If we accept this assumption, 
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we come to know that even animals, birds and insects ete., also 
get the fruit of their previous actions. If it were so, there would 
be no difference, between men and other creatures. In that case, 
it would not be correct to say, that human life has been bestowed 
upon us, by the kind grace of God. Then how can we regard 
human life, unique and glorious? The glory of human life, lies 
in surrendering ourselves to God and attaining salvation,* 

"Vasudevah sarvam'—In the beginning of the universe, God 
Himself assumes different forms and at the time of its dissolution, 
only God remains. Thus, when at the beginning and the end, there 
is none besides God, how can someone else, be besides God, 
in the middle? This creation, has evolved out of Himself only. 
There was no other material, with Him besides Him. Therefore, 
the whole universe is nothing, besides His manifestation. 

As in the case of ornaments, made of gold, there is nothing 
besides gold, as in the earthenware vessels there is nothing besides 
clay, and in toys made of sugar, there is nothing besides sugar, 
so im the universe, there is nothing besides God. So long as, a 
man is preoccupied with the beauty and forms of ornaments, he 
does not pay attention to the purity of gold. Similarly, so long 
as 3 man attaches importance to the world, he does not discern 
God, he does not perceive that "All is God." 

A Yogi, identified with Brahma, attains the Beatitude of 
Brahma (5/24); the Yogi who has become one with Brahma, 

^ (1) After several births, in this human body, which one gets after a great 
industry and which in spite of being transient is very difficult to get, the wise 
man should try his best to attain salvation as quickly as possible before he dies, 
The sensual pleasures can be enjoyed iir all births, so a man should not spoil this 
precious life in them (Srimadbh&gavata 11/9/29). 

(2) This human body 1s the root of all good fruits and has been bestowed 
upon men by divine grace, in spite of being rare. This is a strong boat to cross the 
ocean of the world sailed by the preceptor-sailor and I (God) work as favourable 
wind t row it. In spite of so many facilities, if a man does not cross this ocean, 
he is the murderer of his own self (Srimadbhàgavata 11/20/17). 
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gains Supreme Bliss (6/27), and knowing the Lord, in essence, 
he enters into Him (18/54-55). According to the Gita, the above- 
mentioned, are three states which change. But ‘All is God' is 
not a state, this is reality, in which there is never any change. 
Whatever appears, as the world, is nothing besides God. The 
Lord Himself declares— 

"Whatever js perceived with mind, tongue, eyes and other 
sense-organs, is nothing besides Me. There is no entity besides 
Me. Understand, this fact carefully" (Stimadbha. 11/13/24), 
Thus, according to His declaration a man of wisdom (viz., the 
follower of divine love), sees the Lord everywhere "He sees Me, 
present in all beings and all beings existing in Me" (6/30). "He 
(the Yogi), though engaged in all forms of activities, dwells in 
Me" (6/31). 

If a person, gets the thing desired, he feels very happy. Thus, 
we may very well imagine, how happy a devotee would feel, 
who beholds, God in everything. Overwhelmed with joy, the 
devotee of God, while describing the name, qualities, influence 
and sport of the Lord, and remembering these time and again, 
laughs, weeps, dances, sings aloud and becomes calm and quiet, 
and thus sanctifies, the entire universe. Thus, he becomes, full 
to the brim with divine bliss, and then for him, nothing further 
remains to be done, to be known and to be achieved. 

For such a devotee, following the Discipline of Devotion, 
the so-called world, becomes divine. Being absorbed in God the 
body of a devotee also becomes unearthly or divine, as Mirabai's 
body merged into God's idol. In devotion, towards the Lord first 
there are three different entities—service, servant (devotee) and 
master (God). But when there is complete devotion, the devotee 
in the form of service merges into tbe master, and only the 
master (God) remains. Such devotees, who are ever engrossed in 
devotion to God, leave an indelible impression upon creatures, 
by tbeir presence, touch and talk etc. 
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As long as, men have a desire to enjoy sensual pleasures, 
they cannot realize reality, about the world. But, when this 
desire is renounced, they perceive the world, as a manifestation 
of the Lord. 


A Vital Fact 


'Vüsudevah Sarvam'—Divinity can be understood, in two 
ways—(1) The world has no existence, only God exists, (2) 
All is God viz., this world is the manifestation of God. 

Strivers can follow, either of the two ways. Those, who are 
attached to the world should follow the first path, while those 
who are totally detached from the world and are engaged in 
meditation and adoration etc., should follow the second path. 
Though both, are one and the same, yet there seems to be 
a difference in them in the same way as, there seems to be 
difference in different kinds of ornaments of gold and the gold 
itself. In the former, there is predominance of discrimination, 
while in the latter there is predominance of devotion (faith). 
Devotees who worship attributeless God attach importance, to 
discrimination, while those who worship the Lord, with attributes 
attach importance, to devotion. 

But in fact, both of these are the same. Therefore, Lord Krsna, 
in the Discipline of Knowledge, has used acceptance in the sense 
of knowledge (3/28) while in the Discipline of Devotion, He has 
used knowledge in the sense of acceptance (5/29; 9/13; 10/3, 7, 
24, 27, 41). There is one point which needs attention—To know 
God or to accept Him both is knowledge, while to know the 
world, as having its own separate existence, or to accept it as 
real both is ignorance. 

By knowing, the reality about the world, the world loses its 
existence, and by knowing reality about God, one realizes, Him. 
Similarly, by accepting firmly, that the world is 4 manifestation 
of the Lord, the world, is seen as divine manifestation. Thus, by 
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realizing divinity, knowledge and faith, become one. 

"It jüünavànmüm prapadyste'—Those, who accept the 
existence of the kaleidoscopic world, are ignorant and foolish, 
while those who understand that the Lord pervades everywhere, 
in different forms, are learned and wise. Only the Lord is. at all 
places, in all beings and in all forms—this is realization of, a 
wise devotee. Therefore, in the nineteenth verse of the fifteenth 
chapter, he has been called 'Sarvavit' viz., he has known all, 
what was to be known. 

The surrender of a man of wisdom, is different from that of 
a sufferer. the seeker of knowledge, and a seeker of wealth. So, 
the Lord has called him His own self (7/18) because according 
to him, there is none other entity, besides the Lord. The Lord 
Himself declares, 'Like clusters of yarn-beads formed by knots on 
a thread, all this is threaded on Me’ (7/7). As in a rosary made of 
yarn-beads, there is nothing besides yarn, so in the world, there 
is nothing, besides God. One who realizes this fact, is said to 
take refuge, m Him. This realization is, real surrender to Him. 

‘Sa mahatma sudurlabhah'—Sorme of the people, never think 
of God-realization. A few think of it, but they have no exclusive 
devotion, for Him. A few make efforts, but soon lose heart, because 
of their ignorance in realizing Him. They miss this excellent 
opportunity, and thus, are deprived of the highest gain. 

The Lord Himself, in the third verse of this chapter, declared, 
"Among thousands of men, scarcely one strives to realize Me, 
and of those who strive, scarcely one, knows Me in truth." The 
truth is "All is God." Such a great soul, is rare indeed. It does 
not mean that God cannot be realized, without facing several 
hurdles. But, it means that such devotees, who want to realize 
God from the core of their hearts, are care. If a devotee wants 
to realize Him, he can realize Him, because the human birth's 
purpose, is nothing else, besides realizing Him. 

All the people cannot enjoy worldly prosperity and pleasure, 
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equally but all of them can realize God, as was realized by Lord 
Saükara, Narada, Vasistha, Sanaka-Sanandana and other sages, 
and ascetics etc. So, a man should never miss such a golden 
opportunity. 

The Lord, possesses an unparalleled trait that He reveals 
Himself as food for the hungry, water for the thirsty, pleasure 
for the seekers of pleasure and also, as person, senses, mind, 
intellect and thoughts etc. In the form of pain, He warns us, that 
pain is the result of enjoyment of pleasure. So, if one enjoys 
sensual pleasure, he will have to suffer. So, he should not enjoy 
pleasure because, these are nothing besides the Lord and the Lord 
has to reveal Himself'as pleasure for him. But how gracious the 
Lord is, that He reveals Himself as a creature desires! Such à 
great soul who realizes that, all is God, is very rare. 

There was an ascetic, who worshipped God Ganesa. He had 
an idol of Ganesa, and another one of a rat, both made of gold, 
Both of these weighed equally. Once the ascetic decided to go on 
a pilgrimage. He went to a goldsmith to sell them. The goldsmith 
weighed them and told the ascetic, that the value of each of 
the two was the same. At this the ascetic grew angry with the 
goldsmith and asked him how a vehicle could be equal, in value 
to the Lord. The goldsmith replied, "Sir, I am not buying either 
God Ganesa, or his vehicle, the rat. I buy gold. So I shall pay 
you according to their weight" Thus, as a goldsmith does not 
notice Lord Ganesa or his vehicle, he sees only gold. So does 
a great soul behold God, he does not, see the world. 

There was a saint who was walking along a road. He sat 
down tò make water, in the field, of a farmer. The farmer, 
thought that he was stealing a water-melon from his field. 
So, he struck him 3 blow, with a stick. But afterwards he 
realized his mistake, and said, "Sir, forgive me for my mistake; 
I mistook you for a thief." The saint said, "There is no need 
to excuse you because you gave the blow to a thief, not to 
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me." The farmer, felt very sorry and admitted the saint, into 
a hospital for necessary treatment. Then à man, came to offer 
him milk. The saint said, "O, you are very clever, first you 
injured me with a stick, now you are offering me milk. You 
play different parts, in the drama of life." The man, was a bit 
afraid, lest the saint should get him entangled and said, "Sir, 
| did not hit you." The saint said, "I very well know, that 
first you beat mé and now you are offering milk. Who else, 
can be here besides you?" The saint, saw everyone as the 
revelation of the Lord. He who gave the blow, he who gave 
treatment and he who offered milk—all were manifestations 
of God, for the saint. So he talked accordingly, 


Greatness of the Great Souls 


It has been said, abóut great saints— 

(1) The liberated great souls, continuously remain 
established in the self or in God. Their life, their company, 
their thoughts and the air touching their bodies, lead human 
beings to salvation. 

(2) There are some people who do not know, the greatness 
of those great men. So, saints come down to the level of 
common people, and say that saints have done this. Their 
actions and words, constitute the scriptures. 

(3) When they come down to a still lower evel, they say, 
that saints should be obeyed. 

(4) Strivers -who do not obey the saints, are instructed to 
follow, the principles prescribed by them. 

(5) When they go down still lower, they order them to do 
one thing or the other. 

[Those who carry out the behest of saints, in them doctrines 
of saints, take practical shape. When á saint orders a striver 
to follow a principle, the striver by the saint's grace, gains a 
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special power, by which his conduct changes without much 
effort, and that leads him to salvation, Even those, who 
follow the principles without receiving their orders, attain 
salvation. | 

(6) Sometimes they curse or give boon to strivers, who 
refuse to obey them. 

These, above-mentioned are six categories of saints, from 
the first rank to the sixth rank. The lower the level, to which 
they stoop, the more merciful they are. When they grant boons 
to a striver, or put him under a curse or scold him, they stoop 
to the lowest level, yet it is renunciation, because they have 
accepted the lowest level, for the welfare of tmmanity. 

Similarly, God also remains established continuously, in 
His own Self. This is something of the fist rank. But the 
same Lord, because of His excessive merciful nature, incarnates 
to lead creatures to salvation. The drama of His life, enables 
men to attain salvation. Sometimes, lowering Himself He 
preaches and by still lowering Himself, He govern people, 
and He orders and guides them. Finally, still lowering Himself 
further, He grants, a striver a boon, or lays him under a 
curse or separates him from his body, for his welfare and 
the welfare of the world. 

Appendix—in the sixteenth verse the Lord mentioned that 
four kinds of devotees worship Him—the seeker of wealth, the 
afflicted, the seeker of knowledge and the wise—'caturvidhü 
bhajante màm'. In this verse He mentions the characteristics 
of the worship of a 'Jüanr —"AII is God"—4his realization is 
the worship of a "Jüant', it is surrender to God. Real surrender 
(refuge) is that in which there remains no individuality of the 
devotee who takes refuge in God but only God, in Whom refuge 
is taken, remains. 

‘All is God'—this is real knowledge. Such an exalted 
souled devotee, possessing real knowledge, takes refuge in 
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God viz, he by losing his existence (l'ness), merges in God. 
Then l'ness does not persist viz., the lover does not remain but 
only God, the embodiment of love remains in Whom 1—you 
(thou)—this—that—all these four do not remain. This is the real 
nature of surrender (refuge). 

The term 'maháütmà' means—great (exalted) soul, the 
soul,* totally free from egoism, individuality and unipresence. 
He, who has egoism, individuality and — is ‘alpatma’ 
(low soul). 

Here the term ‘Vasudevah’ has been used in masculine 
gender; therefore here the expression “Vasudevah sarvah’ should 
have been used. But here instead of the term 'Sarvab' the term 
'Sarvam' has been used, which is in neuter genderT. In the neuter 
gender all the three—masculine, feminine and neuter are included. 
In the Gita for these three—the world, the soul and God, the 
words of three genders have been usedt. It means that ‘Jagat’, 
‘Jiva’ and 'Paramütmá'—these three are included in the word 
"Sarvam'. Therefore all the things, persons and circumstances 
etc., mentioned in the three genders are only the manifestations 
of God. 

"Vàsudevah Sarvam'—1n it ‘Sarvam’ (all) is unreal while 

*]n the Gita the Lonl has used the term 'mahaürmá' only for a 
devotee. The strivers, who follow the path of devotion, have been also called 
*maharmá' — maharmánasty minh partha dai vim prakrtimasritah (9/13), those wha 
have attained oneness with God are also called mahátmà—' Vasudevah sarvamiti 
sa mahármiü suduriabhah' (7/19); those who have reached the state of highest 
perfection (Supreme love) have been called mahátmàá— nüpnuvanti mahatmanah 
saiisiddhiri paramath gatah’ (8/15), Similarly in the Gita the Lord has used the 
terms. "Sukrtinah" (7/16), ‘Udarab’ (7/18), "Sudurlabhah' (7/19), *yuktatamah" 
(6/47, 12/2), ‘advesta’, ‘maitrah', 'karuna' (12/13), 'ativa me priyàh' (12/20) 
ètc.. also only for the devotee. 

tin a Compound word if the words of all the three genders ate included, 
then the compound word ends in neuter genders, 

t Vide 'Giti-Darpana' article no. 99 —'GIUi mem Ivara jrvürmà aura prakrti 
ki alingata’, 
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"Vàsudevah' (God) is real. The unreal has no existence and the 
real never ceases to be—'nasato vidyate bhávo nabhavo vidyate 
satah’ (Gita 2/16). It means that only the real exists, the unreal has 
no existence at all. There is only God (Vasudeva), all (Sarvam) is 
not there. But the strivers. who speak, who hear and who study, 
hold that there is existence of ‘Sarvam’ (world), therefore the 
Lord in order to wipe out this wrong notion of ‘sarvam’ (world) 
utters “Vasudevah sarvam'. 

In the scriptures different types of yogis have been described 
such as Jüánayogi, Dhyanayogi, Layayogi, Hathayogi, Rajayogi, 
Mantrayogi and Anásaktayogi ctc., but the Lord does not declare 
that they are very rare. But He declares that the exalted soul 
who realizes ‘All is God’ is very rare indeed. 

Gori is the seed of the entire workd—"yaccápi sarvabhütanárn 
bijam tadahamarjuna’ (Gita 10/39), *bijarn math sarvabhütanárn 
viddhi partha sanátanam' (Gita 7/10) Whatever products are 
produced from a kind of seed, they are the different forms of 
that seed only. The crop produced from wheat is the wheat-crop 
only. The farmers say that there is a good crop of wheat, the 
field is full of wheat (it appears to be merely grass and there 
is not even a single grain of wheat in it). But a businessman 
of a city will not accept that this is wheat. He will say that he 
has bought and sold so many bags of wheat and if he does not 
know what the wheat is; it is grass, in it there are stalks and 
leaves, it is not wheat. But a farmer, who cultivates the field, 
will say, “This is not grass which animals eat, but it is wheat.” 
If a cow grazes plants of the wheat, the farmer says, "Your cow 
has grazed our wheat", while she has not eaten even a single 
grain of wheat. In the field even a single grain of wheat may 
not be seen, but the crop is wheat—in it there is no doubt. 
The reason is that first the seed of wheat was sown and when 
the crop is ripe, wheat will be taken out, and so in the mid 
state also it is only wheat. Now it appears to be green grass 
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but when the crop is ripe, the wheat will be taken out of it. In 
this way God existed before the origin of the world—'sadeva 
somyedamagra asidekamevadvitiyam’ (Chándogya. 6/2/1), and in 
the end also God will remain— 'Sisyate sesasarhjüah' (Srimadbha. 
10/3/25). Therefore in the mid state also all is only God— 
"Vasudevah Sarvam'. 

So long as a striver has the egoistic notion, he is a 'bhogr 
(voluptuary). 1 am a yogi—this is the enjoyment of yoga; 1 am 
wise—this is enjoyment of wisdom; I am a lover—this is the 
enjoyment of love. So long as he enjoys pleasures, there is 
possibility of his downfall. He who enjoys yoga, can also enjoy 
objects of senses; he who enjoys knowledge, can also enjoy 
ignorance and he who enjoys love, can also enjoy attachment. 
The reason is that he is possessed of such disposition, the habit 
for pleasure. When he no longer remains ‘bhogi’ (voluptuous), 
then only Yoga persists. With the persistence of yoga, a man 
attains salvation. But even after having attained salvation, the 
exalted soul has the latent impression (a subtle iota of ego) 
(Sathskara) of the spiritual discipline by which he attained 
salvation. This latent impression of ego does not let him be 
one with other philosophers. This is also because of the latent 
impression that there are differences among philosophers and their 
philosophical thoughts. The latent impression of a particular sect 
does not let the philosopher of that sect respect the sects of other 
philosophers. But when the love, which increases every moment. 
is attained, then the latent impression of his sect does not persist. 
he becomes one with other philosophers, all differences come 
to an end and ‘Vasudevah sarvam' is realized. In fact then the 
exalted soul, who realizes, ‘all is God' who knows it and who 
mentions it loses his identity and only God remains Who is the 
same from the time immemorial. By beholding God in all, all 
sects are equally respected because it is not possible to oppose 
one's own favourite God—'nija prabhumaya dekhahim jagata 
kehi sana karahirh birodha' (Minasa, Uttara. 1125). 
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There are two types of description about God and the soul— 
(i) God is the ocean and the soul is its wave viz., the wave 
belongs to the ocean and, (ii) the soul (self) is the ocean and 
God is its wave viz., the ocean belongs to the wave. Out of these 
two the wave belongs to the sea—this assumption seems to be 
proper. The ocean belongs to the wave—this assumption does 
not seem proper because the ocean is comparatively enduring 
while the wave is transient. Therefore the wave belongs to the 
sea, the sea does not belong to the wave. If a striver regards 
himself as the sea and God as the wave, it will be very improper 
because by this assumption the sepse of ego will be inculcated 
and ego will remain, eternal while God will become transient. 
The mason is that the self has maintained the sense of ego 
(individuality) from time immemorial, Therefore if we call the 
self as ‘I’ (ego), it is the same ego which we have maintained 
since time immemorial, Salvation js attained when this ego is 
wiped out. Besides the above-mentioned two assumptions, there 
is the third remarkable fact that in water-element there is neither 
the sea nor the wave viz., there is no distinction of the sea and 
the wave. This is the truth. The sea and the wave are relative 
terms but the water-element is independent (having nothing to 
do with the sea or the wave). 
As in water-element, the sea, the river, rain, dew, fog, steam 
and cloud etc., all having lost their identity (individuality) become 
ne, similarly in ‘Vasudevah sarvam' (all is God), all spiritual 
disciplines having lost their identity become one as God. As 
in water-element there is no difference of forms, similarly in 
“Vasudevah sarvam’ there is no difference of opinions. Differences 
in opinions (sects) cause dissatisfaction but in "Vasudevah sarvam', 
as there are no differences of opinions, so all are totally satisfied. 
In ‘Vasudevah sarvam’ there is neither a Yogi, nor a Jiiani nor a 
Premi—so the exalted soul, who has realized it, is very rare indeed. 
Water is changed into different forms such as snow, fog, 
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cloud, hail, rain, river, pond and sea etc. If snow is put in a deep 
frying pan and the frying pan ís put on fire, the snow melts into 
water. Then water is evaporated and then the steam by becoming 
atoms becomes shapeless. Water assumes the form of fog, it 
assumes the form of a cloud, the same becomes shapeless, the 
same assumes the form of snow, the same assumes the shape 
of hail, the same in the form of rain falls on the earth, the 
same assumes the form of a river and the same water assumes 
the form of the sea. In spite of assuming so many forms, the 
water as an element remains the same. Similarly God assumes 
numberless forms. As water being very cold turns into snow 
or ice and becoming liquid by heat turns into steam (vapour) 
and then is changed into the form of atoms; similarly God by 
getting cold in the form of ignorance, appears in the form of 
inert world, and by the heat in the form of knowledge appears 
in the form of subtle and sentient God. Water may appear in 
the form of snow or vapour or cloud etc., but essentially it is 
only water. It is nothing else besides water. Similarly God may 
appear in the form of the world and in other forms but He is 
only God. There is none else besides God, 

A striver commits an error that keeping himself aloof (separate) 
he wants to behold the world as the manifestation of God viz., 
he perceives 'all is God' with his intellect. In fact not only the 
world, which is beheld as the manifestation of God but he who 
sees it is also the manifestation of God—‘sakalamidamaharh ca 
vàsudevah' (Visnu puràna 3/7/32). Therefore a striver should 
assume that all including his body is only God viz., the body is 
the manifestation of God, senses are also His manifestation, the 
mind is also His manifestation, intellect is also His manifestation, 
the life-breath is also His manifestation and ego (I'ness) is also 
the Lord's manifestation. All is God—in order to accept this 
reality a striver should not apply his intellect but naturally without 
making any effort, should accept the truth as it is. Therefore in 
Srimadbhagavata it is mentioned— 
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sarvari brahmátmakarh tasya vidyaya'tmamanisayà 


paripa$yannuparamet sarvato muktasarhsayah 
(11/29/18) 


When 'all is God'—it is determined then a striver by this 
spiritual science being free from all kinds of doubts, by beholding 
God everywhere, should become tranquil viz., 'all is God'—he 
should not think of it but God should be clearly seen to him. 

It means that ‘all is God'—he (the self) should remain 
indifferent to this notion also viz., there should remain neither 
the seer (one who sees), nor the seen (which is seen) nor the 
seeing (the action of seeing), but only God should remain. 

*Vasudevah sarvam'—can be realized in different ways— 

(i) Actions, objects and persons have a beginning and an 
end but the self ever remains the same. Therefore a man realizes 
that actions, objects and persons are perishing but the self never 
perishes. This realization from the discrimination point of view 
is the realization of 'Vasudevah sarvam" (all is God). 

(ii) Before the creation of the universe only God existed and 
in the end also God will exist, then how can there be anyone 
else besides God in the mid-state? This is from the reasoning 
point of view ‘Vasudevah sarvam'. 

(ii) Only God is mine, besides God none is mine and if 
there is anyone else, let him be, what have we to do with him? 
This is from a simple, straightforward, believer-devotee's point 
of view *Vasudevah sarvam'. As in Vraja a sage was talking to 
some one near the well, "Brahma (the Supreme) is so and so and 
the soul is so etc." A cowherds woman came there to draw water 
from the well, she heard the conversation and asked the other 
cowherds woman, "What are these Brahma and the soul?" The 
other woman said, "They should be our beloved's kith and kin, 
therefore these sages are talking about them, otherwise what have 
they to do with anyone else besides our beloved Lala (Krsna)? 

(iv) The striver who is restless at heart in order to know 
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the Supreme Truth and so does not feel hungry in the day and 
whose sleep vanishes at night, he having listened to the discourse 
of a saint or having studied a book, firmly assumes that all is 
God. What is God? He does not know it but there is nothing 
else besides God—this is 'Vásudevah sarvam' from the view 
point of the belief in a saint's utterances, Having a firmer belief 
(faith) in saint's utterances than his own perception, he realizes 
that all is God. 

If we reflect upon it from the philosophical point of view 
we come to know that there can be only one entity rather than 
two. From the faith-belief (devotion) point of view also all is 
God, there is no one else besides God. A devotee can't behold 
anyone else besides God and no one else besides God comes 
in his view, 

ee EE 

Link:—ln the verses, sixteen to nineteen, Lord Krsna described 
four types of devotees, who seek refuge in Him. In the three 
verses that follow, the Lord describes those persons, who seek 
refuge in the gods. 


SETPRRERTESRTUIS WASA: | 
a of Prae wepen raa: veram it Ro tl 


kAmaisiaistairhytajiinadh prapadyante'nyadevatah 
tar tari niyamamasthaya prakrtyaà niyatah svaya 


Those, whose discrimination (jüàna) has been subverted by 
various desires, influenced by their own nature, worship other gods 
and follow precepts relating to them*. 20 


* In the fifteenth verse of this chapter it has been mentioned thal the men 
are deprived of discrimination by delusion, But here they are deprived of 
discrimination by desires. There people depend on Mater to satisfy their desires 
while here they take refuge in the gods Io satisfy their desires. There evils lead 
them to hells while. here desires lead them to birth and death again and again. 
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Comment:— 

'Kümaistaistairhrtajfünüb'— Their discrimination, has been 
led astray by desires, of this world, as well as of the next one. 
It means, that instead of applying their discrimination for God- 
realization, they remain engaged in, satisfying their desires. They 
have desire for worldly pleasure and prosperity, and hereafter 
they want to enjoy, heavenly pleasure. 

They have desire for prosperity, greatness and pleasure, 
arising from pride. Similarly, they have a twofold desire, in 
performing virtuous deeds—to be considered pious, in this world 
and to enjoy pleasure, in the next world. Thus discrimination, 
is led astray by desires, and so they cannot distinguish the real 
from the unreal, the eternal from the transient, and emancipation 
from bondage. 

'Prakrtyà niyatah svaya'— They are constrained by their own 
nature, because their discrimination is led astray by desires. 
Though a man cannot give up his nature, yet he can purify it, 
by removing evil. He is quite free, to make his nature pure and 
stainless. But, so long as, he aims at fulfilling his desires, he 
cannot purify his nature, and to him, it appears that his nature 
is powerful, while he is weak. When a striver, fixes his aim to 
be free from desires, he can purify and improve his nature, and 
is not constrained by it. 

‘Tar tam niyamamástháya'—4A man, constrained by his own 
nature, undertakes several vows, and follows several methods, such 
as oblation, penance, charity, incantations etc., to satisfy his desire. 

'Prapadysnte'nyadevatab'CUndertaking several vows, and 
following severa! methods, to satisfy desire, they instead of 
taking refuge in God, take refuge in the gods. They, instead 
of accepting the gods, as Divine manifestations, accept them 
as separate entities. So, the fruit reaped by them, is perishable 
(Gità 7/23). M they accom Bo gods se Divin undfenations, 
they will gain immortal fruit. 
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They take refuge in the gods, because of desire and because 
of constraint, of their nature. 

Appendix—The desires, that the Lord's devotees, who are 
seekers of wealth and also the afflicted have, are also possessed 
by tbe persons mentioned in this verse. But the difference between 
the two is that the seekers of wealth and the afflicted devotees 
have not predominance of desire but there is predominance of 
God in them, therefore they are not *hrtajnanah' (discrimination 
has been led astray). But the persons described here have the 
predominance of desires; so they are 'hrtajfianaüh'. 

The seekers of wealth and the afflicted devotees take refuge 
in only God but these persons leaving God aside, take refuge in 
various. If in spite of having several desires, only God is to be 
worshipped, then He will lead the devotee (worshipper) to salvation, 
But if desires are numerous and the deities worshipped are also 
numerous, then who will lead such a person to salvation? 

There is no other entity besides God—this knowledge is 
veiled because of the desire for pleasure. The desire has been 
caused neither by prakrti nor by God but it has been caused 
(made) by a man himself. Therefore it is his responsibility to 
wipe it out. The Lord by the term 'hrtajnünah' means to say that 
the discrimination has not been destroyed but because of desire 
it has been carried away. The same fact has been mentioned 
in the Gita by the expressions, *mayayapahrtajnanah' (7/15), 
'ajnianenávrtam jnanam' (5/15) etc. 

In the fifteenth verse of this chapter, in the expression 
"máyayapahrtajnanah' there is predominance of the mode of 
ignorance while the mode of passion is secondary, but in 
the expression 'kamaistaistairhrtajüanah' used here, there is 
predominance of the mode of passion and the mode of ignorance 
is secondary. In the expression ‘mayayapahrtajhanah’ there is 
predominance of the desire for wealth and in ‘kamaistaistairhrta- 
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jüünah' there is predominance of the desire for pleasure. The 
difference between the two is that the men deluded, déprived 
of discrimination by Maya, don't worship gods but the men 
whose discrimination has been led astray by desires can worship 
gods, The reason is that there is no distaste for wealth—‘jimi 
pratilabha lobha adhikai but there is certainly distaste 
for pleasures. In “mayayapahrtajfianah’ a man depends on 
demoniac traits such as falsehood, fraud and dishonesty etc., but in 
*kamaistaistairhrtajnanah" there is dependence on God, Therefore 
in *máyayapahrajnanáh' there is special inertness (insentience) 
but in ‘kAmaistaistairhrtajiianaéh’ there is comparatively more 


consciousness (sentience).* 
If ERE mcs 


at at ai ait a] wes: srazenfSrafiresa 
ma Tee sri ae ferqememgm RR I 


yo yo yän yarn tanuri bhaktah $raddhayarcitumicchati 

tasya tasyácalürh $raddhàm tameva vidadhimyaham 

Whatever celestiul form a devotee seeks to worship, with faith, 
I steady the faith of such a devotee, in that form. 21 
Comment:— 

‘Yo yo yarn yar tanurh bhaktah.....tàmeva vidadhamysham'— 
The Lord, makes the faith of devotees steady in the gods, whom 
they seek to worship, The Lord, does not force them to have 
faith only, in Him. Faith in other gods, does not lead to salvation, 
because they adore them to satisfy their desire. But, He makes 
the faith of a devotee firm in Him, if he has faith in Him and 


**Cetana' (sentient) is that which knows itself and also others, while Matter 
(insentient) is that which knows neither itself nor others. 

T As here is the repetition of the words "Yo' (who) and 'Y4m' (which), in 
the sixth verse of the eighth chapteralso there is repetition of the word "Yàm' (which). 
By this use the Lord means to say that es a nun is free in the adoration of either 
God or the gods, he is free ut his last moment to think of Him or of anyone else. 
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be wants to attain salvation, because He is a disinterested friend, 
of all beings (Gità 5/29). 

Now, à question arises, why the Lord does not make the 
faith of ail persons firm only in Him? The Lord seems to answer 
the question, by saying that if He stabilizes their faith, only in 
Him, they lose their independence and He is proved, selfish. 
So, He sets an example for human beings, that they should be 
impartial, and should not motivate other people to have faith in 
them, and adore them only. 

The second question that arises, that the Lord by stabilizing 
their faith in other gods, does not think of their welfare, because 
that faith does not lead them to salvation. The answer is, that if 
He stabilizes their faith in Him, apart from others, that will cease 
their reverence and faith, in Him. But, if they are given freedom, 
being intelligent and wise, they may be attracted towards Him, 
and that attraction will lead them to salvation. This, is the best 
way, to their salvation. 

The third question was does the Lord, instead of uplifting 
them, degrade them by stabilizing their faith, in other gods? The 
answer is, that He stabilizes their faith not only in gods, but in 
anyone, whom they wish (desire) to adore and they are free to 
change their wish, because they have discrimination which is a 
divine gift to every human being. Had they been weak, incapable 
and helpless, in changing their inclinations (desire), then where 
is the glory in this human birth? By using this discrimination, 
they can kill the enemy in the form of desire (3/43). 

Appendix—Generally a man wants to attract other people 
towards him, he wants thern to become his disciple or servant, he 
wants them to follow his sect, he wants them to have reverence 
for him and to offer him regard, respect and worship and to 
obey him. But God in spite of being superior to all, does not 
make anyone dependent but He makes the faith of a devotee 
steady in the deity, whom he seeks to worship—this shows a 
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great generosity and impartiality of God. 

From God's point of view, all is His manifestation only— 
‘mattah paratarari nanyatkincidasti". Therefore God is not partial 
to anyone in the least. But this impartial nature of God is not 
easily understood but it is clear only when it is deeply reflected 
upon. If a man understands (knows) this nature of the Lord, he 
becomes a devotee to Him. 

umà rāma  subháu  jehih  jānā 
tihi bhajanu taji bhava na ana 
(Miinasa, Sundara. 34/2) 
sa sarvavidbhajati mam sarvabhavena bharata 
(Gita 15/19) 

The man who lacks something, tends to make the other 
person his servant (Dasa). God lacks nothing, therefore how can 
He make anyone His servant (dependent)? But if a man wants 
to become a servant of God, He does not refuse and accepts 
him as a servant by showering His grace. This is His special 
generosity, As a man by seeing a lovely child gets pleased, it 
does not mean that the man has any selfish motive. Similarly 
when anyone becomes a servant of God, He is delighted with 
his simple heartedness—*morerh adhika dasa para priti' (Manasa, 
Uttara. 16/4). In the eighteenth chapter of the Gità when the 
Lord asks Arjuna to do as he wishes—yathecchasi tatha kuru' 
and Arjuna is very much perturbed, then the Lord out of His 
grace says to Arjuna in order to console him, “Take refuge in 
Me alone'—'mámekarti Saranar vraja' (18/66). But before this 
utterance, the Lord says to Arjuna that this is the Supreme 
secret (18/64) and afterwards He forbids Arjuna to unfold the 
Supreme secret to everyone (18/67). It proves that though the 
Lord has no intention of making anyone His servant, yet if a 
man, without getting ary other support, is perturbed and wants to 
become His servant, He out of His grace, accepts him. It means 
that if à man has faith in a deity, God makes his faith firm in 
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that deity; and he who has faith in Him, the Lord makes his 
faith steady in Him—there is no doubt about it, The reason is 
that God minds the welfare of His devotee without any selfish 
motive of His own. 


ru AEN es 


a WUT ST cpm i 
TAa ae: rere fagi STU 3 1 


sa (aya $raddhays yuktastasyiridhanamihate 

labhate ca tatah kümánmayaiva vihitanhi tan 

Endowed with faith, he worships that god, and obtains his 
desired fruition, as arranged by Me. 22 
Comment:— 

‘Sa tayà $raddhayà yaktah'—A devotee, whose faith has been 
made firm by Me, worships the god and obtains his desired 
enjoyment. Actually, his desire is satisfied by Me, but he feels 
that his desire has been satisfied, by the gods. The fact is, that 
the gods’ power is nothing, besides My power, and they satisfy 
desires, as ordained by Me. 

The gods, are just like government officers, in different 
departments. So, their power is limited. The gods at the most, 
can carry their devotees, to their worlds. But, after reaping the 
fruit of their virtuous deeds, they have to come back to this 
world (Gili 8/16). 

By using the phrase 'Mayaiva', Lord Krsna means that the 
whole universe is managed by Him, and so whatever one obtains, 
is ordained only by Him. If a man, understands this mystery, he 
cannot help being attracted, towards Him. 

Appendix—God has provided all the deities with different and 
limited rights. But God has limitless rights. This is the special 
feature of God that He does not rule over anyone, does not make 
anyone His slave, does not make anyone His disciple, but makes 
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everyone His friend and He elevates him equal to Himself. As 
Nisadaraja was a devotee who had attained perfection, Vibhisana 
was a striver and Sugriva was passionate, but Lord Rama accepted 
all the three as His friends. The deities etc., don't possess this 
special virtue of making a devotee their friend. Therefore in the 
Vedas the soul has been declared as the friend of God— 
dvà suparna sayuja sakhaya samanam vrksatn parisasvajate 
(Mundaka 3/1/1, $vetà. 4/6) 

In the Gita Lord Krsna has said to Arjuna—'bhakto'si me 
sakhá ceti" (4/3)—'thou art My devotee and My friend'. Here 
the Lord has called Arjuna a 'devotee' from Arjuna's point of 
view,* but from His point of view, He has called him ‘friend’. 
"Mamaivàrh$o jivaloke’ (15/7)—in this expression also the Lord 
by the term 'eva' has mentioned that the soul is His manifestation. 
"The soul is My fragment only'—this expression means that in 
the soul there is no fragment of Prakrti at all, 

eeu REED rs 

Link:—Now Lord Krsna, describes the fruit according to 
worship. 

« a LJ À i 
warrant amis Tragen a ALAA 0 2B Ul 
antavattu phalam tesam tadbhavatyalpamedhasám 
devandevayajo yanti madbhakta yanti mamapi 
But, the fruit gained by these people of meagre intellect, is 


perishable. The worshippers of the gods reach the gods; whereas, 
My devotees attain Me, alone. 23 


Comment:— 
'Antavattu phalath tesüm tadbhavatyalpamedhasim'—The 


*The Lord called Arjuna His devotee because Arjuna had taken refuge m 
Him—'Sadhi math tvaih prapannam’ (Gita 2/7). 
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worshippers of the gods, gain finite and perishable fruit. Here, 
à question arises, that should the fruit ordained by God be 
imperishable? Then, why do they gain perishable fruit? The 
answer is, that (hey have desire for perishable fruit, moreover, 
they accept gods’ entities, separate from God. But, if they 
worship the gods, without a desire for fruit or worship, them 
as Divine manifestations, having no separate entity, they can 
gain imperishable fruit (i.e.,) can realize God. 

By using the term 'Tat', Lord Krsna means to say, that the 
fruit is ordained, only by Him, but because of desire, it becomes 
perishable. 

By using the phrase ‘Alpamedhasim’, (meagre intellect), 
Lord Krsna says, that such devotees are of meagre intellect, 
because they have to undertake several vows, and follow several 
methods, but the fruit is finite and perishable. So, in the worship 
of the Lord, a devotee without undertaking vows and without 
following various methods, gains infinite and imperishable fruit. 
Worshippers of the gods, follow the cycle of birth and death, 
while the worshippers of the Lord, being free from the shackles 
of birth and death, atrain salvation. 

'Devündevayajo yánti madbhakt4 yànti mümapi'— Worshippers 
of the gods attain at the maximum the gods, whereas devotees of 
the Lord, attain Him. As they are votaries of gods, they are not 
devoted to the Lord, so their intellect is meagre and mediocre. 
The devotees of God, whether they worship Him with à desire 
or without a desire, attain Him, But, it is not necessary that 
their desires, may be satisfied. God satisfies their desires only, 
if these are for their welfare. But if they are harmful, for the 
devotees, the Lord does not satisfy these. 

Our affinity for God is eternal, but we are reminded of it 
through adoration. Having attained Him, there is no retum to this 
world (Gita 15/6). But our affinity with the gods, is not eternal 
and therefore, having attained to them, we have to return to this 
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world of mortals (Gita 9/21). 

"My devotees attain Me alone." Having this feeling, the Lord 
has referred to four types of devotees—seekers of worldly objects, 
the sufferers, the seekers of knowledge and men of wisdom, 
virtuous and noble (7716—18). 

‘Madbhakta yanti mimapi'—It means, that even a vilest 
sinner, being His fragment may attain Him, if he abandons his 
affinity, for the world which is an assumed one. 


The whole universe, is nothing besides, the manifestation of 
God. But, we are unable to realize this fact, because, first we 
accept the world as a separate entity from God, and secondly, we 
have desires. If we accept the universe as Divine manifestation, 
our desires, will be rooted out, or if we root out desires. the 
universe, will be seen as a Divine manifestation. Then, all our 
actions will be performed, as a service to God. If both are done 
together, we will be immensely and instantly benefited. 

Appendix—The worshippers of the gods at the most can reach 
the abode of gods from where they have to return to the mortal 
world, but the worshippers of God attain Him only. If a striver 
regards the deity as the manifestation of God or worships him 
in a disinterested manner, he will attain salvation viz., will attain 
God. But if he does not regard the deity as the manifestation of 
God or if he does not worship Him in a disinterested manner, 
he will not attain salvation. 

The defect in the worship of deities is that the fruit of 
their worship is perishable because their rights are also limited. 
Therefore those, who instead of God, worship other deities, they 
are men of meagre intellect. If they had not been the men of poor 
intellect, why would have they worshipped the deities, the fruit 
of whose worship is perishable? They would have worshipped 
God or would have regarded the deities as the manifestation of 
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God. The worship of God is very easy as it needs no technique, 
no rules, no labour; in it there is only predominance of devotion. 
But in the worship of deities, there is predominance of actions, 
prescriptions and objects. 

cian iig us dig knovdodgt ob ever eddy accom, 
arts and crafts ete., yet he is a man of meagre intellect. In fact 
that knowledge strengthens ignorance. But he who has known 
God, he may not have knowledge of the worldly science, art and 
craft etc., yet he is 'sarvavit' (knower of all) (Gita 15/19), 


mE 


Link:—Worshippers of the gods, gain the fruit which is finite 
and perishable. Then, why do men get entangled in it? Why do not 
they worship, God? An explanation comes in the next verse. 


Sears Sawa Weed ATG: i 
"qt Wa ANAAL RY I 


Men who lack understanding think of Me, the unmanifesi as a 
perceptible ordinary human being, not knowing My supreme state 
as immutable and. unexcelled. 24 
Comment:— 

‘Avyaktam vyaktimipannam manyante mümabuddhayah 
param bhávamajünanto mamavyayamanuttamam'—Men of poor 
understanding, think of Me as having been born, and dead, just 
like ordinary men. They thirik, that I am also manifested, in the 
mid-state only, like other beings (Gita 2/28). They do not know 
Me, as imperishable, uniform, immaculate, all-pervading, untainted, 
beyond time, space and causation, and as an incarnation of God. 
So they, instead of worshipping Me, worship the gods. 

There is not a total negation of discrimination in them. 
But, their understanding is poor, because they do not admit 
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the perishable world, as perishable. Secondly, they know that 
if desires cannot be satisfied, they will have to be abandoned, 
but they do not abandon them. 

They do not know My supreme state, immutable and 
unsurpassed. So, they for satisfaction of their desires, are attracted 
towards, the gods. Had they known Me, as unsurpassed, they 
would have worshipped Me, only. 

(i) Men of understanding, are those who, accepting the 
Lord as unsurpassed, take refuge in Him. (ii) Men of poor 
understanding, are those who regarding the gods, as superior 
to them to take refuge in them. They are, somewhat polite and 
simple. (iii) Men without understanding, are those who regard 
God, as an ordinary human being, and think that they are supreme 
(Gita 16/14). God, in spite of being imperishable, the Lord of 
the whole universe, manifests Himself, through His own divine 
potency, keeping His nature (prakrti), under control. But men of 
poor understanding, do not know, that, He is beyond perishable 
matter and is superior to the imperishable soul. 


Sorne people, interpret this verse to mean that those who think 
of the Lord, the unmanifest, as having manifestation, are of poor 
understanding, because they do not know Him, as unmanifest 
and formless. Others, interpret that those who regard Lord Krsna. 
the incamation of God. Who works as Arjuna's charioteer. as 
formless, are of poor understanding. 

But, both views are not correct. The reason is, that the former 
will censure the Lord endowed with form, and His devotees, 
while the latter will censure formless God, and the devotees 
who worship a formless God, When, even the elements such as 
earth, water and fire etc,, can be with form and without form, 
why can the Lord, not be with form and without form, with 
attributes and without attributes? 
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The Gita, accepts both His aspects, the unmanifest, as well 
as, the manifest, In the sixth verse of the fourth chapter, Lord 
Krsna declares that He, in spite of being unborn manifests Himself, 
in spite of being immortal, disappears and despite his being the 
Lord of the whole universe, becomes an obedient son or pupil, 
while in the fourth verse of the ninth chapter, He declares that 
all this is permeated by Him, in His unmanifest aspect. Thus, 
He can be both—manifest and unmanifest. 

Appendix—God is manifest and also unmanifest; He ts 
worldly as well as unworldly—'Vasudevah sarvam' (Gri 
1/19), 'sadasaccáhamarjuna' (Gita 9/19). But men, who lack 
understanding. think of God as manifested from the unmanifest 
like other beings viz., regard Him as worldly (who is born and 
dead) for whom the Lord has said— 

avyaktadini bhitani vyaktamadhyani bharata 
avyaktanidhananyeva tatra ka paridevuna (Gita 2/28) 

‘O Bharata (Anjuna), all beings were imperceptible before 
they were born and will become so again when they are dead: 
they are perceptible only in the intermediate stage. Therefore 
why to lament?’ 

God like comman human beings is not manifest from the 
unmanifest, but at the same time being unmanifest, He manifests 
Himself and being manifest, He remains unmanifest. 

*Param'—God endows the worshippers of deities with faith 
and also rewards them for their worship—this is God's supreme 
viz., impartial attitude. 

‘Avyayam’—Deities are relatively imperishable (immortal), they 
are not totally imperishable. But God is absolutely imperishable. 
Anyone else neither is nor can be imperishable like Him. 

‘Anuttamam’—God wants the welfare of all beings—this 
is the unexcelled feeling of the Lord. No other feeling can be 
superior to it. 

APERTE oes 
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Link:—Why do people think of the Lord as an ordinary 
man? The explanation comes next. 


We Wa: Wein IRTHTUTUHTSR: | 

pets APS irent APTS RY N 

naham prakasah sarvasya yogamfyasamayrtah 

müdho'yam nabhijanati loko mamajamavyayam 

Veiled, by My divine potency (Yoga Maya), 1 am not manifest 
to all. Hence ignorant folk do not recognize Me, as one unborn 
and imperishable Supreme. 25 


Comment:— 

'Müdho'yar nábhijánati loko mámajamavyayam'—] am 
unborn and imperishable (i.e.,) free from birth and death. But, 
I stage a play of My revelation, and disappearance. In spite of 
being unborn, I incarnate and in spite of, bemg imperishable, 
I disappear, in the same way as the sun rises and sets. Thus, 
those who know Me without birth and death, are undeluded 
(Gita 10/3, 15/19). But those, who regard Me, as the Lord of 
creation, yet an ordinary mortal, subject to birth and death, are 
fools (Gita 9/11). 

The reason, why a man does not regard the Lord, as unborn 
and imperishable, is that he by forgetting his real affinity with 
Him, by error he has accepted his affinity with this body, "I am 
this body and this body is mine." It is because, of this veil, that 
he regards the Lord, as born and dead. 

Men do not regard Him, as unborn and imperishable, 
because of two factors—One, is that He is concealed by His 
divine potency, and the second is due to their own folly, It can 
be explained, by an illustration. A man, remains confined to his 
house which is shut. He is free to go out of his house, But, he 
is unable to cross the walls round the city, when the gate of the 
walls, is shut. But, a king can open the gate of the city, and 
also force the sentry to open the gate of his house. Similarly, a 
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man can get rid of his folly, But he can realize God only, by 
God's grace. Only, he whom God enables to realize Him, can 
know Him. If a man surrenders himself to Him, He removes his 
ignorance, as well as, His deluding potency. 

‘Nahar prakàsah sarvasya yogamüyasamüvrtab'—l, am not 
manifest, to a group of ignorant people, because they instead 
of recognizing Me, as unbom and imperishable Supreme-Spirit, 
neglect Me considering Me, as an ordinary man. It means, that 
Į hide myself in My divine potency, to those, who regard Me 
as mortal, and I am not manifest to them. But, I am manifest to 
those, who having faith in Me, regard Me as unbom, imperishable 
and the Lord, of the whole creation. 

The Lord's divine potency, is strange and uncommon. Men 
see God, who is hidden by His divine potency, according to 
their own sentiments.* 

Here, the Lord has declared, that those who do not recognize 
Him as unborn and imperishable, are ignorant, while in the second 
verse of the tenth chapter, He declares, that neither gods nor great 
sages, know the secret of His birth. So, a doubt arises why the 
Lord has declared, those who do not recognize Him as unbom 
and imperishable, as ignorant, while He has not declared those 
gods and sages ignorant, who do not know, the secret of His 
birth. The clarification is, that the Lord Himself, has declared, 
that He is the origin of all thé gods and great sages, and as 
a child cannot see the birth of his father. the gods and sages, 
cannot know the secret of His birth; but men can accept Him. 
as unbom and imperishable. If they do not do so, they are 
called, ignorant. 


* When Lord Krsnz along with Balarama came to the arena, he seemed 
diamond- hard to wrestlers, 4 virtuous person to common men, Cupid, the god of 
loveto women, a kinsman to cowherds, a strict rulerto the cunning kings, a child to 
elderly people, death to Kamsa, gigantic to the ignorant, cosmic soul to the ascetics 
and favourite God to the devotees of the Vrsni clan. (Srimadbha. 10/43/17) 
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Appendix—The fools who don't believe the existence of God, 
the Lord during the period of His incarnation being manifest to 
all others, is not manifest to them—ye yathà mim prapadyante 
taristathaiva bhajamyaham' (Gita 4/11). In fact God does not 
want to remain unrevealed, but those who do not believe Him, 
how can He reveal Himself to them? 

During the period of His incarnation, though He appears 
as a common human being of this world, yet He ever remains 
unworldly. But because of their attachment and aversion, the 
Lord appears to be an ordinary mam to the ignorant people viz., 
He does not appear as an incamation of God to them. 


EI MERI 
Link:—The Lord, is veiled by His divine potency, to those 
who do not recognize Him, as unborn and imperishable. But 
none can remain covered, with a veil before Him—This fact is 
mentioned, in the verse that follows. 


aa wade adarnf ast 

siferearfur a sgenfsr at vp era THT VE I 

vedaham samatitàni vartamanani carjuna 

bhavisyani ca bhütüni mam tu veda na kascana 

1 Know, O Arjuna, the created beings of the past, the present 
and the future, but the ignorant one, does not know Me, 26 
Comment:— 

'Vedaharh samatitani vartaminini cárjuna bhavisyani ca 
bhütàni mim tu veda na kaScana’—Here, the Lord has used 
three adjectives, to express the past, the present and the future 
for the beings, but for Himself, He has used only the present. 
It means that in God's eye, the past, the future and the present 
are simply present. So, He knows all the beings of the past, the 
future and the present. As in a movie, the incidents, for persons 
seeing a movie seem to occur in the past, the future and the 
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present, while in the film they are all in the present. Similarly, 
from the view-point of beings, there is distinction between the 
past, the future and the present, but in reality, there is only the 
present, because the beings are within a limit of time, while the 
Lord is beyond the limit of time. Time, things, men, incidents 
and circumstances etc., change, while God ever remains the same. 
Knowledge of the beings, who are bound by time, is limited, 
while knowledge of God, is limitless. The beings, by practising 
Yoga, enhance their knowledge, but that knowledge, is limited. 
Such Yogis, are called "Yunjana Yogr (the ascetics who are 
practising austerities, but have not attained final beatirude). The 
Lord, is 'Yukta Yogr ie, He knows all beings and the whole 
world, all the time, without practising Yoga. All beings of the 
past, the future and the present, constantly abide in God; they 
can never be separated from Him. It is beyond His power, to 
separate Himself, from them. So, they can never escape, His 
Observation. 

'Màrh tu veda na kaécans'—1t means, that the ignorant folk, 
who do not recognize Me, as unborn and imperishable, but regard 
Me as an ordinary man, do not know Me, but ! know, all of 
them. As a man from inside, can see the outerside through a 
curtain made from split bamboo sticks, hung on the door, but 
a man from outside the door, cannot see inside through it, the 
ignorant people, veiled by the curtain of divine potency, cannot 
see the Lord, while He can see all of them. 

Now, à doubt arises, that as the Lord knows the future of 
all beings, it means that man's emancipation and bondage, are 
also predestined. Then, how can a man attain emancipation, or 
salvation, by making efforts? 

The clarification is, that God has bestowed upon man, this 
last life, Now, it is upto him whether he attains salvation or he 
has a downfall (Gita 7/27; 8/6), it is not decided by God. 

The Lord Himself, in the nineteenth verse of this chapter, 
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declares, "In the very last of all births viz., in this human birth, 
man of wisdom, takes refuge in Me, realizing that, all this is 
God. Such, à great soul is rare indeed." It means, that men are 
free to attain salvation, or God-realization. [f a man's rebirth 
in a particular womb, is predecided by God, it means that man 
is not free, in attaining salvation and there is no recourse for 
sanction and probibition, preached by God, saints and preceptors, 
and in scriptures. Moreover, the Lord's declarations, "Whatever 
form any devotee with faith wishes to worship, that faith of his, 
I make steady" (7/21) and “Thinking of whatever being he at 
the end, gives up his body, to that being, does he attain” (8/6) 
will prove futile and man's worship and the freedom bestowed 
upon him, of the fast thought, which determines his next birth, 
will ulso go, in vain. 

The Lord by His grace bestows this human body, so that 
a man may attain salvation. In the thirty-third verse of the 
eleventh chapter, Lord Krsna says to Ariuna, "These warriors 
have already been slain by Me. You, he merely an instrument." 
Similarly, the Lord, has bestowed upon men all the resources, 
for attaining salvation by His grace. He should merely become 
an instrument in his hand. The Lord also declares, "By receiving 
this boat, in the form of a human body and favourable wind, 
in the form of My grace, one, who does not attain salvation, 
commits, suicide" (Srimadbha. 11/20/17). In the GĦA, it is also 
declared, "Seeing the same Lord dwelling equally in all, he does 
not kill his self, by the self and thereby reaches, the supreme 
state" (Gita 13/28). It proves that the Lord has bestowed upon 
human beings, the right, resources and understanding, so that they 
can attain salvation. If they do not attain salvation, by receiving 
this priceless opportunity, they commit suicide and follow the 
cycle of birth and death. If on receiving this human body, a man 
makes proper use of the resources, without working against the 
ordinance of scriptures and God, his salvation is axiomatic, and 
there is no obstacle to it. 
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Thus, a man should have a firm determination, to make the 
best possible use of his resources, in accordance with the scriptures. 
But, if they are misused by an error, he should have a burning 
sensation, and pray to God, “O God, | regret for my error. Give 
me power, so that | may not deviate from your ordinances aud 
principles." In such cases, God's help is certain. 

Man's inability can be of two kinds—First, a man is not able 
to do a piece of work, because he has not got enough power, just 
as a servant, cannot lift a house and carry it, if desired by his 
master. Secondly, that he has the power and can do the work, 
but because of indolence, he does not do it. A striver, suffers 
from the latter sort of inability. In order, to do away with this 
inability, a striver should pray to God. 

God can never wish that a human being may have to take, so 
many births, because He-has given him freedom, to attain salvation. 
Not only this, the Lord would not wish countless animate and 
inanimate beings, to take births, God, does not force a man to 
follow the cycle of birth and death. Other beings, besides men, 
follow this cycle of birth and death according to the fruit of their 
actions. But, if anyone of those beings, either in human birth or 
even in any other birth, takes refuge in the Lord, He liberates 
him, from sins of infinite births (Manasa 5/44/1). 

Appendix—Here a doubt may arise that when the Lord 
knows all beings, it means that à man's bondage and salvation 
are predestined because the Lord’s knowledge is eternal, This 
doubt arises because we assume the existence of the world and 
we value the world (it is our point of view), From the view- 
point of God and exalted souls, the world has no existence, 
only God exists—"Vasudevah sarvam', Because of ego we have 
assumed the existence of the world and have valued it. Therefore 
the Lord talks about the past, the present and the future in our 
language. If He does not speak in our language, how shall we 
understand? As, if a teacher of English language who wants 
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to teach us English, uses only English, we shall not be able to 
learn English, 

The knowledge of God is eternal. All is within the knowledge 
of God, There is nothing else besides Him—'mattah paratararh 
nanyatkifcidasti® (Gita 7/7). The embodied soul because of 
ego (jgnorance) has sustained the world. Therefore bondage 
and salvation are man (the self)-made. In Pure-Reality there 
is neither bondage nor salvation but there is only God.* The 
purpose of the use of the term ‘ca’ two limes is that no 
time is permanent. Neither the past nor the present nor the 
future ever stays but God ever exists. As the past and the 
future don't persist now, so is the case with the present also. 
The conjunction of the past and the future is called present. 
There is a formula of Pàünini-grammar—'vartamanasáàmipye 
vartamanavadva’ (3/3/131) viz., near-present is also like the 
present. As the action which was performed in the past, is 
said in the present ‘I have come now’ and the action of the 
future is also said in the present '] am going now'—this is 
near-present which is called present. Had there been present 
really, it would have never changed into past. In fact time is 
not present but only God is present. Therefore the Lord has 
used the verb in the present tense "Vedáham' (1 know). God is 
ever present in the past, at present and in future also, but in 
God there is neither past nor future nor present. God's present 
existence does not depend on time because God transcends all 
limits of time. Time has no existence either from the view- 
point of God or from tbe view-point of an exalted soul. 


* na nirodho na cotpattima baddho na ca sadhakaly 
na mumukgurna val muktsityesà paramárthatà | (Atmopanisad 31) 
"There is no end (dissolution) and no origin; no one is bound and no 
one à striver, no one à seeker of emancipation and no one emancipated—this 
is Pure-Reality."' 
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Link:—In the previous verse, Lord Krsna declared, that no 
one knows Him. Why do people not know Him? The answer is 
provided, in the next verse. 


Poet Tenet Wm 
vaya wane wt aha wear 2911 


icchüdvesasamutthena — dvandvamohena bharata 

sarvabhütàni sammohata sarge yanti parantapa 

By the delusion of antithetic opposites. arising from desire and 
aversion, all beings (O scorcher of the foes in Bharata family), are 
subject to delusion viz, birth and death. 27 
Comment: — 

"Icchadvesasamutthena dvandyamohena bharata sarvabhütàni 
sammoham sarge yantl parantapa'—Delusion, arises from desire 
and aversion, and it is because of this that beings, having 
dismclination for God, follow the cycle of birth and death. 

Man, by haying disinclination for the world, should be 
engaged, in adoration of God. The main obstacle to this 
engagement, is that a man, without attaching importance to 
discrimination, performs actions being guided by attachment 
and aversion, and thus, he degrades himself. A man, has two 
contrary mental dispositions— inclination and disinclination. He, 
has to be inclined towards God, and to be disinclined, from the 
world i.e. he has to be devoted to God, and dispassionate, to 
the world. But, when he applies both these dispositions to the 
world, his devotion and dispassion, are respectively changed into 
attachment and aversion, which cause him to be entangled in the 
world and he has a total disinclination for God. Thus, because 
of his attachment and aversion, to the pairs of opposites such as 
pleasure and pain, etc., he cannot move towards spirituality, even 
though sometimes he may attend religious discourses, study the 
scriptures and think over them. But, because of his attachment to 
the world, he has a mind, that he has to make efforts to cause 
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favourable circumstances, and to do away with, unfavourable 
ones, as he cannot maintain his body, without these. 

Out of these pairs of opposites. if he is particularly attached 
to one, viz., God or has even aversion to Him, or may also lead 
him, to salvation. For example, Bilvamaügala was attached only 
to a prostitute, named Cintamani, He was scolded by her, that 
if he had worshipped the Lord, with the devotion with which 
he loved her mortal body, he would have attained salvation. 
As a result, of her scolding, his attention was diverted to God, 
and he attained salvation. Similarly, the attachment of Gopis for 
Lord Krsna, led them to salvation, Si&upála's aversion to Lord 
Krsna got him salvation, while, Karhsa's fear of God gave him 
salvation, Though Sisupála and Karhsa also, attained salvation, 
yet they could not enjoy, the bliss of devotion. It means, that 
attachment or aversion, to God leads to salvation, while attachment 
or aversion to the world, leads to degradation. 

By the pairs of opposites, attachment for the world becomes 
firm, because of desire for one, and aversion for the other. 
Therefore, Lord Krsna, in the second chapter, orders Arjuna 
"Rise above tbe pairs of opposites" (2/45). He also declares, 
"He, who has transcended the pairs of opposites, is easily freed. 
from bondage" (5/3). "The undeluded devotee, freed from the 
pairs of opposites, attain an imperishable supreme state" (15/5). 
In the thirty-fourth verse of the third chapter also, the Lord has 
declared these, as man's main enemies (3/34). He also declares, 
"The men of virtuous deeds, being freed from delusion, in the 
shape of pairs of opposites, worship Me, with a firm resolve, in 
everyway" (7/28). Therefore, Lord Krsna, has laid great emphasis 
on being free, from the pairs of opposites. 

Why do beings follow a cycle of birth and death? According 
to scriptures, ignorance is the root of life and death. But according 
to saints, it is the misuse of the circumstances, arising from 
attachment. Performance of actions, with a desire for fruits, and 


936 SRIMADBHAGAVADGITA [Chapter 7 


misuse of circumstances i.e., performance of actions, against the 
ordinance of scriptures, leads a man to his birth in good and evil 
wombs through eighty-four lac forms of lives and hell. 

Right use of the available circumstances, does away with 
delusion ie., roots out the cycle of birth and death. How to 
make right use of circumstances? We should have a firm 
determination, not to misuse these i.e., not to act, against the 
ordinance of scriptures and decorums. By having this determination, 
circumstances will be used properly and rightly. By doing so. 
we shall not be proud of our virtuous actions, because we are 
determined, not to misuse the circumstances. Thus, we shall be 
free, from pride of doership. By doing so, we shall not have 
desire for the fruit of actions, because how can we have desire for 
fruit, when we are not the doer? Thus being free from doership, 
and fruit of action, emancipation is axiomatic, 

Generally, strivers divide adoration and worldly affairs, in 
watertight compartments. They attach importance to adoration 
and meditation etċ., but they do not pay attention to attachment- 
aversion, desire-anger etc., in their practical life. They are of an 
opinion that while performing action, attachment and aversion, are 
natural, they carmot be wiped out. Because of this assumption, 
of attachment and aversion, which are obstacles to their spiritual 
progress, contimue. So a striver, does not make quick spiritual 
progress. He, while performing, either mundane or the spiritual 
affairs, should be free from, attachment and aversion. 

A striver, should always keep the fact, in mind, "I am a 
striver and I have to realize God." Thus, by having only the aim 
of God-realization, both kinds of actions, mundane as well as 
spiritual, will become, parts of his spiritual discipline. 

Appendix—Though the root cause of worldly bondage is 
ignorance, yet a man gets entangled in the world more by the 
pairs of opposites—attachment and aversion, than by ignorance. 
When a man regards any place, time, thing, person, circumstance 
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eic. the cause of his pleasure and pain, then attachment and 
aversion evolve. A man gets attached to the thing or person 
whom he thinks to be the cause of his pleasure and he has an 
aversion to the thing or person whom he regards as the cause 
of his pain. When attachment and aversion are wiped out, a 
man is easily liberated from the worldly bondage—‘nirdvando 
hi mahabaho sukharh bandhatprammcyate’ (Gita 5/3). 

The Lord in the thirteenth verse of this chapter has also 
declared, “Deluded by these threefold modes (gunas) of Nature, 
a being does not know Me.” Such deluded beings know neither 
the world nor God. Being engrossed in the world, a man can't 
know the world, and by keeping distance from the Lord, a 
man can't know the Lord, In fact a man knows the world by 
getting detached (separate) from the world and he knows God 
by identifying himself with Him. The world has no existence—this 
is the knowledge about the world. In fact the world which does 
not exist, which does not persist, what is the knowledge about 
it? The world exists—this assumption is ignorance. 

ut AERE er 
Link:—In the previous verse, Lord Krsna talked about beings, 


who are under delusion of the pairs of opposites. In the next verse, 
He talks about those, who have got over, the pairs of opposites. 


Bat ae urd SAAT queen | 
à water wat at Weg a2! 
yesath tvantagatam papam jananath punyakarmanam 
te dvandvamohanirmukta bhajante mārh drdhavratah 
But those men of virtuous deeds whose sins have been destroyed, 
being freed from the delusion of opposites, worship Me, with a 
firm resolve, in everyway. 28 
Comment:— 


'"Yesürh tvantagatam p&parh janánám punyakarmanam te 
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dvandvamohanirmuktà bhajante mam drdhavratah'—The term 
‘Tu’ (but), has been used to show the singularity of those who, 
being free from delusion, worship the Lord. Men of virtuons 
deeds, are those who have realized, that the only aim of human 
life, is God-realization. They have a firm determination to realize 
Him, during this human life, which has been bestowed upon 
them for God-realization, and not for sensual pleasures. It means, 
that determination is a better means, than oblation, charity and 
penance etc. for purification, because this determination is of 
one's own self, while actions such as oblation, charity etc., are 
bodily acts. 

‘Antagatarh papam' means, that when à man has a firm 
determination, that he has to realize God, all his sins are rooted 
out, because disinclination for God, is the root of sins. The saints, 
have said that, there are one and a half sins, and one and a half 
virtues. Disinclination for God is one sin, and to be engaged in 
evil aud immoral actions, is half. Similarly, inclination for God 
is one virtue, and engagement in good and moral actions, is half. 
When a man surrenders himself to God, all his sins perish. 

Secondly. those people whose sole aim is God-realization, 
are virtuous because by having this aim, all their sins come to an 
end. Even if, because of past influences, amy sin, is committed, 
God, Who dwells in their hearts, destroys that sin. 

Thirdly, if a man determines sincerely, never to commit à 
sin, in future, his sins, perish. 

"Te dvandyamohanirmukta bhajante mam drdhavratál'—Men 
of virtuous deeds, being free from delusion of the pairs of 
opposites, worship God, with a firm resolve. This duality (pairs 
of opposites), can be of several kinds. 

1. Whether they should be engaged in divine adoration for 
salvation, or in worldly affairs for welfare of this world. 

2. Whether they should worship Lord Visnu, the preserver, 
Lord Siva, the destroyer, Goddess Durga, God Ganega or the 


Verse 28] SADHAKA-SANJIVANI 939 


Sun. Out of these five sects, which one should they follow? 

3. Which of the following principles—dualistic, non- 
dualistic, special-non-dualistic, pure-non-dualistic etc., should 
they follow? 

4, Which of the Disciplines—of devotion, knowledge, action 
and meditation etc., should they follow? 

5, There are pairs of opposites like—favourable and 
unfavourable circumstances, pleasure and pain, attachment and 
aversion etc. 

A man of virtuous deeds, being free from all spiritual and 
mundane dualistic delusions, worships God with a firm resolve. 

If a man has only the aim of God-realization, all pairs of 
opposites, come to an end, if he follows any spiritual discipline, 
principle, sect or method. A striver, should follow any path. with 
exclusive devotion and without criticizing other paths. He should 
respect the followers of other paths, without regarding them as 
inferior to him, and without considering their sect inferior to his. 
So long as, a striver disregards, others’ principles, religions and 
sects etc., he cannot realize God. Therefore, a striver on paying 
due regard to al| sects, principles and methods, should follow 
his own path, with full faith and undivided devotion. By doing 
so, his dualism comes to an end. 

It is human nature, that when a man lives in spiritual 
environment, he thinks that salvation, is a great achievement of 
life. But, when he lives in mundane environment, he attaches 
greater importance to worldly affairs, and secondary importance 
to, adoration for God, because he thinks that he has to perform 
action in order to get the necessities of life, and there is not 
much use for adoration. 

Those whose only aim is salvation, without caring for 
worldly pleasure and pain, profit and loss, fame and defame, 
regard and disregard etc., are free from delusion, of the pairs 
of opposites. 
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'Drdhavratüh' means, that the striver has a firm resolve to 
worship God, whether he is dualistic or non-dualistic, endowed 
with form or formless, two-armed or four-armed. He is not much 
concerned, about different forms etc.* 

When a striver, follows spiritual discipline he is confronted 
with three questions: What 1s God like? What is the nature of 
soul? What is the nature of the world? The answer, is, 'God 
exists. He is not much concerned, about where He lives and 
what He does etc. Similarly, about the soul it is enough for him, 
‘Lam’, and about the world it is enough, to know that it is to be 
renounced. It means, that a striver, by depending on God and 
having disinclination for the world, which is to be renounced, 
has a firm resolve to attain Him. By having a firm resolve, he 
becomes free from the delusion, of the pairs of opposites. The 
gist of all the philosophies, is to have an inclination for God, 
by having disinclination for the world. 

Secondly, a striver has no knowledge about God, Who 
is attributeless and neither has he beheld God endowed with 
attributes. But he knows, that the world is perishing every moment, 
and assumes, that in the world, there is nothing besides God. 
By having this knowledge and assumption, he worships God 
with a firm resolve. Just like a chaste wife who is faithful to 
her husband, a man of virtuous deeds, by depending on God, 
worships Him. 

An Exceptional Fact 


It is mentioned in the scriptures, including the Gita, and 
also in the utterances of saints, the simmers, have no inclination 
for God. This is a general rule. Bat sins cannot force a man 
to have disinclimation for God, because he is a fragment of 

* He, who protects the one who being afraid of the very strong fast 


running death-snake, takes refuge in Him, and being afraid of Whom even 
death is ruming, 1 take refuge in Him (Srimadbkià. 8/2/33), 
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God. Therefore, his purity may be veiled by sins, but cannot 
be destroyed. Therefore, even the vilest sinner, who worships 
Him with exclusive devotion, becomes virtuous (Gita 9/31).* 
Therefore, a man should never think, that his sins are obstacles 
to his adoration. Sins produce, unfavourable circumstances and 
then perish. If sins, had been obstacles to adoration, Lord Krsna, 
would not have declared, ‘Even the vilest sinner, worships Me 
with exclusive devotion (Gità 9/30). It means, that sins, are not 
obstacles to worship, the Lord. The sins of those who worship the 
Lord, with a firm resolve, surrendering themselves to Him, come 
to an end. So circumstances cannot be obstacles to adoration. 

Men, having a desire for fruit of their virtuous actions, go 
to heaven, while the evil actions lead men to hell. But, God 
by His special grace, bestows the human body in between i.e.. 
without forcing them to acquire the fruit of their actions. We 
have got this human life, for God-realization, so we should never 
be disappointed, as far as God-realization, is concerned. 

This human life, is not meant for sensual pleasures. It is 
generally called a life for action. But, according to the principles 
and utterances of the saints, the only aim of this human life, 
is God-realization. Both the favourable and the unfavourable 
circumstances, are the means for God-realization. A striver, in 
favourable circumstances, should serve others, and in unfavourable 
circumstances, he should give up desire for favourable 
circumstances. By doing so, both types of circumstances, will 
become means for spiritual progress. In favourable circumstances, 
old virtues perish and there are also chances to be entangled, in 
sensual pleasures. But in unfavourable circumstances, old sins 

* n other fives besides the human life this is mol & rule that the nature may 
be purified. By reaping the fruit of sinful actions in eighty-four lac forms of lives 
and in hells, sins are wiped out but nature does not improve. But in human life in 
spite of having sins a striver's nature can be purified. Sins result in unfavourable 
circumstances such as disease etc., while good company, spirituality and change 
of doership change a striver's nature. 
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perish, and a man becomes more alert, and careful in spiritual 
discipline. Therefore, saints value unfavourable circumstances, 
more than favourable ones. 

Appendix—The greatest virtue is to turn one's face towards 
God because this is the root of all virtues.* But to turn away 
one's face from God is the most deadly sin, because this is the 
root of all sins. But the men whose sins have been destroyed 
viz., who having a disinclination for the world, have inclined to 
God, they being free from the duality of attachment and aversion, 
pleasure and pain, joys and sorrows etc, worship God. This 
types of the devotees, who worship God, have been described in 
the sixteenth verse of this chapter by the expression 'caturvidha 
bhajante mam’. 

Attachment and aversion po on attracting a man towards 
the world. So long as à man is attached to one thing, he has 
an aversion to the other thing, because if a man is inclined 
to a thing, he will certainly have a disinclination for the other 
thing. As long as a man has attachment and aversion, he can't 
be totally inclined to God, because he remains connected with 
the world. The extent to which he is attached to the world, to 
the same extent he remains detached from God viz, he has a 
disinclination for God. 

*Drdhayratah'—A man of lax nature can't renounce the unreal 
quickly. He has an idea and gives it up; then again he has another 
idea and also relinquishes it—thus by having different ideas and 
by giving them up, be inculcates this sort of bad habit. Because 
of this bad habit he has the bookish knowledge (rot learning) 
of renunciation of the unreal, but he finds himself helpless m 
renouncing it. Even if he renounces the unreal once; because of 


* sangmukha hoi jrvà moti jabahir, janma koti agha nasahim tabahim., 
(Manasa, Sundara. 44/1) 
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his lax nature he again assumes the existence of the unreal. This 
lax nature of a striver is self-made. Therefore it is inevitable 
for a striver to have a firm resolve. Whatever plan is formed in 
the mind, he should stick to it. If he has a firm resolve even in 
petty matters, by the formation of this type of nature, he will 
acquire strength to renounce the unreal and to have disinclination 
for the world. 
RISER a 

Link:—JIn the beginning of the seventh chapter Lord Krsna 
declared that a striver with his mind attached to Him, taking 
refuge in Him and practising Yoga, would without any doubt, 
know, Him in full. Now, He concludes these three facts, in the 
next two verses. 


saree arse aaa GE 

a al fgg: penai ant ET R 1* 
jaramaranamoksaya =mamisritya yatanti ye 

te brahma tadviduh krtsnamadhyatmam karma cükhilam 
Those who having taken shelter in Me, striving for deliverance 


from old age and death, know Brahma (the Infinite), the individual 
self and the entire field of action. 29 


Comment;— 

‘Jarimarmamoksiya mámáéritya yatanti ye —Here, deliverance 
from old age and death, does not mean that after knowing Brahma, 
the individual self and entire field of action, man will not suffer 
from old age and will not die. But it means, that old age and 
death will not be able to make him, sad. As in the thirty-fourth 

* Inthe twenty-ninth and thirtieth verses in the phrase 'Mámásritya' (having 
taken refuge in), 'Madàtrayah'; in the term ‘Yatanti’ (strive), "Yogarh yufijan' 
(practising Yoga); and in "Yuktacetasah' (steadfast in mind), 'Mayyisaktamanih’ 


(with mind clinging) have been concluded. Similarly the term 'Samagram' has been 
used for Brahma, Adhyatma, Karma, Adhibhiita, Adhidaiva and Adhiyajfia: 
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verse of the thirteenth chapter, m 'Bhüta. prakrti moksam' the 
Lord says, that a striver realizes, that he is different from nature 
and its evolutes while here He means that a striver realizes, that 
he is different from the body and thus old age and death, have 
no effect on him. 

A young man, is free from old age and death, only at present, 
but it does not mean that he has deliverance from these forever, 
while liberated souls are always free from these, because they 
have separated themselves from their bodies, which suffer from 
old age and death. When a man identifies himself with the body, 
he accepts the body's, old age and death, as his own. This is so, 
because he has assumed "I am the body and the body is mine." 
So in the eighth verse of the thirteenth chapter, Lord Krsna 
exhorts Arjuna to perceive, pain and evil in birth, death, old age 
and disease. It means, that a striver should not accept his affinity 
of Tness and 'mineness', with this body. When the affinity is 
renounced, he is delivered from old age and death, because his 
attachment for the body, is the cause of his birth, in good and 
evil bodies (Gita 13/21). In fact, he is separate from the body, 
because the body decays and dies, while he lives ever. 

In the phrase "Mamasritya yatanti ye', there are two aspects—to 
take refuge in Him, and to strive. If a man strives, he may feel 
proud of his achievement, as a result of striving. But, if he takes 
refuge in Him, he may become idle and lazy, and be engaged, 
in prosperity and pleasure. Therefore, a striver, should strive 
promptly, according to the ordinance of scriptures and give 
credit, for success to God. 

So long as, a man attaches importance to the body, and the 
world, regarding these as permanent, he, in spite of striving, does 
not, realize God. Therefore, he should not attach importance to 
them. He should strive to remove, these two stumbling blocks 
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(Le) attaching importance to the body and the world, and 
accepting their independent existence, But, those who taking 
refuge in God, strive, are superior, because they feel that they 
are engaged in spiritual discipline, only by God's grace. Thus, 
by taking refuge in Him and having no pride, they realize the 
full form. of the Lord. 

Those who strive, without taking refuge in Him for salvation, 
also know Him but they do not know, His entire form. As a 
mar practises 'Prinàyáma' (the process of restraining breath), he 
achieves accomplishments (Siddhi), and if he rises above these, 
he knows formless God or gets established in his own self. 
Similarly, the Bauddhas and Jains, who do not believe in God, 
by following spiritual discipline according to their religion and 
by renouncing their affinity for the world, attain salvation. But, 
those who, having disinclination for the worid, taking refuge in 
God, strive by knowing the Lord, in His entire form, receive 
divine love, To express this singularity, Lord Krsna has used 
the expression 'Màmasritya yatanti ye’. 

"Te brahma tat (viduh)'—Thus by striving, they attain Brahma 
(the Infinite) who is formless, without attributes and who cannot 
be perceived, by mind, intellect and senses. 

God exists, in all beings, because He pervades everywhere, 
every time, in all the things and men. But, He is not perceived, 
because we have attached importance to the transitory and 
kaleidoscopic body, and world, and have accepted their independent 
existence. So ever-attained God, seems to be unattained. 

'Krtsnamadhyátmam (viduh)'—The strivers know the entire 
individual self. In the tenth verse of the fifteenth chapter, Lord 
Krsna says, "The ignorant do not perceive the soul, departing 
from one body and dwelling in the other, but those who possess 
eyes of wisdom, perceive." This perception, does not include 
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knowledge of the number of beings, their activities and their 
fate. But, they do know that the self, (soul) is different from the 
body. Those who take refuge in Him, realize this reality. 

By taking refuge in God, when a striver breaks up his 
affinity for actions and things, he realizes, that his self, as well 
as, the self of all the beings, is pure and detached from prakrti. 
He comes to know, that he can never be identified, with actions 
and. bodies, and he can never be separated, from his self. This 
knowledge constitutes the fullest spiritual essence of the self. 

‘Karma cākhilah viduh'—The strivers know the entire 
field of action ie, why and how, the universe is created. 
God has created, the bodies of the people according to a class 
(caste) they belong to. But because of detachment, the Lord 
remains a non-doer and has no craving, for the fruit of action 
(Gità 4/13-14). Similarly, if a man performs his duty and actions, 
without feelings of doership. and without desire for the fruit of 
actions, he is not bound, by actions. Thus knowledge about the 
entire field of action, is that a man has no affinity for action, 
he is completely detached, from these. 

The striver, who takes refuge in Him, with exclusive devotion, 
does not depend on things and actions. He, very well realizes 
that all things and actions, are kaleidoscopic and perishable. No 
action or thing, even in Brahmaloka (the abode of Brahma), is 
eternal, these are subject to, appearance and disappearance. So he 
has, not the least affinity for actions. This is knowledge, about 
the entire field of action. 

It means, that a striver by taking refuge in God knows 
Brahma (the Infinite), the individual self and the entíre field 
of action ie., he realizes, "In the world there is nothing else, 
besides God" (7/7) and "All this is God" (7/19). Thus, he comes 
to know that Brahma, the individual self, and entire field of 
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action, are nothing else, besides God. 
PISS EM 


anma ni area wr À fag: | 

warra a at a farei: 8030 1l 

südhibhütadhidaivarh mam sadhiyajfiam ca ye viduli 

prayünakáüle'nhh ca mam te viduryuktacetasah 

Those, who realize Me in the Adhibhita (the field of matter), 
in Adhidaiva (Brahmi) and in Adhiyajiia (the unmanifest 
Divinity), and having a steadfast mind, realize Me, even at the 
hour of death. 30 
Comment:— 

'Sadhíbhütadhidaivar mam sadhiyajiiam ca ye viduh'—[Having 
described attributeless and formless God, in the preceding verse, 
He describes God, Who is endowed with attributes and form in 
this verse.] 

Here ' Adhibhüta', stands for matter, which has predominance 
of Tamas (the mode of ignorance). This matter has no independent 
existence, of its own. It is transitory and kaleidoscopic. But, it 
seems real, pleasant and attractive, because of God, Who is real, 
pleasant and attractive. As ice has no existence without water, 
matter is nothing, but manifestation of God. This is knowledge 
about God and matter. 

'Adhidaiva', is Brahma, the creator of the world. He has 
predominance of 'rajoguna' (the mode of passion). The Lord, 
manifests Himself as Brahma also. This is true knowledge about 
Adhidaiva and God. 

'Adhiyajria' is Lord Visnu, who pervades everywhere, in the 
form of unmanifest Divinity. In Him, there is predominance of 
the mode of goodness. This is true knowledge, about Adhiyajna 
and God. 
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Knowledge about God, with Adhibhüta, Adhidaiva and 
Adhiyajiia is, that He stands holding the entire creation in one 
limb, (Gità 10/42; 11/7) and in His supreme divine form, there 
are Adhibhüta (Infinite universes), Adhidaiva (Brahma) and 
Adhiyajna (Visuu) etc. Arjuna also says, "O God, I behold 
in Your body, all the gods and multitudes of different beings, 
Brahmi, the Lord perched on a lotus, Lord Siva and all the sages 
and celestial serpents" (Gità 11/15). Thus, in reality, Lord Krsna 
is Adhibhüta, Adhidaiva and Adhiyajiia. 

"Prayagakále'pi ca mim te viduryuktacetasah'—Steadfast in 
mind, are those, who remain equanimous in gain and loss, in 
prosperity and pleasures, and in becoming indifferent to the world, 
and are engrossed in worship of God. Such people, realize Him, 
at the time of death i.e., remam established in Him, even in the 
pangs of death, they do not lose heart in the least, in spite of 
great turmoil, in their physical and subtle bodies, 


An Exceptional Fact About God's Entire Form 


(1) All evils, are bom, by accepting our affinity for matter 
and its evolutes—actions and things etc., and then those actions 
and things seem, to have their independent existence. But, if we 
by breaking up our affinity, for them get established in God, 
their assumed independent existence, merges into God. 

In the world, we assume a thing or a person, as good or 
bad, but actually that thing or person, is nothing besides the 
manifestation of God. As far as decorum of caste, and Agrama, 
(religious orders of different periods, of life), is concerned, 
we have to observe these in accordance with the ordinance 
of scriptures and great sonls, because these are guides for 
attaining salvation. 

There was existence of God, before this creation, and He 
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will exist after its dissolution. When a striver realizes this reality, 
about God, the universe merges into Him. It does not mean, that 
the creation perishes, but it means, that the striver does not attach 
importance to the world, which is an obstacle to salvation. As, in 
ornaments made of gold, there is nothing besides gold, a striver 
of steadfast mind realizes, that in the world there is nothing 
besides God. This fact has been explained, in the twenty-ninth 
and thirtieth verses. 

(2) For the worship of God He is described in two ways—one 
with attributes and the second attributeless. The Lord, endowed 
with attributes is of two types—2one endowed with attributes with 
form and the other endowed with attributes but formless. The 
attributeless Lord, is not of two types, He is only without attribute 
and formless. The formless Lord, is again of two kinds—one 
endowed with attributes, but formless and the other, attributeless 
and formless. 

Devotees are of two types—one who worship God with 
attributes, and the other who worship God, without attributes. But 
both of them start their worship of the Lord, Who is endowed with 
attributes, but is formless. He assumes, that there is God, Who 
is the Supreme Lord and He is the most merciful, and the best 
one. Thus, though a devotee thinks of God, Who is attributeless 
and formless, yet with his intellect, he thinks of God, Who is 
endowed with attributes, and is formless.* The reason, is that 
intellect being the evolute of prakrti (with attributes), cannot 
have access, to attributeless God. 


* Adoration (Devotion) starts with God Who is endowed with atributes and 
is formless. So He has been described in that way inthe twenty-eighth verse. Then 
in the twenty-ninth verse there i5 description of the Lord Who is attributeless and 
formless and in the thirtieth verse of One who isendowed with form and attributes. 
Thus each of them has been described in one verse. But in the eighth chapter each 
of the three types has been described in three verses eighth fo tenth, eleventh to 
thirteenth and fourteenth to sixteenth respectively. 
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Worshippers, first worship God, Who is endowed with 
attributes and form. But so long as, His form is not fixed in 
their minds, they assume, "God exists and He is ours." The firmer 
His form gets fixed, the higher their adoration. In the end, when 
they are able to behold Him, talk to Him, touch Him and receive 
blessing from Him, their worship attains perfection. 

Worshippers of attributeless God, think of Him, as One who 
pervades, everywhere. The subtler their disposition grows, the 
higher their worship, is. In the end when their attachment and 
egoism etc., aré completely renounced, and no feeling of Tnéss 
or "Y ou'ness, is left and only pure consciousness remains, their 
worship attains, perfection. 

Thus, both the devotees after attaining perfection, become one 
Le., both of them attain the same Lord. The worshippers of the 
Lord, endowed with attributes and form by His grace, also realize 
the Lord, who is without attributes and form. If a striver, adoring 
attributeless and formless God, has some devotional influence, 
and wants to behold Him, he can do so. If the Lord wants to 
make him an instrument, for His mission, He reveals Himself to 
him, as He revealed Himself to Madhusüdanacarya.* 

(3) The Lord, is endowed with attributes and He is also 
attributeless, according to the feelings of devotees. Similarly, He 
is endowed with form and is also formless. Not only this, He 
is also beyond the two. But this reality is known only, when a 
devotee realizes Him. 

The Lord, Who pervades everywhere with His divine traits, 
such as beauty, love, glory. grace. ete., is called, God endowed 
with attributes. He is of two kinds— 

* One shrewd fellow who is adored by the followers of non-dualistic 


discipline, who is authorized to sit on the throne of paradise and who runs after 
cowherdesses forcefully had made me a slave of his feet. 
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(i) Endowed with attributes and formless—Just like the sky of 
which attribute, is sound, but is formless, the Lord pervading the 
entire universe, is endowed with attributes and is formless. 

(ii) Endowed with attributes and form— When the Lord, Who 
is with attributes and is formless, manifests Himself through His 
own divine potency, keeping His nature (prakrti) under control, 
and is perceived by senses is called, the Lord endowed, with 
attributes and form. 

When à striver assumes, that God does not possess divine 
traits, He is called the Lord, without attributes and form, 

Attributes are also of two kinds (i) Uncommon divine traits, 
such as beauty, love, glory and grace etc., (ii) Three modes of 
nature—sattva (mode of goodness), raja (mode of passion) and 
tama (mode of ignorance). God may, either be endowed with 
attributes and be formless, or He may be endowed with attributes 
and form, He, is beyond the three modes of nature. He. by 
controlling His nature, plays the role of the Lord of creation, 
preservation and destruction of the universe, and yet remains 
totally free from the modes of nature (Gità 7/13). 

The Lord, Who is never bound by attributes, and has full 
command over them, is called, the Lord without attributes. 
Therefore, such a Lord, can be called endowed with attributes, 
as well as attributeless, as also endowed, with form and also 
formless. He has been described, in His entire form, in the 
twenty-ninth and thirtieth verses. 


A special note on the chapter 


In this chapter, Lord Krsna first explained His changeable 
lower (insentient) nature, by 'aparà' and unchangeable higher 
(sentient) nature by ‘para’ (7/4-5). Then He explained, that He is 
the origin and end of the whole universe. But, in the beginning 
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and in the end, only He exists (7/6-7). Then He explained. 
His comprehensiveness, by mentioning His seventeen divine 
manifestations, in the form of cause (7/8—12). Afterwards, 
He explained, that he, who is under delusion of three modes 
of nature i.e, who has accepted his affinity for the changing 
matter, cannot know Him, Who is beyond the modes of nature 
(7/13). In the fourteenth verse, He explained that His wonderful 
illusion. is extremely difficult to surmount. In the fifteenth verse, 
He explained, that evil doers do not seek refuge, in Him. In the 
sixteenth verse, He explained four types of virtuous men, who 
worship Him or take refuge in Him. Now a question arises, 
why Lord Krsna has inserted the fifteenth verse, which seems to 
be out of context. The answer is, that had He not included the 
fifteenth verse, it would have remained to be said, "Evil-doers 
do not seek refuge, in Me." 

There are two types of people, who take refuge in Him—first, 
those who regarding Him as God, take refuge in Him (7/16—19) 
and the second, those who regard Him as a common man 
worship, (take refuge in) other gods, in order to satisfy their 
desires (7/20—23). People worship, the gods for two reasons for 
their increased desires, and their failure to realize the greatness 
of God. Both of these, have been explained respectively, in 
(7/20-—23) and (7/24). In the twenty-fifth verse, He has explained, 
that He is not manifest to those, who regard Him as an ordinary 
person. The twenty-fifth verse, seems to express that He is also 
veiled by divine potency. So, He has declared, in the twenty- 
sixth verse, that His knowledge is not veiled. People do not 
know Him, because of their attachment and aversion (7/27). 
But those, who are freed from delusion in the shape of pairs of 
opposites, worship Him with a firm resolve (7/28). Those who, 
taking refuge in Him, strive to know Him, in His entire form. 
at last attain Him (7/29-30). 
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If we delve deep into this chapter, we come to know, that 
there is description of inclination and disinclination for God. 
Those who have disinclination for God, and inclination for 
matter, follow the cycle of birth and death. But if they have 
inclination for God, they know the Lord who is endowed with 
attributes and is formless, who is attributeless and formless 
as also. who is endowed with attributes in entirety and 
attain Him. 

Appendix—A! the beginning of this chapter Lord Krsna said 
to Arjuna, "I shall unfold to you this Jnana with Vijiána by 
which you will know Me fully, having known which nothing 
will remain to be known." Then the Lord in the nineteenth 
verse having said ‘vasudevah sarvam' described His full form 
in brief. Now at the end of the chapter the Lord gives the details 
of His full form. 

A striver has taken birth, and a disease (suffering) is not 
inevitable. Therefore here the expression *jaramaranamoksaya’ 
means that the devotees, who take refuge in God, are delivered 
from old age and death viz., they are not sad by thinking of 
their old age and they are not sad by thinking of the end, they 
will meet after death. They, having taken shelter in God, strive; 
therefore they know God in full with para prakrti and apara 
prakrti viz, know Jüüna with Vijiana. 

Though a Karmayogi and a Jianayogi are also liberated from 
birth and death but a devotee besides being liberated from birth 
and death, knows God in His entire form. The reason is that a 
Karmayogi and a Jnanayogi attain equanimity by practising the 
discipline of action and the discipline of knowledge respectively 
from the beginning, but a devotee depends on God from the 
beginning. As he depends on God, the Lord by showering His 
grace, enables him to know Him in full. 

In the third verse of this chapter the Lord declared, '*One 
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who knows Me fully is rare—'kascinmarh vetti tattvatah'. Here 
He explains, "He who takes refuge in Me, knows Me in My 
entire form.' Therefore the main spiritual practice to know God 
in full (Jnàna with Vijiiana) is—surrender in God (màmááritya). 
The reason is that God in full is not known by reflection but 
He is known by His grace, when a devotee with faith and belief 
takes shelter in Him, Therefore the Lord at the beginning used 
the term *madasrayah' and in the end concludes this chapter by 
using the term, '*mamaáritya'. 

"Brahma' (attributeless- formless), ‘krtsna adhyatma’ (endless 
souls of endless births) and 'akhila karma'(all the actions of 
origin-midstate-end etc.,)—this is the sphere of knowledge. Iri 
this sphere there is predominance of nirguna (attributeless) 
Brahma. 'Adhibhüta' (the entire universe consisting of Five subtle 
elements including the body), 'adhidaiva' (all the deities such 
as Brahma etc., with the presiding deities of mind-senses) and 
adhiyajna (immanent Lord Visnu and all His forms)— this is 
the sphere of ‘vijnana’. In this division there is predominance 
of Saguna (endowed with attributes) God. 

God with 'adhiblrüta', *adhidaiva' and *adhiyajria' means that 
the ‘Sat’, ‘Asat’, ‘para-apari’—all is God. There is nothing else 
besides God. If the real and the unreal are distinguished, it is 
the path of knowledge—‘nasato vidyate bhavo, nabhavo vidyate 
satah. ubhayorapi....' (Gità 2/16) and if they are unified, it is the 
path of devotion—'Sadasaccühamarjuna' (Gita 9/19). 

There is description of ‘Brahma’ from the thirteenth verse 
to the twenty-sixth verse of the fifth chapter. “Krtsna adhyatma’ 
has been mentioned in the twenty-ninth verse of the sixth 
chapter by the expression 'Sarvabhütasthamatmanam'. ‘Akhila 
Karma’ has been described in the eighteenth, twenty-third 
and thirty-third verses of the fourth chapter by the expression 
‘krtsna karmakrt’, “karma samagram' and ‘sarvarh karmakhilarh’ 
respectively. 
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An action ends but the self and Brahma are never non- 
existent. In jurisprudence it is mentioned that the sense 
which perceives the existence of a thing, the same sense 
perceives the non-existence and also the class of that thing. 
Therefore the knowledge which enables a man to know actions 
(karma cákhilam), with the same knowledge, he knows the 
nothingness of actions viz. inaction—'karmanyakarma yah 
paSyet (Gita 4/18). Brahma (the Absolute), ütma (the soul) 
and akarma (inaction)—the three are only one; this knowledge 
is the meaning of the expression—'te brahma tadviduh 
krtsnamadhyütmar karma cakhilarh.’ 

An ‘action’ is limited, 'adhyatma' (self) is more extensive 
than ‘action’, ‘Brahma’ is more extensive than "adhyatma'. But 
‘mam’ (God in full) is superior even to Brahma because within 
'Brahma' 'the entire form of God' is not included but within 
‘the entire form of God’ Brahma is included. 

The purpose of using the term ‘krtsna’ with adhyatma’ is 
the aggregate of individual self, seen in different forms whom 
the Lord has called His 'para prakrti'. The Lord by giving the 
word 'akhila' with 'karma' means—all the virtuous and sinful 
actions, whose fruit leads the self to numerous wombs and 
numerous worlds; but the term ‘krisna’ or 'akhila' has not been 
used with 'Brahma', it means that ‘Brahma’ is not numerous 
but is only one. 

In the Gita the Lord has mentioned two-fold path to achieve 
equanimity—Karmayoga and jianayoga. The two paths are 
worldly—'loke'smindvividha nisthá' (Gità 3/3), but Bhaktiyoga 
is ‘alaukika nisthà' (unworldly path). The reason is that in 
Karmayoga there is predominance of ‘ksara’ (world) and in 
Jüünayoga there is predominance of 'aksara' (soul) Ksara 
and aksara—both are in the world—'dvavimau purusau loke 
ksaraScaksara eva ca’ (Gita 15/16), therefore Karmayoga and 
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Jiánayoga—both are worldly paths. But in Bhaktiyoga there in 
predominance of God Who transcends the perishable (Ksara) 
and is superior to the imperishable (aksara) (Gita 15/17-18). 
Therefore Bhaktiyoga is the unworldly path. In the entire form 
of God, there is mention of Brahma, adhyatma and Karma—in 
them. there is mention of the worldly path (Karmayoga and 
Jüanayoga)* and in ‘adhibhiita, adhidaiva and adhiyajfia 
there is mention of the unworldly path (Bhaktiyoga). ‘Jnana 
(knowledge) is worldly—'na hi jüünena sadrSarh pavitramihat 
vidyate’ (Gita 4/38) and Vijiiana is unworldly, The worldly 
and the unworldly—both are the manifestations of ‘Samagra’ 
(full form of) God—'Vasudevah Sarvam'. 

In the term ‘loka’ both insentient and sentient are included. 
The term ‘loka’ cannot denote either only insentient or only 
sentient, Therefore in 'laukika' both insentient and sentient 
are included but in ‘alaukika’ only sentient is included because 
'alaukika' is ever divine. But in ‘the entire form’ (Samagra), 
"laukika' (worldly) and ‘alaukika’ (unworldly}—both are 
included. 

Here à point needs special attention that ‘Brahma’ Who 
is attributeless and formless is within the entire form of God. 
Generally people believe that within attributeless and formless 
Brahma, there is God endowed with attributes. They hold that 
Brahma is free from maya and God is not free from Maya. In 
fact this assumption is neither in accordance with the ordinance 

* The term ‘adhyatma’ should mean "Jüanayoga; and ‘Karma’ should 
mean "Karmayoga'. Brahma is attained by both Jüanayoga and Karmayoga 
(Gita 5/4-5), 

Being the context of devotion, the Lord here has not described Trànayoga 
and Karmayoga in detail. They have already been described in detail from the 
second ro the sixth Chapter. 

T Here the term 'iha' used within 'pavitramiha' stands for ‘loka’ 
(world). 
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of the scriptures nor is reasonable because when. in Brahma, 
there is no illusion (maya) then how can God with ‘maya’ 
be within Brahma? How is there ‘maya’ in Brahma? But 
in the Gita the Lord declares, "In a fragment of My entire 
form there is Brahma because I am the support of Brahms 
‘brahmano hi pratisthaham' (Gita 14/27) and this universe is 
pervaded by Me in My unmanifest form ‘maya tatamidam 
sarvam jagadavyaktamürtinà' (9/4).'" By these utterances the 
Lord means to say, “I am not a fragment of Brahma but 
Brahma is My fragment" Therefore if we reflect upon it in 
an impartial manner, it is evident that in the Gita there ts not 
predominance of Brahma but there is predominance of God. 
The entire form of God is complete within which God with 
attributes as well as attributeless; God with form and also 
formless are included. 

In fact the entire form can be of God endowed with 
attributes only because within the word ‘saguna’ (God endowed 
with attributes), ‘nirguna’ (attributeless) (the Absolute) can be 
included, but within the word ‘nirguna’, 'saguna' cannot be 
included. The reason is that in 'saguna' there is no negation of 
"nirguna' but in ‘nirguna’ there is negation of ‘gunas’ (attributes), 
Therefore in ‘nirguna the word ‘samagra’ (full or entire) cannot 
be used. So here with 'adhyatma' and Karma’ the words 
'"krtsna' and 'akhila' have been used respectively but no such 
word has been used with Brahma. Therefore there is entirety 
(fullness) in God endowed with attributes rather than in 
attributeless Brahma. 

Question—How are Brahma, adhyatma and Karma all the 
three ‘laukika (worldly)? 

Answer—The Lord has called Brahma 'aksara' (imperishable)— 
‘aksarari brahma paramam' (Gita 8/3) and He has also called 
the soul ‘aksara'—‘dvavimau purusau loke ksarascaksara eva 
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ca’ (Gita 15/16). The soul and Brahma—both are one— 
'ayamütma brahma' (Mandiikya 1). The soul which by having 
connection with Prakrti (body) is called ‘jiva’ (adhyütma) 
(embodied soul)? the same by having no connection with 
Prakrti is Brahma’. Therefore according to the Gita as 'jiva' is in 
the world, so is ‘Brahma’ in the world viz, Brahma is attained 
by the worldly paths (Karmayoga and Jianayoga). 

'Adhyütma viz., the soul has sustained the world 'yayedath 
dhàryate jagat' (Gità 7/5). The soul has no independent 
existence of íts own. Therefore the soul by being attached to 
the world has become ‘jagat’ (worldly) (Gità 7/13). Being in 
the world the soul is also ‘laukika’ (worldly)}—‘mamaivarhSo 
jivaloke’ (Gita 15/7). ‘dvavimau purusau loke ksarascaksara 
eva ca’ (Gita 15/16). 

Actions are performed in two ways with an interested 
motive and in a disinterested manner. These two types of 
actions being in the world are laukikaf, 

Question:—How are *adhibhüta", ‘adhidaiva’ and *adhiyajna'— 
these three un worldly? 

Answer:—'adhibhita’ viz., the entire world consisting 
of the five subtle elements, being the manifestation of God 
is unworldly—‘amrtam caiva mrtyusca sadasaccahamarjuna' 
(Gita 9/19) “T am immortality as well as death; I am also being 


" báüdhyo bisaya saneha te, tate kahiyai jiva 
alakha ajoni apa hai. hariya nyarau thiva 

T In the world, actions performed with an interested motive— 

'yajriarthàtkarmanpo' nyatraloko' yai karmabandhanaly’ (Grtà 3/9); 'ksiprarfi hi 
münuse loke siddhirbhavati karmaja’, (Gt 4/12); ‘Karmanubandhini manusyaloke" 
(Git 15/2), In the world actions performed in a disinterested manner "loke'smin- 
dvividha_...yoginam’ (Gita 3/3). 

In fact actions are neither 'Sakama' nor *Niskdma’ but the doer is ‘Sakama’ 
or 'Nisküma.' Therefore 'sakaümu (interested motive) and ‘niskama™ (disinterested 
manner) persist in the doer. 
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and non-being, both*. The cosmic form which Lord Krsna revealed 
to Arjuna was also divine or unworldlyt. 

The Lord revealed His divine cosmic form in a part 
of His divine body}. Therefore the world consisting of five 
subtle elements, being the cosmic form of God, is also 
unworldlyS. The Lord has also called His 'vibhütis' (divine 
glories) as divine viz., unworldly—'divya hyütmavibhütayah' 


* manasa váacass dystyi grhyate'nyairapindriyaih 
ahameva na matto'nyaditi budhyadhva mafjasá 
(Srimadbha. 11/13/24) 
Whatever is. perceived. (received) with the mind, with tongue, with 
eyes and with other senses, all that is only T’, Therefore there is nothing 
else besides Me—anderstand and accept this principle quickly after reflecting 
upon it. 
T 'nünavidhüni divyüni (Già 11/5), "anekadivyabharanar divyline- 
kodyatayudham’ (11/10), ‘divyamalyamberadhararh divy 
(1V/11); *pasy&ámi devirstava deva dehe.....sarvanuragarsca divyan. (11/15) 
t The Lord declares—'ihaikastluar Jagatkrtsnarh....mamaá dehe"(11/7). 
Sanjaya ulters—"tatraikastharh jagatkrtsnar........apa&yaddevadevasya 
Sarise’ (11/13). 
Arjuria makes an utterance—'pasyami devàrhstava deva dehe” (11/15), 
S khai  vàáyumagnir salilath mahih ca 
jyotingi sattvani digo drumádin, 


(Srimadhhà. 11/2/41) 
Ether, air, fire, water, earth, planet, constellation, beings, animals, directions, 
trees, rivers, oceans—all are the bodies of God, by assuming this, a devotee bows 
to all with exclusive devotion, 
bhüdvipavarsasaridadrinabhah samudrapataladinnarakabhiganalokasanstha 
git mayã tava nmpadbhutamigvarasya sthilarh vapub sakalajiva nikéya dhüma 
(Stimadbba. 5/26/40) 
*O Pariksit! I have described to you the earth and within it—islands, varsa 
(tracts), n vers, mountains, sky, oceans, netherworld, directions, hells, constellation 
and the situation of different worlds—this is God's very wonderful gross form 
which is the refuge of all the groups of beings. 
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(Gita 10/19), ‘mama divyanarh vibhiitinam’ (10/40)* But a 
person (embodied soul) out of ignorance with his intellect 
(because of attachment-aversion) perceives this ‘jagata’ (world) 
as 'laukika' (mundane) (matter). Therefore when ignorance 
is wiped out, inertness (matter) does not persist, only 
divinity remains. 

'adhidaiva' viz., Brahma etc., all the deities are unworldly, 
'adhiyajüa' viz. indwelling God in spite of lodging in the 
hearts of all, because of remaining untainted, is unworldlyf. 

In the expression 'Sadhibhüradhidaivart mari Sadhiyajiiarh’ 
the Lord mentions, ‘He who knows Me with adhibhita, 
adhidaiva and adhiyajna," it proves that as these three are 
with God so they are unworldly, otherwise they are worldly. 
So long as there is no connection with God, all is worldly; 
when there is connection with God. all becomes umworldly. 
Therefore Karmayoga and Jüánayoga are ‘worldly paths’ as 
im them a striver's effort is important while 'Bhaktiyoga' is 
the umworldly path as in it there is predominance of refuge 
in God. 

In fact there is no entity which is worldly. The real entity 
is only umworldly. But from the view-point of a striver the 
discrimination between the worldly and the unworldly has 
been mentioned. It means that this distinction between the 
worldly and the unworldly persists out of ignorance because 
of attachment and aversion. If attachment and aversion are 


* Arjuna has also called 'vibhütis' (glories) as divine—’ vaktumarhasya- 
šesena divyà hyarmaviblütayah" (10/16). 

f dvà supamá sayuja sakhdyi samánarii vrksam parisasva]üte 
1ayoranyaly pippalar svadvattyanaénannanyo abhicaka&iti 

(Mundaka 3/1/1; Svet@Svatara. 4/6) 

Two birds—soul and God who keep company with each other and arë 

friendly with each other, live by taking refuge in the same tree—body. One of 

them the soul (embodied soul) rasting the fruit of actions of thar tree relishes 

(enjoys) them but the other (God) without relishing them only illumines them. 
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renounced, all is unworldly, spiritual and divine—‘vasudevah 
sarvam'. The reason is that.the mundane has no independent 
existence. It is because of attachment and aversion that the 
mundane seems to exist and is valued. It is because of 
attachment and aversion that a man (the self) has made the 
world, which is the manifestation of God, mundane and he 
himself has also become mundane. 

The purpose of describing knowledge with "Vijnana' viz.. 
the entire form of God is that non-self-self, the real-unreal, 
para-apara (higher and lower nature), ksetra (it is constituted of 
24 elements)—ksetrajiia (soul)—whatever persists is only God's 
manifestation. Therefore the Lord here at the beginning and 
at the end of the description of His entire form has used tbe 
term ‘mam’ (Me) which denotes His entire form—'mamasritya' 
(7/29) and ‘mam te viduh' (7/30). 

The Lord has declared that the nature of actions is 
mysterious—'gahana kanmano gatih' (Gita 4/17), but a devotee 
knows it also. Inaction in action and action in inaction (4/18)—a 
devotee knows these two also. It means that he knows actions 
and also the Discipline of Action (Karmayoga). A Karmayogi 
knows only Karmayoga; a Jnànayogi knows only Jüanayoga; 
but à devotee by God's grace knows both—Karmayoga and 
Jiianayoga. 

The idea expressed in the first verse of this chapter by the 
expression ‘yogar yuijanmadasrayah’ has been expressed here 
by the expression ‘mamasritya yatanti ye"; and the idea expressed 
by the expression ‘mayyasaktamanah’ has been expressed here by 
the expression ‘yuktacetasah’. It means, '"The devotee who takes 
shelter in Me attains the aim which is attained by Karmayoga 
and Jnünayoga viz., they know Brahma Who is the fruit (aim) 
of these two disciplines—'te brahma tadviduh' and they also 
know God in full—'máàm te viduh'. 
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In the expression *prayanakale'pi' the term ‘api’ means that 
those devotees know God before the hour of death and also 
at the hour of death viz., their knowledge never disappears. 
Such devotees become 'yuktacetà (steadfast in mind) viz., 
their mind has no independent existence, it gets identified 
with God, only God remains. Being one (having eternal 
union) with God, they are neither separated from God nor 
is God separated from them. Such devotees at the time of 
death, even if some thought comes to their mind, they don't 
meet the fate of 'yogabhrasta' (he who deviates from yoga) 
but attain God—"prayanakale'pi ca math te viduryuktacetasah’. 
The reason is that from the view-point of those devotees, 
there is nothing else besides God, then where will their 
mind wander besides God? Why will it wander? How will it 
wander? If he thinks of anything, he will think of God only, 
then how will his mind deviate and without deviation of the 
mind, how will he fall from yoga? The reason is that in the 
discipline dependant on instruments (Karana sápeksa) when 
the mind deviates from Yoga, then there is fall from Yoga— 
'yogaccalitamaünasah' (Gita 6/37) but he, who beholds God 
everywhere, has his eternal union with God. 

Some devotees want only emancipation (Salvation)— 
‘jaramaranamoksaya’ and some devotees want love (devotion)— 
‘mam te viduryuktacetasah'. The devotees who want salvation, 
they know Karmayoga and Jüanayoga (brahma, adhyatma and 
Karma) but the devotees who want love, they themselves, 
know God in full—‘marh viduh' God confers his devout 
devotees with Karmayoga (buddhiyoga) and Jüàanayoga— both 
(Gita 10/10-11). Bondage in the form of old age and death; 
and also salvation—both are worldly but love (devotion) is 
unworldly. Though devotion as spiritual-discipline ís worldly 
but the aim being unworldly, that devotion is included in 
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mnworldly 'Sidhya bhakti’ (devotion as an end)— bhaktys 
sañjätayā bhaktyà' (Srimadbha. 11/3/31). 
d 
d» meee serpentine suf Tara DTT 
“nrin grifrgrrik) TA TRSATA: edt 
orh tarsaditi SAmadbhagavadguasipanisatse hrahmavidyňyärk 
yogaśňsre érirgnrjunasarsvade jħänavijňānayogo. 
nämä sapamo'dhyäyah. 

‘Thus starting with Ori, Tat, Sat, the names of the Lord, in the 
Upanişad of the Bhagavadgità, the Yoga and the dialogue between 
Sri Krya and Arjuna, this is the seventh designated discourse: 
"The Yoga of Knowledge and Realization.” 

In this chapter, there is description of knowledge und 
realization. The belief, that the Lord, is tbe root of the entire 
universe is knowledge, while realization is, that in the entire 
universe there is nothing besides, the Lord. By knowledge 
and realization, a devotee comes (o know his wal and 
etemal affinity for God ie., "I am God's und God is mine." 
Therefore, this chapter is designated: "The Yoga of Knowledge 
and Realization.” 


Words, letters and Uváca (said) in the Seventh Chapter— 


1.Tn this chapter in ‘Atha saptamo'dhyayab’ there are three 
words, in 'Seibhagavinuyaca’ there are two words, in verses there 
are four hundred and six words and there are thirteen concluding 
words, Thus the total number of the words is four bundred and 
twenty-four. 

2.1n "Atha saptamo'dhyäyah' there are seven letters, in 
‘Sribhagavanuvica’ there are seven letters, in verses there are 
nine hundred and sixty letters and there are forty-eight concluding 
letters. Thus the total oumber of the letters is one thousand and 
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twenty-two, Each of the verses is of thirty-two leners, 
3. Tn this chapter there is one Uvaea (said) ‘Sribbagavanuvica'. 


Metres Used fn the Seventh Chapter 


Ont of the thirty verses, of this chapter in the third quarter 
of the sixth verse, and first quarter of the fourteenth verse, 'na- 
gana’ being used, there is "na«vipuli* metre; in the third quarter 
of the eleventh verse, and first quarter of the twenty-fifth verse, 
“ma-gana’ is used there is ‘ma-vipala’ metre; in the first quarter 
of the seventeenth verse, ‘ra-gana’ being used there is 'ra-vipulà' 
metre, and in the third quarter of the nineteenth and twentieth 
verses "bha-gana’ being used there, is "bha-vipuli’ metre. The 
remaining twenty-three verses, have the characteristics of right 
'pathyävaktra' Anustup metre, 

BUBB es 


Al Shi Hari Il 
Eighth Chapter 


INTRODUCTION 


Lord Kryna, at the end of the seventh chapter, while describing 
Him in entirety used dhe six words Brahma, Adhyatms, Karma, 
Adhibhita, Adhidaiva and Adhiyajiia, and explained that Yogis 
who know Him, in entirety attain Iim. For, getting clarification 
of these six words, Arjuna at the beginning of the eighth chapter, 
puts seven questions, to Him. 


ong? sart 
fe age Renee Rh ant qed 
afin a fe waia fanpeniusu 
afta: nrbes Wksferenppnnt 
mrn a eret areitsfer foreremenfit: u 3 ut 


arjuna uváca. 

Vio tadbrahma kimadhyatmari kii karma purusottama 

ardhibhitarh ca kirh proktamadhidaivarà kimucyate 

adhiyajiiab kathati ko'tra dehe'sminmadhusidana 
prayüpakile ca kathar jõeyo'si niyatütmablih 
Arjuna sald: 

What is that Brahma? What is Adhyatma? What is Karma 
(Action)? O Rest among men! What is said to be Adhibhüta and 
‘what is called Adhidaiva? Who and how is Adhiyajia, here in 
this body, O Krsna? And how can You be realized, at the time of 
death, by persons of steadfast mind? 1-2 
Comment: — 

‘Purugottama kisi tadbrahma’—O Best among men! What 
do You mean, by the term ‘Braima’? 
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"Klmadhyitmar'— Whal is meant, by 'Adbyatma'? 

“Kirn karma'-—What do You mean, by ‘Karma’? 

'Adhibhütai: ca kik proktam'—What does the tem, 
"Adhibhiütz! mean? 

"Adhidaivark kimucyate—What is 'Adhidaiva'? 

'Adhlyajfialy kathaii ko'tra dehe'smin'— What is 'Adbiyajiia’, 
and how is it in this body? 

"Madhusiidana peaydinakile ca kutharí jüeyo'si niyatitenabhih’— 
© Destroyer of the demon, named Madhu, how are You to be 
realized at the time of death, hy those of steadfast mind ie., by 
those, who having a disinclination for the world, worship You 
with exclusive devotion? Which of Your forms, do they know 
and how? 

RRR 


Link:—Lond Krsta, in the next two verses answers the six 
questions, one by one. 


he 
Bat ED Wi weuretserenqeaa | 
qgan feni: mafaa: 3 
Sribhagavanuvaca 
aksararh brahma paramarh svabhiivo'dhydtmamucyate 
bhütabhávodbhavakaro visargab karmasafjüitah 
The Blessed Lord said: 

The Supreme Pmperishable (Aksara) is Brabma; one's own 
self (Jivàtmà) is called Adhytma, the activity of the Lord which 
brings about the creation, Is called, Karma (action). 3 
Comment:— 

"Aksaraii brabma paramam’—The Supreme Imperishable is 
called ‘Brahma’. Though in the Gita, the term ‘Brahma’ has been used 
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for Pranava' (the holy monosyllable ‘Orn’), Veda (sacred scriptures 
of the Hindus) and prakti (matter) ete., yet, here it has been used. 
for the Supreme, Imperishable, attributeless-formless, Lord. 

‘Svabhivo'dhyitmamacyate’—One's own self, is called 
‘adhyatma’. The path of spirituality is also called ‘AdhyBtma’, and 
the science of the soul viz., metaphysics, is also called "Adhy&tma" 
(Gità 10/32). But, here if has been used, for one's self. 

"Bhütabküvodbhavakaro visargab  karmasathjütal.— Tho 
pursuit of mind, of the Lord (viz., the renunciation), that is the 
immediate cause of man, having come into existence, is called 
‘Korma, 

At the time of final annihilation, prakrti (primordial matter or 
nature), is supposed to be inactive, while at the time of creation, 
prakrü is supposed to be active. The cause of this activity, is 
the Lord's pursuit of mind to become manifold, from one. This 
pursuit of mind, is the cause of the creation. At the time, of final 
annihilation, beings with egoism and collected actions, merge into 
nature and thea nature, including beings, merges into God. Tu 
activate, the merged nature, from the Lord's pursuit of mind, there 
is discharge or renunciation, which is the cause of man, having 
come into existence, and with it the chain of actions begins, 

Lord Krsna, in the fourteenth chapter, declares, "My prakri 
(nature) is the womb of all creatures; in which, I place the seed 
(gern) (14/3-0). Here, ‘placing the seed’ means, that the Lord 
links the souls with the bodies, according to fruit of actions, 
of their previous births, The bodies, are bom of nature and in 
the bodies, the soul is a fragment of God (Già 15/7). Thos, all 
beings are bom, by the union of nature and God. 

In the twenty-sixth verse of the thirteenth chapter, the 
Lord declares, "Whatever being nimate or inanimate, is born, 
know that, as emanated from the union of "Ksetra' (Matter) and 
"Ksetrajíía" (Spirit or Soul)". The Lord's pursuit of mind, is the 
cause of this union. in that pursuit, there is no pride, of the Lord. 
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He has pursuit of mind, when past influences of actions of the 
previous births of beings at.the time of final annihilation, get 
matured to bear fruit.* In this way, the actions of beings inspire 
the Lord, to have a pursuit of mind to change Himself, into 
manifold forms, from one. All actions performed by persons of 
different Varpas' (castes), are called 'Karma'. It means, that an 
important act, is the Lord's pursuit of mind, and then the chain 
of actions hegins. 

Appendix—‘Svabhivo'dhyitmamucyate’—‘pard prakti" is 
God's nature— prakqtiih vidghi me param’ (Gita 7/5). Either call 
it "prakrti" ot call it "Svabhüva" (nature)—-5oth are the same. This 
‘para prakri* viz. ‘the embodied soul” has been mentioned as 
‘adhyatma’. The Lord has called it His fragment— mamaivariéo 
Jivaloke’ (Gità 15/7). 

‘Svabhavo' dhydtmammcyate’— The second meaning of this 
expression is that in boyhood, youth and old age; in wakefulness, 
sleep and sound sleep; in eighty-four lac forms of life; in creation 
and dissolution; in new creation and finzi dissolution, the soul 
never ceases to be—‘ndbhivo vidyate satah’ (Git 2/16) viz, 
the existence of the soul ever persists. 

The action of the creation of the universe has been called 
‘tyagw’ (renunciation), it means that in it there is cenunciation 
of the constancy of divinity. The reason is that divinity is fixed 
and constant and renunciation of that constancy is Karma." 

The Lord's action of the creation of the universe is the earliest 
action* from which the tradition of actions followed. Therefore 

* Beings while working coniowously get red and sleepin spite of having 
their pride of doership, attachment for the fruit of actions and collected actions. 
After sleep thei tiredness is removedand their bodies, senses, minds and intellects 
are refreshed and they regain energy to work. Similarly, beings with the pride 
of doership, attachment. for the fruit of actions and colfected actions merge into 
Nature: The accumulated actions of those beings with the passage of time by 
becoming mature bear fruit. There the Lord has His pursuit of mind to give them 
birth according to ther actions, His pursuits called "Acton 
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within the term ‘karma’ (action), three types of actions are included 
(Creation of the universe, Gi) mere "kriy' which does not 
bear ariy fruit, (li) virtuous and sinful actions which bear fruit. 

The Lord's action of the creation of the universe is indeed 
‘akarma’ Cinácüon). The Lord has also declared "tasya kartüramapi 
mā viddhyakartaramavyayam” (Gità 4/13)—‘though I am the 
creator of the universe, yet know Me, the immortal Lord, to be 
a non-doer.’ 


eR ror 


ani at ura: qoan | 
aeda 8 y weed 


adbibhütai ksaro bhdvah purusascidhidaivatam 

agdhiyajüo'amevàtra dehe dehabbytarn vara 

© best of the embodied, all perishable objects ure Adhibhüta, 
Brahmá is Adhidaiva and I, dwelling as the Lord of Yajias (witness) 
in this body, am Adbiyajna. 4 
 Comment;— 

"Adhibhütaii ksaro bhavah'—The kaleidoscopic and perishable 
universe, consisting of the five subtle elements—earth, water, 
fire, air and ether, is called ‘Adhibhilta’. 

"Purugaécádhldalvatam'—The term 'Adhidaiva', has been used 
for Brahmi. At the beginning of the creation by God's pursuit 
of mind, there is revelation of Rrabmá, the creator of the world, 
and then he creates the universe. 

‘Adhiyajiio'hameyatra dehe dehabhrtàrh vara'—O best of the 
embodied, Arjuna! Tn this body 1 am Adhiyajia, ie., 1 dwell as 
the inner witness, in this body.t Lord Krsna, has declared the 


urvarmysih mayh stam (GRE 4/13); viscümyabam: 1977); 
mi punah parat (S/B); ihaínjopraca piti (144) 

‘tHe dwells in the body. It means that the human body bas discrimination 
and is capable of realizing God while other beige diseriminačon is nt aroused 
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same again, “I am specially seated, in the hearts of ali” (13/17), 
"I am installed, in the hearts of all” (15/15), “The Lord dwells, 
in the hearts of all beings" (18/61). : 

'Abamcva atra* dehe! means, that in other bodiés, beings reap. 
the fruit of their previous actions and are not free to perform 
new actions; while in a human body new actions are performed, 
due to Lord's inspiration.t The actions which are performed by 
the Lord's inspiration, being free from attachment and aversion, 
are pure and they do not lead a man to bondage, while actions 
performed with attachment and iversion, lead to bondage, 
because these are not performed due to Lord's inspiration. The 
reason is, that attachment and aversion, are verily unan's enemies 
(Già 3/34). It means, that forbidden actions can never be 
performed, with God's inspiration. The scriptures and jurisprudence, 
contain the inspiration (Command) of the Lord. Forbidden 
actions, are performed under the sway of desire (Gita 3/37). 
if a man is not a victim of desire, be will perform actions, 
which are sanctioned by scriptores and which, have been called, 
actions onlained by one’s own nature or innate actions, in the 
eighteenth chapter. 

By wsing 'Dehabhrt&th vara', for Arjuna, Lord Krsna, wants 
to convey that the man who knows that the Lord is installed 
in the body, is the best. Even if he does not know, he should 
assume that in cach atom of physical, subtle and causal bodies, 
the Lord pervades and the aim of human life is, to realize Him. 


and they cant attain God-realizacion, though the Lord also dwells in their bodies. 
So a human being by utilizing this life should realize God in his very birth. 

Inthe second verse the term ‘Ata (Hero) ine been used for the context and 
the term’ Astin (This) for the body but here the term ‘Auras been used for the 
body, because while puting the question. Agana has given a hint of the context, 
therefore thers no need for using the cm Are’ in the ousie. 

T The Lord gives inspiration to human beings according to their nature, A 
vanis fine to be or not to be under the sway of attachment and aversion. Te by 
depending on the scriptures, saints and the Lord can change his nane, 
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To attain that aim, he should carry out the command of the Lord, 
by performing action. 

The terms ‘Brahma’, 'Adhyütma, "Karma, ‘Adhibhiita', 
'Adhidaiva' and "Adhiyajüa, can be explained, by giving an 
illustration of water. When the sky is clear, we foc! that there is 
nothing between us and the sun, yet there are atoms (molecules) 
of water. Water is transformed into clouds, by evaporation. Clouds 
tum to drops of rain. Those drops, at a low temperature, are frozen 
into snow. Similarly, the attributeless and formless Brahma (the 
Absolute), is like molecules of water, Adhiyajiia (All-pervading 
Lord Visna) is water, as vapour, Adhidsiva (Brahma) is, water 
as cloud, Adhyatna (infinite embodied soul), is water as drops 
of rain, Karma (creation of the universe), is the activity of rain 
and Adhibhüta (perishable world), is water as snow. 

Tt means, that as water takes different forms, the Lord also 
transforms Himself, into different forms. This knowledge about 
Him is complete (7/1) and so man of aspiration realizes that, 
all this is God (7/19). 

Though in essence, there is nothing besides the Lord, yet 
by discrimination, we sce its two separate parts, a body and the 
soul. A devotee, perceives the Lord, (the Adored), the devotee 
(soul), and matter (the world). These three parts have been 
divided into six. 

The Lord—Brahma (attributeless), and Adhiyajiia (endowed 
with attributes). 

The soul of two kinds—adhydtma (embodied soul which is 
bound) and Adhidaiva (Karaka Purusa, a liberated soul). 

"The world has two separate forms—actions (heaps of change) 
and Adhibhüta (matter). 

1. Brahma > «- 6. Adhiyaitia 

2. Adhyātma > < 5. Adhidaiva 

3. Karma (Actio). > < 4. Adhibhina 
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An important Fact 


(1) In the Git, Lord Krsna has declared His existence in 
different ways, "All this is permeated by Me” (9/4); "By whom 
all this is pervaded" (18/46); "There is nothing else, besides 
Me" (7/7); "All this is God" (7/19); "I am the enjoyer and the 
Lord of all sacrifices" (9/24); "I am the enjoyer of sacrifices and 
austerities, the Supreme Lord of all che worlds" (5/29). Now let 
us think how to bring these into harmony. 

All the strivers* in the world, want to attain God, by being 
free from the bondage of the world, because they want to attain a 
state of etemal peace and bliss, The worldly people, having affinity 
for the word, always suffer from disquietude and sorrow. The 
Lord, is the abode of infinite bliss, this is mentioned in scriptures 
and discourses of the saints who have also realized it, 

Now, a question arises, that the world is clearly visible, 
while a striver has to assume the existence of God, Who 
is invisible, The striver starts adoration, by believing in the 
scriptures and the saints, as they declare, "The Lord pervades 
the entite universe." So long as, he attaches primary importance 
to the world, the Lond gets, a secondary place. But, by and 
by, when by constant devotion, his belief gets a firm footing, 
about the existence of God, a striver visualizes, that the world 
is perishing continuously. Finally, he perceives, that the world 
merely seems to appear, but has ever been non-existent, and 
the Lord existed in the past, exists now, and will exist in 
future, because He is eternal and in the world there is nothing 
besides Him. When a striver realizes “All is God", he becomes 
a 'Siddha' (perfect soul). 

* Shriversare those who wanttositan the state of perfect peace and infinite 
‘ina, totally free from turmoil and sorrows. But the worldly people erc those 


‘who hanker after worldly prosperity and pleasures and thus follow the cycle 
of birth and death. 
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(2) The Lord, is being and non-being, both (9/19); He is said 
to be, neither being nor non-being (13/12); He is being and the 
non-being, and aiso heyond the two (11/37). How to harmonize 
the different statements? 

Ta fact, the Lord is very uncommon and unique. He cannot 
he perceived by senses, mind and intellect, which can merge inta 
Him. The striver himself, can also merge into Him and attain 
Him, but cannot conool Him. 

There are two kinds of strivers—those having predominance 
of discrimination (mind), and those baving predominance of faith, 
(devotion) (heart). But, it does not mean, that the former bas 
no faith at all, and the later, no discrimination ut all. In the 
former, there is predominance of discrimination, while faith is 
secondary. In the latter, there is predominance of faith, while 
discrimination is secondary. In other words, it can be said, that 
the former first knows and then assumes, while the latter, first 
assumes and then knows. 

A striver, whether he follows the path of discrimination or 
that of faith, can attain his aim quickly if he has taste for faith on 
(belief) and capability of his discipline. Because of interest, the 
mind is naturally motivated; because of faith (belief), intellect is 
naturally motivated, and because of capability, ruth is understood. 
Strivers having predominance of discrimination, adore the Lord, 
‘Who is attributeless and formless, while the latter ones, adore the 
Lord, endowed with attributes and form. The former, says that He 
is neither being nor non-being, while the latter believes that He is 
the being, tbe non-being and also, beyond the two. 

Thus we conclude that the Lord (Pure-consciousness) 
always remains the same, while the perishable world, changes 
continuously. When a man attaches importance to the perishable 
world, by having affinity for it, he has to follow, the cycle of 
birth and death. But, when be breaks up his affinity for the 
world, he realizes God. A striver having predominance of 
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discrimination, breaks off affinity for.the world (matter), by 
applying his discrimination and then Pore-Consciousness remains, 
while a devotee having faith in Him, by having disinclination for 
the world, attains Him through devotion. The former, by being 
established in the Absolute, Who is All-Truth, All-Consciousness 
and All-Hliss, attains indestructible and infinite bliss, while the 
latter by becoming one with Him, attains infinite and ever- 
enhancing bliss of love. 

Thus, both the strivers by renouncing their affinity for the 
world, attain pure-consciousness, and realize that the Lord, is 
being and non-being both. 

Appendix—All- actions and objects which are kaleidoscopic 
and perishable are—'ksara bhava’ which is the Lord's apara 
prakrti. 

In knowledge there is union of the self with Brahma and in love 
there is intimste union (abbinnati) of a devotee with the indwelling 
Lord. The Lord has declared here “the indwelling’ (adhiyajüa) as 
His own Self. Therefore “Rrahma’ is adjective and 'antaryami" 
Gndwelling) is the noun qualified —'brahmao hi pratisthahamn’ 
(Già 14/27). It means that the creator and controller of all beings 
Who has been mentioned as 'Samagra’ (entire) in the Gna, is 
the indwelling Lord Himself. The same ‘indweiling’ has been 
mentioned by the term ‘aham’ in the third and fourth verses of the 
fourteenth chapter in the expression—‘mama yonirmahadbrahma 
tasmingarbbarh dadhámyaham' and 'ahar bījapradah pita’. In 
the Gitd ít is mentioned for Brahma ‘na Sattznnàsailucyate' (137 
12) and for contine God it is wentioued—'sadasaccaham’ (9/19), 
"sadasattarpararh yat! (11/37). 


roe AU 
Link:—In the second verse, Arjuna's seventh question was, 


"How is one to realize You at the time of death?" Lord Krsna, 
answers this question, in the next verse. 
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ATEA E AA STRAT CATA! 

a: Werte a are abet RTT ETE: Us it 

antaküe ea māmeva smaranmoktvà kalevaram 

yah prayati sa madbhávarh yäti nástyatra sanséayal 

He, who departing from the body thinks of (remembering) 
Me alone even at the time of death, attains Me, there is no doubt 
about it. 5 
Comment: 

‘Antakile ca mámeva smaranmuktvá kalevaram yah prayati 
sa madbhavarh yüti nüstyatra samnéayah'—It means, thal the 
Lord by bestowing this human body upon man, gave him an 
opportunity to attain salvation, through adoration. But, he did 
not avail himself of the opportunity. Now, being helpless, the 
only way open to him is to realize Him, by remembering Him 
at least while breathing his last. 

‘Mameva smaran' means, that whatever a striver hears, 
sees, understands and assumes, is nothing besides the Lord. By 
assuming so, whatever a striver thinks, at the time of death is 
nothing else, besides the Lord. ‘Thus if a striver thinks of Him, 
at the time of death, he will attain Him. 

'Madbbüvam' means, that the striver attains the state of 
Godhood whether he is a dualist or a non-dualist—this is in 
accordance with the remembrance, at the last moment, That God 
may be endowed with attributes or attributeless, endowed with 
form or formless, two-armed or four-armed etc., according to 
one's worship. 

Worshippers of the Lord, attain Him by thinking of Him, 
at the time of death. But even to the minds of those who do 
not worship Him, if somehow or the other, His thought comes, 
they also attain Him. As a person, remains established in a mode 
of nature (14/18), and as he dies during the predominance of 
Nature-bom qualities, (Modes) of sattva (goodness) or raja 
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(passion) or tama, (ignorance), he gains the same kind of world 
(Gi 14/14-15), a devotee who at the time of death, reriembers 
God, attains Him. At the end, devotees following different 
disciplines of worship become one, ie; attain the same Lord, 
while persons “having predominance of anyone of the three 
Natuse-born modes, gain-worlés according to the mode they 
possess viz, and follow.a cycle of birth and death. 

It is a special favour granted by the Lord, that a man at 
the time of déath, by remembering Him, will attain Him, even 
though bis conduct and life had been vicious, as the only aim of 
this human life, is God-realization. Otherwise, it is not befitting, 
to the Lord Who has bestowed this human life and also to a 
person who has received it. Therefore, it is a waming to every 
person, that he should be careful to remember Him, all the 
time, because anytime, can be the time of death, as it keeps no 
calendar. In Ethics, it is mentioned that if a man wants to follow 
righteousness, and attain salvation, he should always remember 
that, he is in the grip of death. 

A man, should utilize the special concession, granted to him, 
by God. If there is a person on the death-bed, he should be shown. 
a picture of his favourite Deity, the name of his Deity should 
be chanted, and he should be reminded of his Deity's form. A 
spiritual atmosphere should be created, so that messengers of the 
god of death, may not approach him, Ajamila, recited the name 
of the Lord ‘Narayana’, and so messengers of God approached 
while the messengers of death, fled away. Then the god of death 
said to his messengers, “Where there is constant remembrance, 
loud chanting or narration af the stories of the Lord, never go 
there, because that place is out of our domain." By saying so. 
the god of death in thinking of God, tendered an apology to Him 
in these words, "O Lord, pardon my messengers for the offence, 
they have committed” (Srimadbh&. 6/3/30). 

‘He thinks of Him, at the time of death’. It means, that he may 
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remember anyone of His forms, as that of Rama, Krsna, Visnu, 
Siva, Durgà, Ganesa or His name, place, qualities or sport. By 
thinking of Him, a petson attains Him, because by remembering 
God he forgets "I am, the body and the body, is mine." 

‘A doubt arises here, as to bow a man, who tias not worshipped 
the Lord, throughout his life, can remember Him, at the time of 
his death. The answer is, that either by God's special grace, or 
by seeing a saint or by listening to the name, play, stories of 
tho Lord or scriptares, he may think of God and thus may attain 
Him. If he is interested in the Gita, and he is on a death-bed, the 
eighth chapter should be recited to him, so that he may think of 
God at that time, as there is a special desctiption, of the glory 
about thinking of Him, at the-time of death. The reason, is that 
being a fragment of the Lord, his affinity for Him is natural, 
Similarly, if he dies at a place of pilgrimage, such as Ayodhya, 
‘Mathura, Haridvara, Kast etc, he will remember the Lord, 
because of the spiritual influence of that place of pilgrimage. 
He can also think of God, at the last moment, at a place, where 
a spiritual atmosphere of constant remembrance, loud chanting 
and stories of the Lord, prevails and where spiritual discourses 
are held. Some terrifying situation, could also remind, the man 
of God. If at the time of death, he somehow or the other, takes 
refuge in Him, he attains Him. If, all of a sudden he thinks of his 
salvation, he may attain salvation. Similarly, if a striver recites 
the name of the Lord, to someone at the timc of his death, he 
may attain salvation. In the scriptures, it is mentioned, that if 
a saint, beholds either a mun on a death-bed, or his dead body, 
the smoke of his burning pyre, or the ash of his pyre, he 
attains salvation.* 

* Once a religious minded gentleman was offering a litle holy water 
of the Ganges (o the people. One of the persons said that he would not be. 
purified of his numbertess sins with such a small quantity of holy water. 
He demanded 2 jug of that holy water. When he was offered it he drank 
it and said that he would be purged of his sins. At the time or death his 
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Important Fact. 


In the third and fourth verses of this chapter, the six terms, 
such as Brahma and Adhyatma etc., reveal tbe Lord, in His all 
comprehensive forms, indicating that, all is God. Thus, a great 
soul who has realized, that in this world there is nothing else 
besides, the Lord, has not to remember Him at the time of death, 
as he is all the time in a wakeful state, dream, sound sleep, 
instinctively conscious of His eternal presence, in the same way, 
a a common man always remembers, "I am." 

He may live at anyplace, holy or unholy, at anytime, day 
or night, in anystate, wakefulness, sleep, sound sleep, 
unconsciousness, sickness, health es., aud in any circumstances, 
he will certainly attain, salvation. 

Besides, the above-mentioned great souls, strivers, who 
worship the Lord, in His different forms and names by 
remembering anyone of His names or forms or plays or places, 
will, attain Him. 

Besides them, other believers who somehow or the other, 
think of God at the time of death, though they are not engaged 
continuously in His worship, also attain Him. 

‘Thus, the remedy of remembering the Lond at the time of. 
death, is not applicable to liberated souls, but only to strivers 
and common people. 

Appendix—The person, who could not anain salvation 
during his lifetime, if he even at the time of death, remembering 
God, departs from this body, he attains God—there is no 
doubt about it. Then he who ever remembers God, if he 
thinking of God at the time of death, attains God, what is 
the wonder in it? The Lord has endowed the man with great 
freedom so that however he may attain salvation. This is God's 


life-breath passed through the tenth door and he attained salvation. (This 
anecdote was narcated by a striver.) 
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special grace showered on a-man. 
RETR ror 
Link:—He, who thinks of the Lord, at the time of death attains 


Him. What becomes of those, who do not think uf the Lord, but 
think of someone else? The answer follows, in the next verse, 


a daft vorrei werd Bera! 
vi wr eta wur saxea gt 


yari yath vápi smaranbhàvari tyajatyante kalevaram 

tah tamevaiti kaunteya sada Ladbhüvabbavitah. 

Whatever object or being a man thinks of at the time of his 
death or departure from the body, that alone does he attain, O 
Kaunteya (Arjuna) as having been always in these thoughts. 6 
Comment:— 

"Yarh yarh vápi smaranbbavarh tyajatyante kxlevarai tarh 
tamevaitt kaunteya sad tadbhavabhavitah'—In this ordinance of 
the Lord, there is reflected His unique grace, that a man may 
attain Him, merely by thinking of Him, at the time of death. If 
he thinks of a dog, he gets birth as a dog, but if he thinks of. 
the Lord, he attains Him. How, easily attainable the Lord is! 

'Sndà adbhivabhavita’—Whatever being, a man thinks of 
at the time of death, he obtains the same body, because before 
obtaining the ottier body he bas no opportunity, no power, no 
freedom, to change the thought, which he has at the time of 
death. So, he remains engrossed, in the same thought. Then he, 
with air, water or food cte., enters the body of a man for whose 
actions, he has even the least affinity. Then, from the body of 
the man, he ‘enters the body of a woman and takes birth. If a 
man thinks of a dog, at the time of death, he takes birth as a 
dog. But it does not mean, that by thinking of a house or wealth, 
he is born as a house or wealth. It means, that if he dies while 
thinking of a house, he may be born as a rat or a lizard in that 
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house, and if ke thinks of wealth, at the tire of death, he is born. 
as a snake, it means, that a person by thinking of a non-living 
object, at the time of death, is born as a living being, having a 
connection, with that non-living object. 

Other creatures, such as birds and animals etc., remember 
objects or beings according to their actions, at the time of death 
and are reborn accordingly. But, the singularity of human body 
is, that his thinking at the last moment, does not depend on his 
actions, but on his own self. He is free, in having an affinity 
for anyone. If he bas his affinity, for the Lord, and remembers 
Him at the time of death, all bis artificial and assumed affinity, 
for worldly beings and objects, breaks up and he aitains Him, 
because his affinity for Him is axiomatic. 


An Important Fact 


(1) A being is reborn in the body, he thinks of, at the time 
of death, As a man, rearing a domestic dog thinks of it at the 
time of death, he is born as a dog. As the programme broadcast 
from a particular radio station, is received at a particular wave- 
Jengih and then spreads in the form of sound, the thought of a 
dog with which he has been connected in anyway, is caught by 
him. Then the soul with subtle and causal bodies, enters the body 
of the dog via water, air (breath) or food etc. Then, it enters the 
body of a bitch, and takes birth as a dog, at the right time. 

This can be explained, with the help of an illustration. A 
person gocs to a photographer and requests him, to take his 
photograph. The photographer advises him to keep a smiling 
face, without any movement. Bot when the photographer asks 
him to be ready, a fly sits on his nose and so be moves his 
face muscles, in order to remove that fly. The resul is, that 
he gets the photograph with e distorted face. In the same 
way, a man is reborn, according to his thoughts at the time 
of death. 


Yene 6] SÀDHAKA-SARJIVANI 9n 


As far as, the time to take a photograph, is concerned, we 
know it, before hand, but we do not know, the time of death. 
So, by purifying our nature and thoughts, we should ever be 
alert, and think of Him, at all times (Gità 8/5,7). 

(2) In this directive of the Lord, seen is His justice, as 
well as grace. Generally, justice and grace, secm incompatible, 
because if there is justice, there cannot be grace (mercy). But, 
this rule is applicable to human beings, not to the Lord, as He 
is the most gracious one, and is a disinterested friend of all 
beings, (Gità 5/29). So, all His ordinances and rules, arc full of 
justice and mercy. 

Whatever being, a man thinks of at the time of death, be 
gets the same form at rebirth. If he dies thinking of a dog, he is 
reborn, as a dog. This is God's justice. But He has given freedom 
fo man, to think either of a dog or of a man, or of God, and 
this is His, mercy. A man can attain God, just by thinking of 
Him, as he can obtain the body of a dog, by thinking of it. Hf a 
man starts thinking of His justice and grace, be will be attracted 
towards Him, alone. 

Appendix—In the twenty-first verse of the seventh chapter the 
Lord declared that a man is free in his worship by the expression 
*yo yo yärh yāth tanurh bhaktah’, now in this verse He mentions 
the freedom of a man about the fate, he meets after deuth. It 
means that a man is free* in his worship and also in creating his 
fate after death, because of His most gracious nature, the Lord 
instead of creating an obstacle, rather helps him. By misusing 
this freedom, a gift of God, he meets an evil doom. 

This is the special characteristic of the human life that 2 
man may attain whatever he wants, There is no rare state which 
a man may not attain, A man can attain the state, in which 


nara tana sama nahirh kavaniu dehi, jiva caricare jieats tel. 
naraka svarga apaberga niseni, jilna birágs bhagati suhla deni. 
(danse, Uttara. 121/5) 
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there is infinite bliss and there is not even an iota of affliction 
(Gita: 6/22), But by hankering after riundane.pleaspres and 
prosperity, he paves the way to eighty-four lac forms of life and 
hells. Therefore the Lord declares with shock—‘speipya mish 
nivartante mrtynsarhsiravartmani’ (instead of attaining Me, a man 
revolves in the path of the-mortal world (9/3), 'māmaprāpyaiva 
kaunteya tato yäntyadhamārh gatim” (instead of attaining Me he 
sinks down to lower planes)’ (16/20), 

Whatever a man thinks of at the time of death, the same 
end he meets. Jn this connection there is a verse- 

vāsaoā yaya yatra syt sa far svapnesu pasyati 
svapnavanmarape jfieymi visand tn vapurorpóm 

"Whatever longing a man has, accorditig to that longing he 
dreams. He meets his end (death) according to the dream viz., at 
the time of death he thinks of the object according to his longing 
and he meets his end according to that thought.” 

It means that at the time of death we cannot think of whatever 
we wish, but we shall think according to our latent tendency; 
and accordingly we shall meet our end. The thing to which we 
give existence and value; with which we accept our relationship 
and out of which we derive pleasure, we have latent desire for 
the sume thing. If we hold that the world can’t provide us with 
pleasure, we shalt have no such desire for the world. If there is 
no such desire, then at the time of death, if any thought comes 
10 the mind, it will be only of God because in principle—all 
is God—Vasudevah sarvam'. "Ta tamevaiti"—as the thread 
follows the needle, similarly whatever being, a man thinks of 
at the time of death, that slone does he attain. 

e BB 

Link: When a man gains a body according to his thought 
at the time of death, what should he do to remember God? The 
way, is indicated, in the next verse. 
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meee A mmepem Wer TI 
Traftertahanttaerergray, 


Hen 


tasmātsarveşu külegu mümamusmara yudhya ca 

mayyarpitamanobuddhirmámevaisyasyasarh£ayam 

"Therefore, think of Mc at all times, and fight tbe war. With 
your mind and Intellect dedicated to Me, you will surely come. 
to Me. 7 
Comment: — 

"Tasmatsarvesu kilesu mamanusmara yudhya ca'—Here, the 
terms ‘Sarvesu käleşu', have been usod for thinking, not for a 
fight, because any action cannot be performed at all times, as 
every action bas a beginning and an end, and it is everyone's 
experience. But, being always conscious of the sim of God- 
realization, He, is thought of, at all times. 

When Lord Keypa exhorts Arjuna to think of Him, at ali times, 
He says, that as there is a limitation of time for other activities, 
such as having meals, taking sleep and eaming livelihood ete., 
there is no such limitation of time, in thinking of the Lord. He 
should be thought of; at all times. 

The expression 'Yudhya ca' (and fight), has been used to tell 
Arjuna, that he has obtained such an unsolicited opportunity for 
war (Gità 2/32). So, hé should perform this duty, by thinking 
of God. But the thought of God, is primary, while performance 
of the duty, is secondary. 

'Anuscaany means, constant remembrance, of God. The second. 
interpretation is, that God does not forget any being as He has 
declared, in the seventh chapter, "T know all beings" (7/26). When 
He knows all beings, it is natural for Him, to think of them. 
Therefore, if this being, thinks of Him, be attains salvation. In 
order to, be able to remember God, one must have a feeling of 
intense Jove for Him. The more intense, this feeling of love is, 
thie oftener will, His remembrance come to one's inind. 
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"Mayyorpitumanobnddhib'— Generally, it means, that a.striver 
should surrender bis mind and intellect, to Him viz, he should 
think of God, with his mind and have a determination with his 
intellect, to realize Him. But, it really means, that a striver should 
never think, the mind, intellect, senses and body as his own, even 
by an error, as all the worldly things, belong to God. So long 
a8, a striver goes on thinking, that they are his own, they cannot 
be purified. The thought of accepting these, as one’s own, is the 
main impurity which gives birth, to other impurities. 

Jn fact, a man has his affinity only, for God, because he is 
His etemal fraction. So, how cán he have any affinity for nature 
(matter)? A striver, by thinking of the mind and intellect, as God's, 
should surrender these to Him. Then, naturally he will realize 
God, because, be had a disinclination for Him, as he had an 
affinity foc Nature (Matter) and its evolutes (i.e.,) the body, mind, 
intellect ete., and, affinity for these was a stumbling block. 

Some of the philosophers, regard the worldly things, as God's, 
while others regard these as prakrti's (nature's), but all of them 
agree, that they are not of men. Therefore, a striver by thinking, 
these of God, should surrender them, to Him. By doing so, his 
eternal affinity for God, will be aroused. 

"Mámevaisyasyasasiéayam'—By surrendering your mind and 
intellect, tn Me, you will attain Me, without any doubt, because 
I am ever attained to you. But, you are unable to realize this 
fact, because you have accepted your affinity, for the body and 
the world. So if you surrender the mind, intellect and yourself 
10 Me, your etemal affinity for Me, will be revealed; there is 
no doubt about it. 


‘Some Important Facts About Remembrance 


Remembrance, is af three kinds—bom of knowledge, born 
of affinity, and born of action. Remembrance, bom of knowledge 
never ends. Remembrance bom of affinity continues, so long 
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as affinity continues, but remembrance bom of action, is not 
constant, These ire referred to in detail, ix as follows: 

Ü) Remembrance born of knowledge—We bave not to remember 
‘Tam’. But, we commit an error by identifying ourselves, with 
the body. By knowledge, this error is wiped out and knowledge 
of 'I am’, remains. In the Git, Lord Krepa declares, "There 
was never a time, when T or you and these kings, were non- 
existent; nor is it that we shall cease to be in future” (Git 2/12). 
“This multitude of beings, bom again and again, is dissolved 
at the commencement of Brahma's night and rises again, at the 
commencement of his day" (8/19). In it, this multitude of beings 
is a portion of God, and what is dissolved and bom, is body. If 
we renounce our assumed affinity for this perishable body, our 
remembrance, born of knowledge, remains constant. 

(i) Remembrance born of affinity—Actually, we have our 
real affinity for God, not for the body and the world, because 
we are His eiemal portion. Bur, by accepting our affinity for 
the body and the world, we do not, realize our real affinity, for 
God. As soon as, we deny the assumed affinity, our real eternal 
affinity for the Lord, is automatically aroused and then there is 
constant remembrance, of the Lord, 

(i) Remembrance born of acilon or practke—l: depends 
on practice. Ladies in villages, carrying a pitcher full of water, 
talk and walk, but are careful about the pitcher. An acrobat 
while dancing and speaking, remains careful of a rope. A motor 
driver, while driving, changing the gear, handling the steering 
and talking to the conductor cte., remains careful about the road. 
All this, depends on practice. Thus remembrance of God, while 
performing different actions, is remembrance horn of practice. 
"This remembrance (bom of practice) is, also of three kinds—(a) 
Remembrance of God, while performing mundane actions. In 
this primary importance, is attached to actions, and secondary to, 
remembrance of God. (b) Performing actions, while remembering 
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God. In it, primary importance is attached to the remembrance of 
God, and secondary to actions. Here, a person, remains careful 
that he should not forget God, even though worldly action, is not 

. performed properly. (c) Performing actions, thinking them as God's. 
While performing actions, a striver thinks thet he is fortunate 
enough that he is rendering service to God, through actions, 
because such actions are His. So, he has sweet remembrance of 
God, just like a father, who while performing different actions 
for his daughter's marriage remembers his daughter. 

Spiritual pursuits are of two kinds—() Utterance of His 
name, loud chanting, listening to his sport, thinking of Him, and 
reading scriptures. (ii) Performance of actions, thinking them as 
God's, in order to please Him, without any selfish motive and in 
accordance with, the ordinance of scriptures. Such actions, are 
also included, in spiritual pursuits. 

[At the end of the seventh chapter, Lord Krgna, while 
describing His entire form referred to seven facts. On those 
seven facts, Arjona put seven questions, at the beginning of the 
eighth chapter, and this topic is also over, in seven verses.] 

Appendix—The Lord in the thirtieth verse of the seventh 
chapter said, ‘prayanakale’ pi ca márh te vidur yuktacctasah (they 
having a steadfast mind realize Me, even at the hour of death). 
Arjona in the second verse of the eighth chapter put the question, 
“How can you be realised, at the hour of death, by persons of 
steadfast mind?” In response to this question the Lord said, “He 
who departing from the body thinks of Me alone, at the time of 
death, attains Me.” He forther said, “This rule is not applicable 
only to those who want to attain Me. But this is a common 
rule that whatever object or being a man thinks of at the time 
of death, that alone does he attain.” (8/5-6). Death may visit 
at any time. There is no year, no month, no doy, no hour, no 
minute, no moment, in which a being is free from the clutches 
of death, Therefore Lord Krsna exhorts Arjuna to think of Him, 
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at all times—‘tasmatsarvesu käleşu mamanusmara.’ "Those who 
perpetually think of Me, I am easily attainable to them (8/14); 
because he may depart From the body any time, he will depart 
thinking of Me only, and thus wil! attain Me only.” *mayyarpita- 
manobuddhih'—By thinking of God all the time, a striver's miad 
and intellect are dedicated t God. When a siriver holds that 
the mind aad intellect are not his amd he bas no connection 
with them—thus by renouncing the sense of mine in mind and 
intellect, they arc naturally dedicated to God because they are the 
Lord's ‘apar prakrti’. Though ‘para’ and ‘apara’—both prakrtis 
are of the Lord, yet parà prakrti has no relation with apara but 
it has its relation only with God because it is a fragment of 
God—‘mmamaivathSo jivaloke’ (15/7). Therefore a striver can 
be "mayyarpitamanobuddhi' only when he does not accept his 
affinity with apar but dedicates it (apar) to God Who is its 
master viz. never assumes spari as his and for him. 

Here within ‘mana’—‘citta’ and within "buddhi' —'ghankara" 
should aiso be included. When mind and intellect are dedicated, 
the devotee is freed from the sense of mine and egoism. 

In fact a devotee surrenders himself to God. Whea he 
surrenders himself, his all, including his so-called mind and 
intellect etc., are naturally surrendered to God. When all is 
surrendered to God, then ‘all? does not persist bot only God 
remxuins—'Vásudevah sarvam." 


m Ra 
Link:—Remembrance (thinking), bom of practice, mentioned 
dn the previous verse, is described, in the next verse. 


amada Saar arent 
q yed fat aft maae 


abhyasayoguyuktena —— cetas&  nānyagāminā 
paramar purusa divyari yati pürthünucintayan 
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© Partha (Arjuna) he, who with his mind fixed in Yoga through 
meditation, and without wavering thinking of nothing else, and is 
at the time of death constantly engaged in contemplation of the 
Supreme Puraja (God), attains Him. $ 
Comment:— 

In the twenty-eighth verse of the seventh chapter, the Lord 
endowed with attributes and formless, Who was described briefly 
has been detailed in the eighth, ninth and tenth verses, here.] 

‘Abhydsayogayuktena’—In this expression, there are two 
words 'Abhyasa, (practice) and yoga (equanimity). Practice, 
‘means, repeated concentration of mind on God, by diverting it 
from the world, while Yoga means equanimity—"Equanimity is 
called Yoga" (Git 2/48). Concentration of mind, results in joy, 
while its diversion leads to sadness. This is called practice, rather 
than, the Yoga of practice. It is called Yoga of practice, only 
when there is equanimity, in joy and sorrow. A striver, instead of 
attaching importance, to joy and sadness, should attach importance 
to his goal. That is establishment of mind, in Yoga. 

'Cetasà niinysgiming'—He should think of nothing eise, viZ., 
he should have no aim other than, God-realization. 

‘Paramarh purusari divyarh vati parthamucintayan'—AC the time 
of death with such @ mind, constantly engaged in contemplation, 
of the Supreme Purusa viz, God endowed with auributes and 
formless, a striver attains Him. 

 Appendix—Arjuna put the question—‘prayanakale ca katharh 
Jieyo'si niyatatmabbib’ (8/2) (How can You be realized, at the 
time of death, by persons of steadfast mind?) Having answered 
that question, the Lord now in the eighth, ninth and tenth verses 
describes the type of those who think of God at the time of death. 


re EEGs 


Link:—Now for concentration, the Lord describes, God Who 
is formless and is endowed with attributes. 
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kavith purdnamanusasitara- 
manoraniyirisamanusmaredyah 
sarvasya dhátüramacintyurüpa- 


mádityavarnar tamasah parastat 

Me, who contemplates on the Omniscient, the ancient, the ruler, 
the minutest of the minute, sustainer of ali, of form inconceivable, 
‘shining like the sun and beyond all darkness, (of ignorance}. 9 
Comment-— 

"Kavim'—The Lord, is Omniscient, bocanse He knows all 
the beings, and their good and evil actions. 

'Purāņam'—He is most ancient, because He is the origin of 
everything, sentient and insentient. 

‘Anufasitiram'—He, is the Ruler and Illuminator of all the 
senses, mind, intellect and ego. Secondly, He through scriptures, 
receptors and saints, guide men to perform their duties, and by 
creating favourable and unfavourable circumstances, according 
to their virtuous and evil actions, purifies them. He is called a 
Ruler, as He makes ordinance for prescription and prohibition, 
und also, destroys old actions, in the form of virtues and sins, 
by enabling them to reap their fruits. 

'Aņoraniyärisam'—The Lord, is subtler, than even an atom. 
He is the subtlest of thc subtle. He is, beyond the reach of mind 
and intellect. Even nature cannot be perceived, by them, because 
they are the evolutes of Nature. So, how can they have, an access 
to the subtlest Lord? 

‘Sarvasya dhitdram'—He, is the supporter and sustaincr of 
infinite universes. So He is called, the sustainer of all 
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"Tamasab parastSt’—He is, supremely above and beyond, the 
darkness of ignorance. Hé is also the illuminator of ignorance. 

*Adityavaream'—His colour, is like the sun i.e., just like the 
shining sun, the Lord is the illuminator of minds and intellects, 
of all beings. All beings, receive light from Him. 

‘Acintyaropam’—His foem, is inconceivable, to the mind 
and intellect, 

‘Amusmaret’—It means, that one should contemplate, on God. 
God knows all the beings and so He remembers them. Therefore, 
they should also remember Him. 

Now, a doubt arises, as tn how, to think of Him, when He 
is inconceivable. The clarification is, that a firm belief, that He 
is inconceivable, is in fact, the thought of Him, 

Appenii—God has been called ‘kavim’ (omniscient) 
because there is nothing beyond His knowledge. He has been 
called ‘purdnam’ because He is beginniogless, He transcends the 
limits of time viz., is the illuminator of time. He has been called 
‘anugasitdram’ because all are naturally governed by Him. He is 
the ruler of both— the individual soul and the workd— 

Kksararà pradbdnamamrtaksarach harah ksarütmánáviéate deva ekaly 
GvetiSvatara 1/10) 

"Prakrti is perishable and the soul, which enjoys it, is immortal 
and imperishable, God governs over these two—ihe perishable 
and the imperishable.” 

The term—dhitiram” means that God sustains all beings 
(Giti 15/17). The term “Sdityavamam’ means that os there is 
naturally light in the sun always, similarly in God naturally there 
is always knowledge and enlightenment. God is an embodiment of 
knowledge and illumines the entire universe (Gità 13/33). ‘amasah 
parasti —this expression means that God transcends ignorance or 
aparā (the lower nature)—‘yasmatksaramatito’ham’ (Gita 15/18). 


id 
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Link:—In the next verse, Lord Krona explains, how a devotee 
according to the thought, which he has at the time of death, 
reaches Him. 


Jrammesret TRTA 
w uper a Hun 
yidià woma WaR 
od ut yengi fee to ii 
prayànakàle manasicalena 
bhaktya  yukto yogabalena  caiva 
bhruvormadhye priipamaveSya samyak 
sa tan parari purusamupaiti divyam 

By Yogie power, firmly holding the life-breath between 
the two eyebrows, at the time of death, concentrating on God, 
with a steadfast mind and full of devotion, he reaches the 
Supreme Purusa (God). 16 
Comment:— 

"Prayünakiüle manasicaiena bhaktyā yukto yogabalena caiva 
bhruvormadhye prünamavcéya samyak sa tari parati purusamupaiti 
divyam'—Here, devotion stands for attraction for the Lord, and 
that attraction, is one’s own, and is not of mind and intellect, 
elc. The Yogi contemplates on God, Who is formless and is 
endowed, with attributes. 

By Yogic power, he holding the life-breath, in the space 
between the two eyebrows, in the principal nerve called 'Sugumna’ 
which is situated in the circle with two leaves (Dvidala cakra) 
(leaving the body through the tenth door, situated in the skull), 
reaches the Supreme Purusa. 

"Tara parar purugampaiti divyam'— He attains, the Supreme 
Divine Lord, Who is formless and is endowed with attributes, 
as described in the ninth verse. 

Whatever, was said in brief, in the eighth verse, has been 
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explained in detail in the ninth and tenth verses, and thus the 
topic has been concluded. 

In this context, there is a description of the worship of the 
Lord, Who is formless and is endowed with attributes. There is 
need for practice, in this worship. This practice, is not meant, 
for attaining accomplishments (siddhi), but for Ged-realization. 
This concentration of mind, on God, at the time of death, is a 
difficult task, which can be carried out, only by one who has a 
full command, over his life-breath, and mind. 

A striver, should first bave a determination that beyond 
ignorance, there is an unaffected and transcendental divinity—One, 
Who is the illuminator, base and inspirer, of all the beings. Then, 
he should love Him from his heart. By doing so, his mind will 
be concentrated, on Him naturally. 

Appendix—The expression “bhaktya yuktah’ mcans that 
when a striver’s attachment to the world is wiped out, he has 
attraction only for God, attraction for anyone else docs not remain 
in him. The worldly people have attraction for ‘apari’ (lower 
nature) but he, who having renounced attraction for “apara’, is 
attracted towards God, becomes a devotee. The worldly people 
being attached to the body and the world become "vibhakta' 
viz., separate from God but a striver who remains engrossed in 
the devotion of God, does not remain ‘vibhakia’ but becomes a 
"bhalta* (devotee) viz., becomes one with God. 

The term 'yogabalena’ means that because of the past practice 
of yoga, the state of weakness usually visiting at the time of 
death cannot cause an obstacle to him, cannot cause any change 
in him. The strengt (power) gained by regulating breath etc., 
is ‘Yogabala’. 

ERE es 

Link:—In the next verse, Lord Krsna explains how to attain 

the Lord, Who is formless and attributeiess. 
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ua aafaat afa 
Taser wead dtm) 
weet — werd aha 
wd ud RT WIRU 
yadakgarata vedavido vadanti 
viganti yadyatayo vitaragah 
yadicchanto brabmacaryari — caranti 
tatte padah safgrahena  pravaksye 

T shall explain to you, in brief, the goal, which kouwers of the 
Vedas term, as the Imperishable Orb, and into which enter, keen. 
recluses, self-controlled, free from attachment and desiring persons, 
who strive for and practise celibacy. 11 
Comment: — 

[The attributcless and formless Lord, who was touched upon in 
bricf, in the twenty-ninth verse of the seventh chapter, is described 
in detail in the eleventh, twelfth and thirteenth verses.| 

"Yadaksaram vedavido vadanti—That which, the knowers 
of Vedas, term as the Imperishable—attributeless-formless, and 
that ever remains uniform and has been called, the Supreme 
Iinperishable Brahma, im the third verse of this chapter, is 
described here. 

'Visanti yadyatayo vitarāgāh'—Thosc striving recluses, who 
are totally free from attachment, who have become pure, and 
who have a yearning to attain Him, reach Him. 

"Yadicchanto brahmacaryaza coranti'—Tbose, whose aim is 
only to realize God, and to realive Him, they practise celibacy, 
by controlling their senses, and passion: 

“Tatte pada saügrabepa pravaksye'—I shall speak to you, 
well in brief, of that essence, which has been described in the 
scriptures, as the Supreme, the Unique, the Absolute and, which 
is attained by worshippers. "Speaking well, means speaking in 
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such a way that adorers of the Absolute, will attain Him. 

 Appendis—In this verse secondarily the description of the 
four "Béramas' (stages of life may be taken—es in “yadaksarari- 
vedavido vadant expression, there is a hint for houschold life 
because study of the Vedas is the main duty of a Brahmana 
(priest class). In the expression ‘viganti yadyatayo vitarigah—there 
is a hint for the retired arder and the renounced order. In the 
expression ‘yadiochanto brahmacaryarh caranti’ there is a hint 
for the stage of celibacy. 

A man can attaio’ salvation in all the orders (vamas) and 
stages of life (@éramas). Therefore the Lord has not described 
the stages of life clearly and He has described the Varmas 
clearly in order to explain the people of the four Varnas (castes) 
their different duties ordained by the scriptures, Arjuna was 
a Ksateiya (a member of the warrior class) and he wanted to 
give up his duty of fighting in the war. Therefore the Lord 
described the duties of the four orders of life in order to 
remind Arjuna of his duty. To wage a war is ‘vamadharma’, 
rather than ‘ASramadharma’, 

re ESI tens 

Link:—Lord Krsna, in the next two verses, explains the means 

to attain the attributeless-formíess Lord, at the time of death. 


rdgmfur vent wat eft. freer wi 
Yatna: uroreufeereit itemm tt $2 Uu 
aAA we SETA 

a: Wate meres a arta uet af esu 
sarvadvarani sarhyamya mano hrdi nirudhya ca 
mürdhnyadhayatmanah pranamasthite yogadharapam 
omityekksaram brahma vyaharanmámanusmaran 
yah prayatl tyajandebam sa yáti paramath gatim 
Having restrained all the means of perception while fixing 
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the mind on the heart and the life-breath, in the head, remaining 
steadfast in yogic concentration, and chanting the.one syllabled 
Brahma, ‘Oni thinking of Me, one who leaves the body thus attains 
the Supreme State. 12-13 

Comment:— 

irvodvürini sarhyamya'—{At the time of death), one should 
restrain all the media of perception (should close all the gates 
of the body), ie., he should restrain his ears, skin, eyes, tongue 
and nose from the five senses of sound, touch, coloue (form), 
taste and smell; and five organs of action—tongue, hands, feet, 
anus and generative organ, from acting, speaking, taking, going, 
Passing stools and urine. Thus, the senses will be restrained. 

"Mano hpi niradhya ca'—The mind should be fixed ia the 
heart, so that it may not hanker after sensual pleasures. 

‘Mardhnyidhayitmanah prüpsm'—He, should fix his life- 
breath, in the head i.e., by controlling his life-breath, he should 
fix it in Brahmarandhra’, the suture on the top of the head. 

‘Asthito yogadbarapam'—He should become steadfast, in 
‘Yogic concentration i.e., he should neither use his sense-organs, 
in performing actions, nor think with his mind, and have a fall 
command, over his life-breath. 

"Omityekáksararn brahma vylharanmámanvsmaran' —After 
it, he should chant the one syllabled Brahma ‘Om’, with his 
mind and think of the Supreme Imperishable Brahma, Who is 
attributeless-formless (Who bas been described in the third verse 
of this chapter). The thought about Him, is that He pervades 
everywhere, all the things, persons, incidents and circumstances 
etc., end at all times 

"Yah prayati tyajandeharh sa yti paramārh gatim'—He, who 
thinking of the attributeless and formless Lord, departs leaving the 
body (i.e., his life-breath passes through the tenth exit), attains 
the Supreme Goal viz., the attributeless and formless Lord. 

Appendix—ln the verses there is the description of the non- 
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dualistic Yogi who practises yoga. The term ‘Vyaharan’ should 
mean mental pronunciation (utterance), because when the mind 
fixed in the heart and the life-breath is fixed in the head, an 
“articulate utterance is impossible. 


mon ERT Rears 


Link:—The above-mentioned method, of attaining the 
atributeless and formless Lord, which is subject to practice, for 
a long time, is difficult to practise, for a common man. Therefore, 
Lord Krsna, in the next verse, explains an easy method, to attain 
the Lord, endowed with atiributes and form. 


SETA: ueni At At wer Prea: | 
remi spera: urs freres ARA: i v u 


ananyacetih satatari yo müi smarati Rityaéah 

tasyühar sulabhah pürtha nityayuktasya yoginah 

© Pirtha (Arjuna), the Yogi who perpetually thinks of Me 
and undividedly remains absorbed in Me, to him I am easily 
attainable, 14 
Comment:— 

[The Lord, endowed with attributes and form, referred to in 
the thirtieth verse of the seventh chapter, is discussed in detail 
here, in the fourteenth, fifteenth and sixteenth verses.] 

"Ananyaceiüb'—À striver, whose mind is not attracted in the 
least, towards prosperity and pleasures, and remains absorbed 
in God, and does not depend on anyone besides the Lord, is of 
undivided mind. He depends only on God, like a chaste wife, 
who totally depends on her husband, and thinks of him only, and 
like an obedient disciple or son, who depends on his preceptor 
or parents only. 

Such a striver, worships the Lord endowed with attributes, 
such as Rama, Krsna, Siva, Durgā, Gane£a, Sürya (Sun-God). He, 
without thinking of the other forms, of the Lord, as different from. 
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his own, worships his favourite Deity, with exclusive devotion. 
He has a firm belief, that he is only God's and only God is his; 
he is of none else, and none else is his. 

"Satata yo min smarati nityaéab'—Satatem' means 
‘Constantly’, from the time he is awake, to the time he goes to 
sleep. "Nityaíab means, always i.e., he thinks of Him, from the. 
day he knew Him, to the day he dies. 

“TasyZhari sulabhah pirtha nityaywktasya yoginab'—] am easily 
attainable to such a devotee, who is absorbed in Me. ‘Absorbed 
in Me’ does not mean, that his mind, constantly dwells on Me. 
But it means, that he is devoted to Me, in a dedicated spirit, 
with foll faith and love. For instance, a Brahmapa by caste, 
always remembers that he is a Brühraná, not a Ksatriya or a 
Vaiéya. He remains a Brahmana, whether he thinks of it or not. 
Similarly, a devotee has a firm belief, that he is only Mine and. 
only Lam his. He, who maintains this affinity, is called ‘absorbed 
in Me." His senses, body, mind, intellect etc, are not his. If he 
accepts his body and mind etc., as his own, I cannot be easily. 
attainable to him. 

The fact is, that we have identity with the Lond, not with 
the world, Our identity with the world, is impossible. But, by 
an error, we identify ourselves with bodies, and think that the 
Lord, is separate from us. The result is, that we have to follow 
the cycle of birth and death. But, if we realize the reality, the 
Lord, can be easily attainable to us. 

From the eighth verse to the thirteenth verse, the Lord 
explained, that a striver should think of the Lord, Who is formless 
and endowed with attributes, as well as attributeless-formless. 
He can be attained by restraining the life-breath. But, at the time 
of death the process of restraining the breath is difficult, and 
it is easier to think of Him. The man, is an etemal fraction of 
the Lord and he has had his natural affinity for Him, from time 
immemorial. This affinity, is not subject to practice and action. 
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So, by realizing this real and natural affinity for the Lord, he with 
his body, senses, mind and intellect, should surrender himself. 
to Him. By doing so, he need not worry in tbe least, about his 
salvation or attaining the Supreme Goal, in the same way as there 
is no worry in case of damage or destruction, of an article if it 
is insured. There is no difficulty in it. Therefore, the Lord, bas 
declared that He is easily attainable, to such a striver, 

Appeniiix—Ananyacetih—when a devotee holds that there is 
no other entity besides God, then how will his mind wander? 
Why will it wander? where will it wander? Therefore he naturally 
becomes ananyacetaly viz., he whose mind is undivided and who 
depends only on God—‘satatarh yo mash smarati nityaSah’—One 
is ‘to do’ and the other is ‘fo take place’. Whatever is done is 
an action and whatever takes place is remembrance (memory). 
As at the end of the Gita, Arjuna said, "smrüürlabdbi" (18/73), 
the memory is not an action bot it is remembrance (memory) 
of one’s etemal relatioaship (intimacy) with God. The ‘sense 
of mine’ with God is the main factor for His memory. God is 
mine and He is for me~by this mineness, love (devotion) for 
God naturally develops-and when we love, He is naturally and 
constantly remembered by us. Therefore at the beginning of the 
seventh chapter by the expression 'mayyãsaktamanāh” the Lord 
hos mentioned to get attached to Him viz., to love Him. It means 
that when a striver regards only God as bis and for him, He 
becomes loving (lovable) to him. When this lovingness (lovability) 
is developed, God is naturally remembered. ‘nityayuktasya’—when 
a devotee is perpetually attached to God, be is called ‘nityayukta’. 
In the seventeenth verse of the seventh chapter, the same fact 
has been pointed out by the expression "tegirb jini nitysyuktah." 
Jn the term nityayukta’ all the points mentioned in the first half 
of the verse, arc also included. 

“Tasyahath sulabhah partha’—The Lord has declared a great 
soul to be rure—'sa mahitma suduriabhah’ (Gia 7/19) but here 
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the Lord declares that He is easily attainable, It means that in 
the world God is not rare but the devotees, who having known 
reality about Him, take refuge in Him, are care. The reason 
is that. if a striver seeks God, being omnipresent He will be 
available everywhere, but the loving devotee of God will be 
available only rarely. 

hari ducalabha nadhirin jagetanvem, harijana duralabba hoya 

hari heryiaa saba Jaga milaj, harijana kahit eka hoya 

God by His grace bestows upon a man this human body, 
with this body hc can also peve the way to numerous wombs 
and even hells. But a devotee (saint) by showering his grace 
leads the man to God-realization. 

hari se tü jani heta kara, kara harijana se heta 

hari rijbai jaga deta hai», harljana bari hi deta 

In fact He who is ever attained, about Him no question arises 
whether He is attained easily or rarely. In order to renounce this 
misconception, the Lord has declared that He is easily attainable. 
The unreal (the body and the world) has no existence, but we 
recognise its existence, value it and are attached to it; therefore 
ever attained God has hecome rare. If we don’t accept the 
existence of the unreal and don’t value it, God's attainment is 
self-evident (natural), "The unreal exists, it is ours and is for 
us'—this assumption means to give existence to the unreal, to 
value it and to be attached to it. 


run FREIE 


Link: in the next two verses, Lord Krsna explains the merit 
of His realization. 


ae Cast gT 
Sagas enmt: dfa went TAT: ke 


napnuvanti mahátmánah prm  paramáti gatah 
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Having attained Me, the great souls (Mahima) are no more 
subject to rebirth—a transitory state and the abode of sorrow; for 
they have reached the state of highest perfection. 15 
Comment.— 

"Mümupetya punarjanma dubkhilayamasisvatam nāpnuvanti 
mahátmánoh sarisiddhirn paramárh gatüh'—If a great soul, has 
vision of the Lord or knows the reality about Him, or enters 
into Him, be, is not subject to rebirth. To take birth us a man 
or an animal or a bird ete., is painfol. Therefore, rebirth is said 
to be an abode of pain. 

When a man is rebom, he has to suffer so much of pain, 
as a man whose skin is stripped off. But, at that time, be is 
unable to express his pain. He simply cries. When he grows, he 
fecls very sad, as his desires, are not satisfied. When he fails 
in an examination, he is so much dejected, thet he thinks even 
of commiting suicide. In youth, he feels afflicted, on not being 
matried, according to his wish. Or being married, he feels sad, 
not finding the spouse of his choice. When, girls attain puberty, 
parents suffer from anxiety, for not being able to arrange their 
marriage, Similarly, one feels much perturbed, during bis married 
fife, when he finds himself unable to bring up the members of 
his family, with limited resources. In old age, besides suffering 
from disease, he may bear insults. He develops cough and cannot 
sleep properly. At the time of death also, he has to suffer a lot 
of pain. Thus, there is no cnd of pains and sorrow for him 

Just like men, animals and birds etc., have also lo suffer, a 
Jot of pain in cold, bot and rainy seasons. The bigger animals 
kill, the young ones of the smaller animals. Thus, they are very 
sad. In this way, creatures have to suffer in hell and go through 
eighty-four lac forms of lives. Therefore, rebirth has been called, 
the abode of pain, 

Rebirth is called transitory, because in the bodies, there is a 
continuous change. Nobody is permanent, and dies. So, rebirth 
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is called, a path of the world of death (Giti 9/2). 

Lord Krsna, might have only said, "Having come to Me, the 
great souls, are no more subject to rebirth.” Why has He used 
the two adjectives ‘Transitory’ and ‘Abode of pain"? By these 
adjectives, He says that, as the Lord incarnates for the protection 
of the virtuous, for the destruction of evil-doers and for the 
cstablishroent of Dharma (Righteousness), simierly, liberated souls. 
as saints are born on this earth, for the protection of the good, 
for the service of the evil-doers, and for enabling the people to 
follow righteousness. When the Lord incarnates, with Him they 
take birth as His courtiers or companions, (like the Gvālās) on 
the earth. But, their birth is not transitory and an abode of pain, 
because their birth is not the fruit of their actions, as is by the 
sweet will of the Lord. 

The Lord, has called strivers as great souls, who possess 
divine nature (9/13), as men of realization (7/19) and as those who 
have attained the bighest perfection (8/15). It means, that men, 
are petty souls by having their affinity for the unreal body and 
the world because, they depend on the body and the world. They 
are mere souls, when they are established io the self, because in 
that case there is possibility of their having 'egoism, in its subtle 
form. But, when they identify themselves with the Lond, by total 
surrender to Him, without having any independent existence of 
their own, they ate great souls. 

Lord Krsna, in the Gita, in the Discipline of Action and 
Knowledge, has not used the term 'Mahatma’ (great soul). Ho 
has used it in the Discipline of Devotion, only. It meuns that 
He regards devotion, as supreme. 

The great souls, are no more subject to rebirth, because they 
have teached the highest perfection. As a greedy person desires 
10 get more and more money, a devotce by recognizing the Lord, 
whose fraction be is, aspires to get more and more love and then 
he attains fathomless and limitless love, enhancing every moment. 
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This love, is the perfection of devotion, and there is no 
perfection beyond it 


Exceptional Fact 


By studying the Gita, it is evident that Lord Krsna, has 
attached the greatest importance to devotion. The Lord hus 
declared, "He, who devoutly worships Me, is considered by Me 
to be the best Yogi" (Gità 6/47). "I am easily attainable, to that 
‘Yogi who constanily thinks of Me, with undivided mind, always 
absorbed in Me" (Gità 8/14). But a striver, by following anyone 
of the Disciplines of Action, Knowledge or Devotion, attains the 
same Supreme Goal. But a point needs attention here, that in 
the philosophy, in which the Lord is not regarded es Supreme, 
the followers by breaking off their affinity for the world, attain 
salvation but do not attain the Supreme Love, and thus do not 
get ever enhancing bliss or love. That ever enhancing bliss, or 
love has been called, the highest perfection here. 

Appendix—In the seventh chapter the Lord declared that 
this world is the manifestation of God—‘Vasudevah sarvem" 
(7/19) but here He declares that the world is the abode of 
sorrows—‘duhkhalayam’. [t means that the person who derives 
pleasure from the worldly objects, persons and actions, for him 
this world is the abode of sorrows; but he who renders service 
to other persons with his objects and actions, for him the world 
is the manifestation of God. The expectation, the desire and the 
enjoyment of pleasures are the roots of severe sufferings. This 
is the irrefutable rale that he who enjoys pleasures, can't escape. 
pain. Therefore a striver should have a firm determination not 
to enjoy pleasures. The moment be renounces the desire for 
pleasure, Supreme Peace (God-realization) immediately follows 
such renunciation—'tyagiechintiranantaram’ (Git 12/12). 

A man (the self) is a fragment of that entire God in Whose 
each pore, there are millions of universes. But he has got entangled 
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in the body, an insignificant fragment of the lower nature. Because 
of this entanglement he, instead of attaining only bliss and bliss, 
is suffering only miseries and sotrows. As in the teats of a cow 
where there is only milk, there a catüe-louse drinks only blood. 
Goswami Tulasidisajl Maharaja says— 
Anida-sindhu-madhya tava büsà, binu jäne kasa marasi piyási 
(Vinsyapatsikà 136/2) 
(A man’s residence is in the ocean of bliss but be is dying 
of thirst without knowing this fact.) 


tiie 
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Abrahmahhuvandllokah punaravartino'rjana 

mümupefya tu kaunteya punarjanma ma vidyate 

AIL worlds, from the abode of Brahma downwards, are by 
nature subject to birth; But O Arjuna, O soa of Kunif, en attaining 
Me there is no rebirth. 16 
Comment: — 

"Abrahmobhuvanillokaly punardvartino’rjuna’—O Arjuna! AIL 
the worlds from the abode of Brahma downwards, are subject 
to retum ie., after living there, at the end of the enjoyment of 
the fruit of their virtuouss actions, men have to retum. 

The highest plane of existence, is said to be the abode of 
Brahma. In this mortal world of ours, the king, who possesses a 
prosperous kingdom, a young healthy body, no enemy, an obedient 
and sincere family, and servants, is regarded as completely happy. 
The mortal gods, who as a fruit of their virtuous actions, obtain 
the abode of gous after enjoying that fruil, again come back to 
the mortal world (Gitd 9/21). They, are a hundred times happier, 
than the kings. The permanent gods (Ajéna devatà), who at the 
beginning of universe, were gods and continue to be gods, till 
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the end of the universe, are a hundred times happier, than mortal 
gods. Indra, the ruler of the gods, is regarded as a bundred times 
happier than permanent gods. The abode of Brahm, is supposed 
to possess, a hundred times more happiness, than that of Indra 
and the bliss of a liberated soul, is regarded as a hundred times 
more happy than the abode of Brahma. It means, that from the 
highest region of Brahm, to the mortal world of the earth, 
happiness is limited, changing and perishable, But, the bliss of 
God-realization is limitless, fathomless, and permanent. 

"Punarivartinah' also means, that a man being a fraction of 
God, is eternal. But, so long as, he is unable to realize God, he 
even after attaining the highest plane of existence, of the abode 
of Brahma, has to come back. 

Here a doubt arises, that even by beholding devotees, saints, 
liberated souls and representatives of the Lord, a man attains 
salvation, why do people not asin salvation by beholding 
Brahma, in the abode of Brahma? Why do they retur? The 
clarification is, that the concession of salvation, by beholding, 
is applicable to men of this mortal world, only because this 
man body has been bestowed only for God-tealization, This 
concession, bas not been granted, for the other worlds. But in 
those worlds also, if anyone has a keen desite for salvation, he 
can attain it, Even amongst animals and birds, there have been 
devotees. But, such cuses are, exceptions. Had this concession 
been granted in the other worlds, all those, going to the bell must 
have attained salvation, because all of them beheld "Yamarij 
the god of death, a representative of the Lord. But, there is no 
mention in the scriptures, that they attained salvation. It proves, 
that in other worlds, a man even by beholding the liberated souls 
etc., does not attain salvation. 


‘An Important Fact 


‘This embodied soul is an eternal fraction of God. Divine 
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abode is that whence there is no return. As a man after finishing 
bis journey retums to his home so this embodied being, having 
a fraction of divinity should also retum to the supreme abode of 
his Lord whence there is no retum. Question arises as to why 
after death does it retum? 

As a man, goes to a divine discourse, he retums to his house, 
after listening to it. But, if he forgets anything there, he has to 
go back again, to take it. Similarly if the soul, gets attached 
to wealth, property and family etc., it has to come back. The 
body dies, so it has to occupy place in any other body, of a 
man or an animal or a bird etc. The Lord, declares in the Gità, 
“Attachment to the three types (modes), born of Nature, is the 
cause of his birth, in good and evil wombs" (13/21). It means, 
that he, who has desire and attachment, for the world, will have 
10 come back. 

"Mamupetya tu kaunteya punarjanma na vidyate— All the 
worlds, from the abode of Brahma downwards, are subject to 
rebirth, But on attaining Me there is no rebirth.’ Here "Mamupetya’ 
(having attained Me) means "See Me in reality, know Me in 
essence, and enter into Me” (Gita 11/54). 

The soul, has not to come back, because being 2 fraction of 
the Lord it reaches Him, and the Supreme Abode of the Lord, is 
its real home. Its real home, is not the abode of Brahmi etc., and 
so it hus to come back from there. As a man, can board a bus 
‘or a train only upto the station, for which he bas got the ticket, 
and then he has to get off. Similarly, a man bas to come back, 
after enjoying the fruit of his virtuous actions, in the worlds of 
the gods. But if he is in his own house, he has not to leave it. 
A man cannot attain salvation, even after reaching the highest 
planc of existence. So a striver, shouid never aspire to enjoy the 
pleastire. of the higher worlds. 

All the worlds, including that of Brahmé, lead a man to 
bondage. Those persons who reach abode of Brahma and return 
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possess demoniac properties. This demoniac disposition leads one 
to bondage. If the man takes refuge in God, he is liberated from 
the bondage, because he possesses divine virtues (Gità 16/5). 


‘An Exceptional Fact 


There are two kinds of persons, who go to the abode of 
Brahmi—those who perform virtuous deeds in order. to enjoy 
the pleasures of the abode of Brahma, and those whose aim 
i$ to attain God, but at the time of death, because of having 
4 desire for pleasure, deviate from spiritual discipline and so 
they have to go to the world of Brahma. The latter, at the time 
of final annihilation, are liberated with Brahmi, after enjoying 
pleasure there. This liberation is called "Krame-Mukti', (graduat 
liberation or gradual salvation}, when Brahma after his span of 
life vacates the place for the succeeding Brahma. But strivers, 
‘who realize the Lord here, their salvation is called 'Sadyo-Mukti 
instant Salvation). 

In the second verse of this chapter, Arjuna asked Lord 
Krsna, "How arc You to be realized, at the time of death?" 
Lord Krsna, answered this question, in the fifth verse. In the 
sixth verse, He explained the general rule that the predominating 
thought of the last moment, determines one's future destiny. In 
the seventh verse, He asks Arjuna, to think of Him, at all times. 
This seventh verse, is connected with the fourteenth verse. In 
between (from the eighth to the thirteenth verse) there is, context 
of the Lord, Who is endowed with attributes and is formless, 
and also attributeless-formiess Lord. 

The verses, eighth to sixteenth, prove that Lord Krsna is the 
Supreme Lord, Who is endowed with attributes and is formless as 
welt as the Lond, Who is atributeloss and formless. So the supreme 
aim of a man's life is to attain ever-enhancing love for Him. 

Appendix—Here a man may raise a doubt that when all 
worlds, from the abode of Brahma downwards, are manifestations 
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of God— Visudevab sarvam', then why are the people who 
go to those worlds, being rcborn? The clarification is that the 
people, who go to those worlds, don't consider the worlds the 
manifestation of God but regard them as material for pleasure 
(Già 9/21). They go to the abode of Brthma to enjoy pleasures. 
As the fruit of their virtuous deeds, they attain the worlds upto 
the abode of Brahma and (when they exhaust their merit), they 
are reborn in the world of mortals. 

Attachment to pleasure is the root of rebirth. Here the Lord 
by the expression ‘abrabmabhuvandllokah’ means that 2 man has 
lo return to the mortal world even after reaching the abode of 
Brahmi, the last limit of the mundane pleasures. All the pleasures 
of infinite universes cannot make a man happy and cannot free 
him from the pangs of birth and death, therefore he who hopes 
to derive pleasure from the world, is under illusion. 

Two types of people go to the abode of Brahmi—those 
who go to the abode of Brahma in order to enjoy pleasures and 
then return to this mortal world; and the olhers are Ihose who 
along the bright path go to the abode of Brahma and then with 
Brahma they are berated (Git 8/24). They don't remm to this 
mortal world, this is because of the glory of their aim, it is not 
the glory of Brahmaloka (abode of Brahma). One has certainly 
to retum from the abode of Brahmi because neither an enjoyer 
nor a Yogi can live there forever. All upto the abode of Brahma 
is the fruit of action. When every action hus a beginning and an 
end, then how can its fruit be imperishable? 

The term ‘mim’ in ‘mamupetya’ denotes entire-God (God in 
full), Who is the master of both parä and apara. Having attained 
Him, there is no birth in this sorrowful world. But such God- 
realized souls also by God's will, can descend to this mortal 
world either as the representatives of God (Karaka purusa) or 
as His incamation. But such a birth does not depend on the 
performance of actions but it depends on God's will. 


up 


back—in the next verse, Lord Krsna tells the reason for it. 
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saliasrayugaparyantamaharyadbrahmano viduh 

rütri yugasahasrantam  te'horütravido janāh 

‘Those who know, that 2 day of Brahmi lasts a thouszod fowr- 
fold Yugas (Ages) and that his night, Jasts a thousand fourfold 
Yugas, they know the reality, about Brahmas day and night. 17 
Comment:— 

'Sahasrayugaparyantamabaryadbrehmapo — vidub — rütrirh 
Yugasahasrántüm tc'horütravido Janól'—In tbis mortal world, the 
combination of the four ages- -satya, tretà, dvápara and kali is 
called, a fourfold age. A day of Brahmi, lasts such & thousand 
fourfold age and so does his night.” With this standard of time, 
Brahmá's age is of a hundred years. Then Brahmi, after his span 
of time, merges into God, his world merges into. nature and 
‘nature merges, into God. All those, who are born, are subject to 
death. The greatest pleasures, which are born of sense-contacts, 
are verily sources of pain (Gita 5/22), and have a beginning and 
an end, while only God is beyond time. Thus, knowing this fact, 
the great souls do not attach the [cast importance to the heavenly 


* A day of he gods lasts men's six months and so does a ight. Thus a year 
‘of the gods lasts three hundred and sixty years of men. Similarly the duration of 
the four ages—Satya, reti, Dväpara and Kali is equal to a divine age of thc gods. 
Tt means that a divine age of the gods is equal to—Satya age of seventeen lac and 
(owen ight thousand yoars, Trot&geuf wel elacamdninety-siaUiowsand years, 
Dväpara age of eight lac and sixty-four thousand years and Kali age of four lac 
and thirty-two thousand yeart—toca forty-three lac and twenty thousand years. It 
is also called 'Mahäyuga' or Camuryug?. Brahma’s one day last thousand divine. 
ages of the gods (men’s four thousand, three hundred and twenty million years) 
and so docs his night. This day of Brahma is called 'Kalpa' or ‘Sarga’ (Creation) 
andthe night is called "Prava Dissolution). 
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pleasures; of even the world of Bribma. 
othr 


Link:—in the next verse, there is description of creation 
and dissolution, of the universe as per the day and night of 
Brahma. 
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Tear uct MATENE nee 

avynktüdvyaktayah survāh prabhavantyuhariigame 

ritryagame praliyante __tatraivavyaktasafijitake 

All manifest heings emanate, from the Unmanifest (Brahmi 
subtle body) at the commencement of Brahma’s day; and at the 
beginning af his night, they merge in the unmanifested form. 18- 
Comment:— 

"Avyaktidvyaktayah sarväh prabhavantyaharligame rätryāgame 
praliyante tatralvavyaktasaijfiake’—The bodies of beings, here have 
been called ‘manifest’, and, in the fourth verse of the foarteenth 
chapter, they: have been called ‘forms’. As an embodied one, 
has his self-made creation of 'T and ‘mine’, when he wakes up. 
from sleep and that creation merges in him, when he is asleep. 
Similarly, a multitude of beings, is dragged into the munifest state, 
from Brahmi's subtle body viz., prakrti, when Brahma wakes up 
and they merge in his subtle body then he retires to sleep. It 
means, that when Brahma wakes up, there is creation and when 
he retires to sleep, there is dissolution. But, when his life-span 
of à hundred. years is over, there is final annihilation, in which 
Brahma merges into the Lord. The span of final annihilation, 
is equal to the age of Brahma. At the end of the span of final 
annihilation, Brahma emanates from the Lord and then there is 
a new creation of the universe (Gità 9/7-8). 

Appendix—In the sixteenth verse the Lord declared that all 
worlds, from the abode of Brahma downwards, are subject to 
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return. Why are they subject to return? The Lord answers the 
question in the seventeenth and eightccath verses that the highest. 
plane of existence, the abode of Brahma, is within the limits of 
time. Describing that period the Lord mentions that however 
long that period may look but that is within the limits of time. 
But God is beyond the limits of timo. 

As when we are asleep at night, we forget the world and 
when we awake in the moming, the world is again thought of, 
similarly the entire creation merges when Brahmi retires to 
sleep and in Brabma’s day the creation is manifest again. This 
is the last limit of night and day. 

Brahmá's day and night are not determined by the sun but 
they are determined by Prakrti. 


d 
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bhütagràmah sa evayath bhütvà bbitva praliyate 
rütryügame'vaab pārtha prabhavatyaharágame 
‘This multitude of beings, born again and again, under compulsion 
from prakyti, merges at the commencement of Brabma's night and 
rises again at the start of his day. 19 
Comment: 
"Bhütagrümab sa eváyarh'—-This multitude of beings, which 
is subject to birth and death, from time immemorial, being a 
fraction of the Lord, is eternal and imperishable. [t remains the 
same, at the time of creation and dissolution, as also on new 
creation and final dissolution. But by an error, beings assume their 
affinity with nature and its evolutee—body and worldly objects 
etc, which are kaleidoscopic and perishable. They do not want 
to leave, the bodies but these get discarded. Thus man (soul) has 
to be born and then, decay again and again. The wheel of birth. 
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will continue, as long as, he continues his affinity with the body 
and the world, which he assumed himself. He is frec and capable 
of snapping this tie. Actually, be cannot keep this association 
permanently, because objects are ephemeral and perishable. 

The Lord, created the multitude of beings, for His recreation, 
with a Jot of materia? for sport, It is a mule of a game, (sport), 
that its materials, are only for the game's sake, not for laying 
personal claim on them. The beings, instead of taking part in the 
sport, attach themselves to the material, accepting it as their own, 
and thus getting entangled in iL So they have a disinclination, 
for Gad. 

"Bhatvà bhotva praliyate’—Bodies are born and they die again. 
There is a constant change, in them. But the changeless soul, by 
having its affinity with the bodies, accepts their change, their 
birth and death, as its owa. To be bam and to die is Paradbarma', 
and to realize God is, ‘Svadharma’, 

‘Ratryfigeme'vasah pärtha prabbavatyaharügame'—Man by 
assuming the things, as his own, thinks that be is their master, 
but actually he becomes a slave to them. The more things, he 
possesses, the more dependent he becomes, He can never be 
liberated, from this dependence, unless he attains, God. So long. 
as, he continues his affinity with nature, he will have to follow, 
the wheel of birth and death. By performing actions, and reaping 
their fruits, even at the time when Brahma wakes up (creation), 
and when he retires to sleep (dissolution) (8/18), at the time 
when Brahmà manifests himself (new creation), and when he 
merges in the Lord (final dissolution) (9/7-8) and when he is 
made to act helplessly, by the modes of nature (3/5). 1t means, 
that he canol be free from the painful cycle of birth and death, 
unless he realizes the self or God, and unless-he renonaces his 
affinity with nature. But when he is not swayed by Nature and 
objects bom of Nature viz., he realizes the pure self, by totally 
renouncing affinity with nature, he is not rebom, even at the 
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time of new creation and is not tormented at the time of final 
dissolution (CTA 14/2). 

He is subject to birth and death, only because he attaches 
importance to material objects. The helplessness of his birth and 
death is known as such, because of time, nature, action oc modes, 
This helplessness continues, so long as, he derives pleasure which 
ate bom of sense-contacts. He, does not want to renounce this 
desire, and so he remains helpless. He thinks, that he is unable 
to be liberated from it, but actually this desire is self-made, and 
so it is his responsibility to renounce it. He can renounce it, if 
and when, he has a firm determination. 

Appendix—There are two divisions—one division is of the 
kaleidoscopic world, the other division is of the unchangi 
divine entity. The multitude of beings, which is subject to bith 
and death from time immemorial, is bom and merges again 
and again. The being, during the day and night of Bralui, 
is bom and dies again and again, It means that the unreal, 
which is bom and merges is the world and that {the real), 
which remains the same {which was at the time of creation) 
is the self viz, the divine entity which is a fragment of God. 
Brahmaji's numberless nights and days may pass, but the self 
ever remains the same. 

To the divine entity viz., in the self there is power to be attached 
to someone or something or to remain detached. By misusing 
the power viz., by being attached to matter, he is bom and he 
dies—'kārınaih gunasahgo’ sya sadasadyonijanmasu’ (Gi 13/21). 
If he does not misuse this power, he cannot pave the way to birth 
and death, ‘Therefore the main valour or objective of a man is not 
to be attached to matter but it is to be established in the self or 
take refuge in God, Whose fragment he (the self) is. In matter 
viz., in space, time, thing, person, action, state, circumstance, a 
change occurs, while in the self a change never occurs—this is 
every man's experience, But in spite of this experience a man 
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remains bound by matter because of his attachment to pleasure 
and so he does not realize the self but remains forgetful of the 
self just like beasts and birds. 

*Avaéal’—By being attached to the lower nature, a man 
(the self) becomes he!pless—‘bhitagrimamimarh krisnamavasarh 
prakqtervasat (Gità 9/8).* Therefore when the assumed attachment 
to Prakrii is renounced, be is liberated. 

Our existence does not depend on the lower nature viz., on. 
objects, persons and actions. Everything is born and perishes, 
every man is bom (union) and dies (disunion) and every action 
begins and ends. But cavity (self) which knows these three 
(objects, persons and actions) does not undergo any origin and 
destruction, birth and death (union and disanion), beginning and 
end. That existence (entity) ever remains the same—‘bhitagrimab 
sa evāyam’.* This entity never ceases to be—‘nabhivo vidyate 
satah’ (Gita 2/16). The realization of the natural establishment 
in this entity (self) is liberation or salvation (independence). 

A man cherishes a false notion that having acquired a 
particular object, having met a particolar person and having 
done a particular action, he will be free (liberated). Bui there 
is no such object or person or action which may lead him to 
liberation. The objects, persons and actions of Prakiti make a 
man a slave. By becoming totally detached from them, a man 
can become free. Therefore a sttiver should form the habit of 
realizing that he is alone having no connection to objects, persons 
and actions, he should attach importance to this realization and 
remain established in it as mach as he can. This is every one's. 
experience that in sound sleep we live without objects, persons 
and actions but objects, persons and actions don't live without 


*Here in (8/19) and in (9/8)—im both the verses “bhatagrama’ and 
'avasa’ words have been used. The difference is thet here is the description 
‘of creation und dissolution aod in 978 there is Geacripion of new creation and 
final dissolution. 
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us, When we form the habit of living without them even in the 
state of wakefulness then we shall become independent (liberated). 
‘The assumption of our affinity with objects, persons and actions 
does not let us be independent and makes us dependent, though 
we don't wish so. 

Tn God there are endless powers which arc divine, In “Miya? 
(prakti) also there are endless powers but they are inert and 
kaleidoscopic—‘mayadhyakgena prakrb süyate sacaricoram" 
(9/10). In devotion (love) for God, there is the most unique 
power. But that love is not revealed, as a striver gets satisfied 
in salvation (independence). There is dependence only by having 
affinity with matter; and when salvation is attained, that dependence 
totally perishes and the striver (self) hecomes independent. Rut. 
love (devotion) is more unique than this salvation. la salvation 
there is ‘akhanda’ (constant) bliss but in love there is ‘ananta’ 
(infinite) bliss. 

A Jūänayogī attains salvation and a devotee attains love. In 
Bhaktiyoga a devotee is not dependent on God because God is 
not alien but He is a devotee's own. Submission to one's own 
is a special type of independence. 

God is the most independent. A man (the self} becomes 
dependent on matter. If he destroys this dependence, he becomes 
independent. But if he takes refuge in God, be becomes supremely 
independent. Submission to God is the supreme independence 
in which even God becomes submissive to the devotee—'ahath 
bhakta paridhinah (Srimadbhà 9/4/63). 


ree EE, 


Link:—After describing the perishable world, the Lord in the 
next verse, describes the unmanifested Eternal Existence. 


WRG SAASTEET: | 
a a wag aay Wary a ferwafiru Ro 1 
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parastasmáttu  bhüvo'myo'vyakto'vyaktütsanatanal 

yak sa sarvesu bDhütesu naéyatsu ma vinaéyati 

Beyond this unmanifest (Brahmiš’s subtle body), there is yet 
another unmanifested Eternal Existence, which does mot perish, 
even though all beings perish. 20 
Comment:— 

"Parastasmóttu bhāvo'nyo'vyakto'vyaktätsanātənah'—From 
the sixteenth to the nineteenth verse, 
the worlds, from the abode of Brahmà dowowards, are subject 
to rebirth, But the Eternal Existence, is different from them—so 
the term "Tu (bud), is used. 

The word 'Avyaktat’, stands for the subtle body of Brahma, 
because in the eighteenth and ninctccotb verses, it has been 
mentioned that all manifest beings, emanate from Brahma's subtle 
body, and again they merge in the same. The term Tasmàt, 
also stands for Brabmi's subtle body. The unmanifest Eternal 
Existence, is beyond Brahmi's subtle body, as well as, his causal 
body (primordial matter). 

Beyond Brahmi's subtle body, there are two existences— 
primordial matter and God. This context, pertains to God. So 
"unmanifested Eternal Existence, bas been used for God, Who 
does not perish even when all beings, perish. 

In the Gitf, all beings have been called unmenifest (2/28); 
Brahma's subtle body has also been called unmunifest (8/18); 
Matter or nature, has also been called unmanifest (13/5). Beyond, 
all of them, the form of the Lord, whether manifest or unmanifest, 
is ever-existent, He was neither absent nor will be. He, can never 
be missing as Hé is eternal. He is Supreme. None can, ever be 
superior to Him. 

"Vah sa sarveşu bhütegm naéyateu mu vinséyati The 
unmanifested Existence, never perishes, even though, all beings 
perish. In that Absolute Existence, there is not the least modification, 
while in the entire universe, there are so many modifications. 
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Appendix—One is unchanging (permanent) entity — pari and 
the other is kaleidoscopic (temporary) entity—apara. Pari never 
undergoes any change and Apara is ever kaleidoscopic. Apara 
never persists without change, cannot persist ul all It undergoes 
change in Brahma’s day and Brabma’s night and even in new 
creation and fina! dissolution. 

1f pari and apari—both entities are unchanging, the 
wheel of birth and death may end, and if both are kaleidoscopic, 
then also the wheel of birth and death may end. But the pari 
in spite of being immutable, has assumed its affinity with 
changcful aparā and so it is ensnared in the wheel of birth and 
death. The soul by having affinity with jagat (world) bas become 
jagat (Già 7/13). As a man by boarding a moving train, moves 
himself, similarly a man (the self} by seizing the kaleidoscopic 
world has become mutable (kaleidoscopic) and has started 
going astray in numerous wombs. 

The purpose of calling God as ‘para’ viz., the supreme is that 
the primordial matter (causal body) is superior to the subtle body 
of Brahmi and God is even superior to the primordial matter. 


EE re 
Link:—In the next verse, Lord Krsna explains that perishable 
beings, after attaining Imperishable do not return. 


ARSA FT ETE: went fnr 
bump fade enam cud meen 
avyakto'kşara ityoktastamühüb paramäh gatim 
yarh prüpya na nivartante taddhima paramarh mama 
This Unmanifest, spoken of as the Imperishable, is said to be 

the Supreme Goal; that Is My Supreme Abode on attaining which, 

there is no return. 21 

Comment:— 
"Axyskto'gars 


ityuktastamahub paramári: gatim yarh prüpya 
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mo nivartante taddbàma paramasi mama'—The Lord Who has 
been called 'Mám' (Me), in the twenty-eighth, twenty-ninth and 
thinieth veses of the seventh chapter, Timperishable Brahma’, in 
the third verse. of the eighth chapter, ‘Achiyajtia’ (God); in the 
fourth verse Mam’ (Me), in the fifth and seventh verses, ‘Supreme 
Divine Punuga’ (God), in the eighth verse, ‘the Omniscient, the 
Ancient, the Ruler’ etc., in the ninth verse, "Mám' (Me) in the 
thirteenth, fourteenth, fifteenth aod sixteenth verses, "Unouanifest" 
and ‘Etemal’, in the twentieth verse, has been called here 
"Unmanifes!, Imperishable', the Supreme Goat’ and 'the Supreme 
Abode’, attaining Which, beings do not return. Similarly, in the 
twenry-seventh verse of the fourteenth chapter, He has declared, 
"I am, the Abode of Brahma, the Immortal and the Immutable, 
the eternal Dharma (virtue), aid Absolute Bliss." Thus, the Lord 
has explained here that He, Who has been described in different 
verses by different names, is One and the same. 

Some people, think that the fruit of edoretion of the Lord, 
Who is endowed with attributes, and He, Who is attributeless, 
is different. To remove this misconception, Lond Krsna, in this 
verse, has made it clear that the Lord is one, and the same, and 
devotees according to their tastes and beliefs worshipping Him, in 
different ways and His different forms, atisin the same Lord, 

The other worlds, including that of Brahmi are subject to 
retur ie., beings after going there, have to return and thus they 
have to follow the wheel of birth and death, because they all, are 
within the domain of mature (matter) and are perishable, while 
the Abode of the Lord, is beyond Name and is Imperishable. 
‘The beings, after going there, have no retum, no birth, But, just 
like the Lord, Who incamates by His own will, to enable the 
people to attain salvation the liberated souls by the Lord's will, 
can come to this earth as representatives of the Lord, in onder 
10 enable the people-of this mortal world, to attain salvation. 


Appendix—The terms unmanifest and imperishable etc., have 
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no access to the Supreme, Who is to be attained. The reason is 
that the supreme is the independent entity which is free from 
unmanifest and manifest, imperishable and perishable, motion 
and rest: Having attained Him there is no return to this mortal 
world because He transcends all limits (of time etc.). 


d 


Link;—in the next verse, He explains that the Imperishable, 
can be attained by exclusive devotion. 


YEN: uu WÅ SERRE PTT | 

wera cents sqerfer at TAPAS AAT n 33 

purugah sa parah partha bhaktya labhyastvananyaya 

yasyinfahsthini bhütani yena sarvamidari tatam 

‘That Supreme Purusa, O Partha, in Whom all beings vest and 
by Whom al! this is pervaded, is attainable only by His excusive 
devotion. 22 
Comment: 

"Yasyantahsthini bhütáni vena sarvamidarı tatam'—Lord 
Krna, in the twelfth verse of tbe seventh chapter, said in the 
negative, "Whatever, cntitics there are bom of sattva (quality 
‘of goodness), of rajas (principle of activity) (mode of passion), 
‘of tamas (principle of inertia) (mode of ignorance), know them 
all as evolved from Me alone. In reality, however, neither I 
exist in them, nor do they exist ia Me.” Here, He says in the 
affirmative, "AU beings reside in Me and I pervade the whole 
"world." This fact has been explained, both in the affirmative 
and in the negative, in the fourth, fifth and sixth verses of the 
ninth chapter. It means, that beings have no existence, apart 
from the Lord. They emanate from Him, reside in Him and 
merge into Him. 

The Supreme Lord, pervades everywhere, every time, in 
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all things, actions and beings etc. Though ornaments made of 
gold, have nothing besides gold, yet people do not pay attention 
to gold, because they attach importance to the shapes, names, 
weights and prices cte., of different omaments, Similarly, we 
being cntaugled in favourable and unfavourable circumstances 
of the perishable world, do not pay attention to the Lord, Who 
existed before-the creation, exists now, and will continue 10 
exist after the dissolution of the creation. 

"Purusah sa parah pürtba bhaktya labhyastvananyaya’—In the 
previous verse, the Lord Who has becn called the Unmanifest, 
the Imperishable, the Supreme Goal etc, has been called 
here that Supreme Purua, Who can be attained, by exclusive 
devotion only. 

Devotees, who attach importance to the evolutes of Nature, 
which are called ‘others’, by accepting their independent 
existence, have no exclusive devotion, to the Lord, so they 
cannot attain (he Lord quickly, If they accept every being, thing 
and action, as His manifestation, and then perform actions, in 
order to, please Him only, their devotion is exclusive, and so 
they attain the Supreme Lord. As water, exists as snow, bail, 
cloud, fog, dew, vapour, river, pond and sea etc., the gross, 
subtle and causal universe, which seems, is nothing besides the 
Lord. Therefore, all his actions such as eating, drinking, sitting, 
walking, speaking, sleeping etc., are nothing, but adoration of 
the Lord (Già 18/46). 


‘An Exceptional Fact 


Arjuna’s question, "How are you to be known, at the 
time of death?" (8/2) seems to be full of emotion, because 
in spite of beholding, the Lond before him, he became curious 
to know His singularity. In response to his question, the Lord 
explains the general rule of thinking of Him, at the time of 
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death, direct him to think of Him. at all times. Then, from the 
eighth verse 1o the sixteenth verse, He explained how to attain 
the Lord ‘Endowed with attributes and formless’, ‘Attributeless 
and formless, and ‘Endowed with attributes, and form’, each in 
three verses. Out of the three, He explained, that attaining the 
Lond ‘Endowed with attributes und formless’ and ‘Attributeless 
and formless, is difficult, because all the media of perception 
have to be restrained, while He, endowed with auribotes and 
form, can be attained easily, depending on Him, and constantly 
by thinking of Him. 

After the sixteenth verse, Lord Krsga, im the next six 
verses, explained the special importance of the Lord, Who is 
endowed with attributes and form. In the first three verses, 
He explained the duration of Brahm, and his world, while 
in the next three verses, He explained the superiority of His 
Own, and His Abode. ft means, that He is exceptional than 
the subtle body of Brahma. All forms of worship, are within 
His form. He can be realized, through supreme devotion. On 
His realization, strivers are not inclined towards other gods, 
not is there any need for them. Then, He explained, that He 
can be attained, by exclusive. devotion. 

Thus, His abode is superior to Brabmi's, and His form is 
superior, to that of Brabmi. It means, that He is the ultimate 
goal of all beings, and they are all within Him. 

Appendix—The devotion has been called exchisive (ananya)— 
t means that in devotion, there should neither be the smallest 
fragment of matter nor any latent impression of ègo, nor any 
impression of one’s own opinion viz., there should not be 
the least attraction. anywhere. Ail is God—this realization is 
'ananyabhakti* (exclusive devotion) 

Craving for pleasures is only one but the material for pleasures 
of increasing degrees is available in numerous worlds. When 


Vene 23) SÁDHAKA-SARIIVANE 1021 


a striver is not attracted even by the pleasures available in the 
abode of Brihma and is not even satisfied with salvation, then 
he attains devotion. 

In the seventh chapter tbe Lord declared "mattab paratararh 
münyat kificidasti" (7/7), the same fact has been mentioned here 
by the expression "yasyantah sthāni bhütümi yena sarvamidarh 
tatam.” The same fact will be mentioned in detail in the fourth 
and fifth verses of the ninth chapter. All this means that there 
is nothing else besides God viz., ail is God. 

m ERE cs 

Link:—In the sixteenth verse, Lord Krsna explained, that all 
the worlds from the abode of Bratuna downwards, are subject 
to return, but on attaining Him, there is no rebirth. But, He 
has not explained the time (path) whence they do not reium 


and also the time (path), for departing, whence they return, So 
He starts the topic— 


aa are eR Sa ahr: t 

waren afa d erede eres aun 

yatra kale tvanavettimavettimh caiva yoginah 

prayátà yünti tar kàlam vaksyami bharatarsabha 

Now, I shull advise you, O best of the Bbaratas, the time (path) 
when the Yogis leave their bodies never to return and also (path) 
when they depart, to return. 23 
Comment:— 

[Liberation from bondage in the mortal workl, is called 
'Sadyo Mukti’ (instant Salvation) ie., those who attain God by 
exclusive devotion, attain the highest perfection. Those who 
have subtle desire, at the time of death, go to the abode 
of Brahmi, and then are liberated with him. This salvation, 
is called "Krama Mukti’ (gradual Salvation). Those who go 
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fo the abode of Brahmi, to enjoy pleasure, are subject to 
retum, 'Sadyo Mukai’ (Salvation in this mortal world) has been 
described, in the fifteenth verse. Lord Krsna, starts the topic 
to explain the other two] 

'Yalra hile Wwandivettiodvetiich caiva yoginah pray3t yünil 

tari kükari vaksyámi bhuralaryabha'—The term 'Tu' (Verily), has 
been used to point out the topic which was left untouched. 
The word 'Kāla', stands for tke path, which has been named 
as 'Gati' and ‘Sri’, in verses twenty-sixth and twenty-seventh 
respectively, in this chapter. 
‘Andvrtimavrttin’'—Devotees, who possess discrimination 
Le. who have a disinclination for worldly things and pleasures, 
and an inclination for God, depart never to return. Because 
of disinterestedness in their path, there is predominance of 
light (discrimination). But those, who have a disinclination for 
God, and are entangled in attachment and pleasure, depart to 
retorn, because their discrimination is covered. Their path is dark 
viz., there is predominance of ignorance. The term 'Caiva' (and 
even), is used for those, whose aim has been to realize God 
but at the time of death they have deviated from the path due 
to some desires lurking in them and so they after enjoying the 
heavenly pleasure, come back. Here, the word "Yoginah’, has 
been used, both for those, who do not desire, the fruit of 
their actions, as also, for those who have a desirc, for the 
fruit of their actions. 

Appendix—He, who has affinity for the kaleidoscopic prakrti 
(nature) has to return to this mortal world. But he, who is not 
attached to the kaleidoscopic prakrti, has not to return. 


Rn 


Link:—~In.the next verse, Lord Krsna describes, the path of 
the Yogis (ascetics), who depart, never to return. 
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ARRE: eq: WUHTHDSTRTSUTQ I 
TA VETTE WEAR STI: eH 


agnirjyotirahah Suklah — sanmüsd  uftarüyamam 

tatra prayätā gacchanti brahma brahmavido janāh 

In the path, in which deities preside over effulgent fire, the 
day-light, the bright fortnight and the six months of tbe northern 
solstice, then departing after death, the knowers of Brahma (having. 
attained Brahmaloka), finally reach Brahma. 24 
Comment: 

"Agniriyotirahab Sukla} şapmāsā uttaráyagam'—n the bright 
patb, first of all, there is the right of fire-god. Fire gives light 
at night, and that light works, for a short distance and for a 
short time, while the day-light, works for a longer distance 
and a longer time. A bright formight, is the night of manes. 
The light of this bright fortnight, remains for a very long 
distance amd for many days in the sky. The northem path 
of the sun, is of six months, and is equal wo a day of the 
gods. The light in the northern path, remains for a very long 
distance and time. 

"Tatra prayütàrgaechanil brahma brahmavido jan&h'—Those, 
who pass along the bright path, first go to the territory, of the 
fire-god. Then the fire-god, hands them over, to the god of 
day, after they have crossed fire-god's territory. Similarly, the 
god of day, hands them over to the god of bright fortnight, 
and he hands them over to the god of the northward course 
of the sun, and he hands them over to the god, of the 
abode of Brahma. Then with Brahma, they are liberated and 
attain God. 

Here, the term 'Brahmavidah, has been used for those who 
know Brahma, and not for those, who bave realized Him. If they 
had realized Him, they would have been liberated souls, they 
‘would not have gone, to the abode of Brahma. 
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Appendix—The yogis (uscetics), who during their spiritual 
practice had a craving to go to the abode of Brahma or had 
an insistence on their opinion, they in an order first yo to the 
abode of Brahiw and then are liberated along with Brahm, 
when there is final dissolution. 

brahmand saha te sarve samprapte pratisaiicare 
parasyänte kptitminah pravitanti paran padam 
(Karmapurina parva. 11/284) 

At the completion of the age of Brahmd, when there is final 
dissolution, then all pure hearted persons attain the Supreme 
Goal with Brahma. 

In salvation by stages the abode of Brahmi is just like a 
station on the way, where only the persons craving for pleasures, 
alight, Bot those, who have no craving for pleasures, don’t alight 
there; as if we have no purpose on the way, there may be a 
station or a jungle, what difference does it make for us? 

Jn Upanigads the order of the bright formight path has been 
described in different ways; as— 

According to Chindogyopanisad—the deity of "arci, the deity 
of daylight, the deity of bright fortnight, the deity of the northern 
solstice, Sauhvatsara, āditya, moon, vidyut, and then to carry to 
the abode of Brahma by an inhoman being (4/15/5; 5/10/1-2). 

According to brhadaranyakopanisad—zhe deity of light, the 
deity. of day, the deity of bright fortnight, the deity of the northem 
solstice, abode of deities, ádítya, vidyut (vaidyuta deity) and then 
attaining ‘Brahmaloka’ by manasa purusa (6/2/15). 

According to Kausitakibrahinanopanisad—the abode of fire, 
the abode of air, the abode of sun, the abode of Varuna, the 
abode of Indra, the abode of Prajspati and then the abode of 
Brahma (1/3). 

Tn Brahmasiitra (4/3/2-3) also this topic has been discussed. 
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in Upanigads the bright fortnight path has been 
named ‘devayana’, "arcimárga", "Uttaramüga", "devapatha' and 
"brahniapatba' also. 
roe AGIR 


Link:—In the next verse; Lord Krgna, describes the path of 
those, who depart to return. 


spit frere ren: aerem eo 
pacem Sefer uer Prada u s u 


tatra cindramasari jyotiryogi prüpya nivartate 

In the path, in which gods preside over smoke, the night, the 
dark fortnight and the six months, of the southern solstice, then 
traversing through, the Yogi (devoted to action with a motive) 
after death, catches the lunar light and he returns to the mortal 
world. 25 
Comment:— 

"Dhümo rātristathā krsgah sanmás& daksipáyanam tatra 
cGndeampsasi jyoryogi prüpya nivartate'—In the dark path, 
the god of smoke, hands over those, who pass along that 
path to the god of night, when they bave crossed his territory. 
Similarly, the god of night, hands them over to the god of 
dark fortnight, who hands them over to the god of the southern 
solstice. He hands them over to the god of lunar light, and 
they attain’ the divine worlds, such as heaven ctc. Then afier 
enjoying pleasure as fruit of their merit and virtue, they have 
to retum. 

Here, a point nceds attention, that the lunar sphere which is 
seen, is not the lunar world, mentioned here, because the lunar 
sphere is near thc earth, while the lunar world, is farther than 
even the sun. The nectar (energy), to the lunar sphere, comes from 
the lunar world, and that energy nourishes, all herbs and plants, 
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Here, the dark path stands, for the path which leads to the 
higher worlds, It has been called dark, because it is darker than 
the bright path. Ordinary men, are bom in the mortal world after 
death, sinners go to the demoniac wombs, while vile sinners, to 
hell. Thus those, who pass along the dark path, are far superior 
to those who take demoniue births or go to hell, because this 
path is better and brighter, than other paths which lead, to the 
cycle of bint and death. 

While returaing from the dark path, the soui first comes to the 
sky, then to the clouds through air, and through rain, it enters the 
grain. Then, it enters men, when they eat food according to the 
fruit of actions, of the previous birth. From maa it goes to woman, 
and takes birth. Thus, it follows the wheel of birth and death. 

Now a question arises, as to why the Lord has called the 
people who perform actions, for their fruit, Yogis (ascetics). 
There can be several reasons— 

G) The Lord in the Git$ declares, that those who are established 
in sattva (the quality of goodness), go o higher regions, while 
others go to middle or lower regions (Ga 14/18). Here, there 
is a description of those, who go to the higher regions. Thus 
being superior to those, who go to the middle or lower regions, 
they have been called Yogis. 

Gi) They go to higher worlds, for enjoying beavenly pleasures, 
after having renounced mundane pleasures by self-control. They 
have been called Yogis, because they become equanimous to 
somc degree, whether they receive mundane pleasures or not 
in this world. 

(iii) Their aim bas been to realize God. But, at the time of 
death, they deviate from Yoga, because of their subtle desire 
for pleasure, so they go to higher worlds, such as the abode of 
Brahmà etc. After living there for a long time, they are born, in 
the houses of pious and wealthy men. Devotees, who deviate from. 
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Yoga, go along this dark path. As persons, having an interested 
motive also pass through this path of yoga. Therefore they have 
been called Yogis. 

In the twenty-fourth verse, Lord Krspi has used the expression 
"Brahimavido janāh' (Brahma knowing people), in plural number, 
while in this verse He has used the term 'YogT, in singular. It 
shows, that all men deserve God-realization and it is easy to 
attain Him, because He is naturally attained to all. So, the Lord, 
has used a plural number. But it is difficult to attain heaven, 
etc., because so many efforts bave to be made and so many 
rituals to be observed, by a persoa. Moreover, from heaven he 
has to retum to this mortal world. So, here a singular number 


has been used. 
Exceptional Fact 


(1) Those, whose aim is to realize God, but their desire for 
pleasure is not rooted out, go to the abode of Brahmi. Thereafter, 
enjoying pleasure, their desire is wiped out end they are liberated 
from the bondage of birth and death, as described in the twenty- 
fourth verse. E 

Those, whose aim is to realize God, and have no desire for 
pleasure here or hereafter, but at the lime of death deviate from. 
meditation on the auributeless Lord, are directly bom, in the 
family of enlightened Yogis. There, by striving with greater vigour 
than before, for perfection, they attain salvation (Gita 6/42-43), 

Those, whose aim is to enjoy heavenly pleasures, ascend 
heaven, by virtue of their meritorious deeds, and remr to the earth, 
‘when their fruit has been enjoyed (Gità 7/20—23; 8/25; 9/20-21), 

‘Those, whose sim is to realize God, and deviate from 
Yoga, because they could not root out the desire for worldly 
pleasures, at the time of death. So they obtain higher worlds, 
such as heaven etc., enjoy pleasures there, and then, take birth 
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in the house of pious and wealthy men. There, by their former 
practice, they are drawn towards God and reach the Supreme 
Goal (Gità 6/41, 44-45). Such strivers, are far superior to those, 
whose aim is.to enjoy heavenly pleasures. 

(2) Generally, people think that those who die, in day time, in 
a bright fortnight, and in the six months of the northward course 
of the sun, attain salvation, but those who die in nighttime, in 
à dark fortnight and in the six months of the southern passage 
of the sun, do not attain salvation. But, actually it is not so. 
This description bas been given, only for those who go to 
higher regions, It does not apply to those, who go to hell or 
take birth in evil species. The fact, is that beings go to higher 
or lower regions, according tn their actions, whether they die, 
in the daytime or nighttime, bright fortnight or dark fortnight, 
or northern or southern solstice. 

Devotees who take refuge in the Lord, attain Him, whether 
they die in the daytime or nighttime, bright fortnight or dark 
fortnight, or northward course of the sim, or the southward 
course of the sun, 

Now a doubt arises why Bhisma, a liberated soul, waited 
for the northward course of the sun, in leaving his mortal 
body. The clarification is, that Bhigma had not to go to the 
Abode of God. He being a god named Vasu, had to go to 
the world of the gods. There the doors remain closed, at the 
time of the southward course of the sun. So, if he went at 
that time, he would wait outside, to enter his world. He had 
the power to die, anytime, as he willed. So he thought it 
better to die and wait, as he could behold Lord Krsna, and 
have: good company, which would be useful for the welfare of 
everyone. So, he left the body, at the time of the northward 
course of the sun. 

Appendix—Selflessness is Light and selfishness is Dark. 
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In Upanigads the order of the dark fortnight has been given 
in different ways— 

According to Chündogyopanisad—tbe god of smoke, the god 
of night, the god of the dark fortnight, the god of the southern 
solstice, the abode of manes, the sky, the moon and then return 
to the mortal world (5/10/3-4) 

According to brhedaranyakopanisad—the deity of smoke, 
the deity of night, the deity of the dark formight, the deity of 
the southern solstice, the abode of manes, moon and then retum 
to the moral world (6/2/16). 

1n Upanigads the dark fortnight has been namedé-—‘pinryana’, 
dhūmamārga’ and ‘daksinamirga’ also. 

RE 


Link:—The next verse, is the concluding verse, ou the topic 
of the two paths. 

yag weit Wa ET: YT wa! 

wea weriginerarada YA: RAN 

fuklakrsne gati hyete jagatah Siévate mate 

ekayà  ytyanavrttimanyayavartate. punah 

These two paths—the bright and the dark, are considered to 
be the world's eternal paths. Proceeding by one, a man has not to 
return, while taking the other, he returns. 26 
Comment: — 

"Suklakryne gati hyete jagatah vate mate'—All creatures, 
according to their actions, or by God's grace, sometime or 
Other, receive this human life, and then according to the 
actions of this human life, go to higher, middle or lower 
regions. Now, it depends upon them, whether they pass along 
the bright path or the dark path, because they are all linked 
to the two paths. 
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So long as, men atiach importance to perishable objects 
of the world, and have a desire for them, they can go to 
lower regions, even after reaching higher ones. Similarly, being 
fraction of the Lord, they can go, to the higher regions. So, 
a striver should ever be alert and cautious. He shouid, never 
attach importance to perishable things of the world and should 
never hate a person, because that person being a fraction of 
the Lord, may be inclined towards Him any time. 

As the Lord, has declared Yoga as imperishable, the two 
paths, bright and dark, are also imperishable and eternal. 

'Ekayā yityandvyttimanyayivartate — punab'—Strivcrs 
proceeding by the bright path, have not to return; they go to 
the abode of Brahmá, and attain emancipation, with Brahma. 
But persons proceeding by the dark path, emm ie., follow the 
cycle of birth and death. 


BER me 
Link:—lord Krsna, in the next verse, gives the merit of 
knowing, the wo paths. 


aa edt ont urit eria wert 
reme eren aera wem ved 


naite sri pürthe jamanyogi muhyatí kascona 

tasmitsarvesa — külesu — yogayukto bhavārjuna 

Knowing these two paths in esseoce, O Pürtba, no Yugi is 
deluded. Therefore, O Arjuna, be saturated with Yoga, at all 
limes. 27 
Comment:— 

"Naite srti partha jánonyogi muhyati kaícaoa'—Strivers, who 
do not attach importance to perishable objects, are followers 
of bright path. But those persons, who are engrossed in 
the world and whose aim is to hanker afier prosperity and 
pleasures, are in complete darkness. People who by controlling 
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their senses, from the worldly pleasures, perform actions, such 
as oblation, penance and charity cic, in order to enjoy the 
heavenly pleasures, are also in the dark, because they have, to 
tetum from- he higher regions, and have to follow the wheel 
of birth and death, 

Thus, a striver by knowing the secret of the two paths, becomes 
a Yogi i.e.. be performs actions without having any desire for 
the fruit of actions, because he transcends the pleasures of this 
world, as well as, of the next one. Thus, he is not deluded. 

A Yogi, is he whose sim, is to remain equanimous, in 
acquisition and non-acquisition, of worldly pleasure, 

"Tasmátsarvesu kälcşu yogayukto bhavarjuna’—One who is 
determined, that he has to realize God, remains equanimous, 
in favourable and unfavourable circumstances, and incidents 
etc, Therefore Lord Kryoa directs Arjuna to be established in 
Yoga, in the form of equanimity i.e., without being affected, by 
favourable and the unfavourable circumstances, be should make 
their right use. In favourable circumstances he should, serve the 
world, and in unfavourable circumstances he should renounce, 
desire for favourable circumstances. 

Appendix—Only the man ridden with desire gets deluded 
viz., paves the way to birth and death. The man, who knows the 
bright and the dark paths, being selfless, does not pave the way 
to birth and death viz., he does not pass by the dark path. 

In the seventh verse of this chapter the Lord declared— 
‘tasmatsarvesu käleşu miimanusmare yudhya ca’ and here He 
declares—‘tasmatsarvesu küless yogayukto bhavérjuna’—it 
means that thinking (remembrance) of God viz., to worship 
God is "Yoga! and to be established in equanimity viz., to be 
detached from the world, is also Yoga. Both have the same result. 


e ER, 
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Link:—Lord Krsna, now gives the merit of becoming a Yogi. 
ay wy seu wa 


areata aerate, fafarar 
art wt eA arene 


vedesu — yajfüeiu ^ tapubsu ^ caiva 

danesu — yatpunyaphalar — pradistam 
atyeti tatsarvamidari. viditva 

yogi parar sthānamupaiti cádyam 

The Yogi, who knows this secret, transcends the fruits of 
meritorious deeds, attached to study of the Vedas, performance 
of sacrifices, austerities and charities, and he attains the supreme 
primeval abode. 28 
Comment:— 

"Vedesu yaliesn tapahsu caiva danesu yatpunyaphnlar 
 pradistaii atyeti tatsarvamidasb viditea yogi parati sthanamupaiti 
chdyam'—The fruit of performing meritorious acts, such as 
austerities, sacrifices, penances, charities and pilgrimages 
eic, is perishable, because all those acts have a beginning 
and an end; so how could their fruit, be imperishable? The 
‘man (soul), because of ignorance gets entangled in perishable 
things and persons etc., though, he is an etemal fraction of the 
Lord. Thus a striver, who knows the secret of the bright and 
the dark paths, described from the twenty-third verse to the 
twenty-sixth verse, transcends, the fruits of meritorious deeds, 
of the performance of sacrifices, austerities and charities ctc., 
because he comes to know that all the worlds of pleasures 
from the abode of Brahma downwards are subject to retum. 
But on attaining, the Lord, there is no rebin (Gna 8/16). He, 
also knows, that he is a fraction of the Lord. and so without 
getting entangled in perishable and kaleidoscopic things and 
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pleasures, he can take refuge, in Him. Thus, be can attain, 
the primeval Abode vir. God“ Who has been called in the 
‘twenty-first verse, of this chapter ‘Supreme Goal’, and Supreme 
Abode’. ] 

The man, who is engrdssed in pleasure and prosperity, cannot 
know, the Supreme primdval Abode viz., God. He himself, is 
responsible for this ignofánce, because of his disinclination for 
God. He can wipe vut thjs ignorance and error. If he renounces, 
the desire for sensual plejsare, he can know the supreme primeval 
Abode viz, the Lord. Sj a striver should make the best possible 
efforts, to attain the goal of human life, by renouncing desire; 
for perishable pleasure! 

At the end of thé-sixth chapter, Lord Krsna first, recited 
the merits of a Yogi] and then called upon Arjuna, to be a 
Yogi (6/46), but he He first asked him to be.a Yogi, end 
then explained, the merits of a Yogi The reason, is that in 
the sixth chapter, the context is of the aspirant, who falls 
short of perfection in Yoga. Arjuna, then puts the question, 
"He whose mind deviates from Yoge, does not perish?" In 
response to his question, Tord Krsna answers, "There is no 
fall for him, either here or hereafter. Not only this, even a 
secker of Yoga, transcends the fruit of actions.” Therefore, Lord 
Kyspa, first tells the merit of a Yogi and thea orders Arjuna 
to be 2 Yogi Here, Arjuna puts the question, "How are You 
to be known, at the time of death, by the self-controlled?" So, 
Lord Krsna answers, "I am attainable by exclusive devotion,” 
It means, that when a devotee, having total disinclination for 
worldly objects, takes refuge only in Him, He is attained, 
by tbat Yogi easily. So Lord Krsna, first orders him to be a 
Yogi, and then explains the merit of a Yogi. 

Eu 
"Tam the prime cause in all respects of gods as well a of other seen 
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x feft GATI vera aiunt 


ovis fatsaditi Sfimadbhagavadgitisipanisatsu brakmavidyayarh 
 yogalàstre Srikrendrjunasanwade aksarabrahmayugo 
nānā şun diya 

"Thus with the words——Odi, Tat, Sat, the names of the Lord, 
in the Upanisad of the Bhaguvadgità, the koowledge of Brahma, 
the Supreme, the scripture of Yoga and the dialogue between 
Sri Krsua and Arjuna, this is eighth designated discourse: 
"The Yoga of the Imperishable Brahma.” 

‘The terms ‘Aksara’ (imperishable), and "Brahma, stand for 
God Who is attributeless-formless; with auributes-form]ess: 
and endowed with, attributes and form. The thought of 
anyone of the three kinds, leads a striver to, union with 
God. Therefore this chapter is designated:"The Yoga of the 
Imperishable Brahma.” 

Words, letters and Uvaca (said) in the Eighth Chapter 

1. In this chapter in 'Atbastamo'dbyayab' there are three 
words, in ‘Arjuna Ovaca’ etc., there are four words, in verses 
three hundred and seventy-seven words and there are thirteen 
words of colophon. Thus, the total number of words is three 
hundred and pinety-seven. 

2. In 'Athüstamo'dhyàyab' there are six letters, in 'Arjm 
sica! etc., there are thirteen letters, in verses there arc nine 
hundred and forty-five letters, end there are forty-seven letters 
of colophon. Thus the total number of letters, is one thousand 
and eleven. Out of the twenty-cight verses of this chapter, cach 
of the ninth, eleventh and twenty-eighth verses, is of forty-four 
letters, the tenth verse-is of forty-five letters, and each of the 
remaining twenty-four verses, is of thirty-two letters. 

3. In this chapter 'Uväca' (said), has been used twice—Arjuna 
Uvica’ once, and 'Sribhagavaoavaea’, once. 
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Metres Used in the Eighth Chapter 


Out of the twenty-eight verses, of this chapter, in the 
ninth, tenth and eleventh verses, there is 'upajāt metre; in 
the twenty-eighth verse there is ‘Indravajed’, metre. Out of 
the remaining twenty-four verses, in the third quarter of the 
second verse, and first quarter of the fourteenth verse, "bha-gana’ 
being used there, is "bha-vipula? metre; in the third quarer of 
the twenty-fourth verse, 'ma-gapa' being used there, is "ma- 
vipulà' metre: in the first quarter of the (weuty-seventh verse 
"r-gana being used there is, ‘ravipula’ metre; end in the 
first quarter and the third quarter of the third verse 'na-gana' 
heing used there, is ‘fatipaksa-vipula’ metre. The remaining 
nineteen verses are possessed of the characteristics of right, 
‘pathyavaktra’ Anustup metre. 
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M Shei Hari II 
Ninth Chapter 


INTRODUCTION 

In the seventh chapter, Lord Krsna was unfolding to Arjuna 
knowledge (wisdom) with realization (real knowledge of manifest 
Divinity). But in between, Arjuna at the beginning of the cighth 
chapter, raised seven questions. So Lord Krsou, by answering 
the first six questions, in brief, answered, in detail the seventh 
question—"How are you to be known at the time of death by 
the scif-controlled?" 

Now, the Lord starts the same topic of Knowledge (Jíiana), 
with Realization {Vijiiana), in the ninth chapter. 

heraus 
wd q 3G umb veers 
iri aarrated arare AASTA t$ uu 
Sribhagavanuvaca 
idah tu te gubyatamari pravaksyümyanasüyave 
jüinarà vij&ánasabitar yajjňātvā moksyase'éubhüt 
‘The Blessed Lord said: 

To you who is free from the carping spirit I shall now unfold 
the most mysterious knowledge (Jina), along with realization 
(Vijiioa) by knowing which, you will be released from evil Le, 
the evi of worldly birth and death. 1 
Comment:— 

“Idari tu te gubyatamarh pravaksymyanasayave'—Lord Krsna, 
has used the term ‘Idam' (this), to highlight the topic, which he 
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wants to unfold. To state its merit, He has used the superlative 
form, of the adjective— Guhyatamam" (most profound). It means, 
that this knowledge combined with realization, is most profound. 
Tt hus been called, a ‘sovereign secret, in the second verse, and 
“the greatest secret’, in the sixty-fourth verse of the eighteenth 
chapter. 

Here, in this chapter, first He used the expression ‘Guhyatamam’ 
(the most profound), and later (in 9/34) used ‘Munmanabhava’ 
(fix your mind on Me), while, in the eighteenth chapter, first 
Ho used the expression ‘Sarvagubyatamam’ (the most secret of 
all), and then (i 18/65) said ‘Manmanabhava' (fix your mind 
on Me). It means, that the same topic has been explained here, 
as well as, there. 

This most profound secret cannot be disclosed to all, because 
the Lord has described His own merit, in it. One who possesses 
a critical spirit, in the least, can take the contrary meaning, that 
Lord Krsna, is boasting of His own merits. The Lord wants to 
say to Arjuna, that he is devoid of a carping spirit. So He, will 
unfold the most profound knowledge, along with realization to 
him viz., He will explain the "Tattva' and also the methods for 
its realization. 

Secondly, He means to say, that every human being is eligible 
to take refuge in Him, Even the vilest sinner, belonging to any 
coste, creed, country and colour, deserves tn seek refuge, in 
Him. So, by taking refuge in Him, he cen attain Him. Hence 
He wants to disclose this secret, 

The Lord uses the term ‘Tu’ (indeed), as He could not say, in 
the seventh chapter, all that He wanted to say. So, He declares, 
that He will amplify the same topic again. 

'Jäänarh vijfinasahitam'— The belief, that the Lord is the 
root of the universe, is "Ina! (Knowledge), and the realization 
that in the universe, there is nothing besides the Lord is "Vijiiana’ 
(real knowledge of manifest Divinity). In the first half, of the 
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preceding verse, the Lord has eulogized "Knowledge along with 
Realization’, by the terms "Idam" and "Gubyatamam. 


Knowledge and Realization 


“By having this knowledge, combined with realization, you 
will be freed from evil. This knowledge is a sovereign science, 
and a- sovereign secret etc. Men, devoid of faith in this Dharma 
(Duty), revolve jn the path of the mortal world” (9/1—3). By 
saying so the Lord explained ‘Knowledge’. “All this universe is 
pervaded, by Me ia My unmanifest form ie., in this universe, 
there-is nothing else besides Me" (9/4—6). By saying so He 
explained "Vijiana’. 

"All beings compelled by their own osture go into My 
Prakqti (the prime cause}, at dissolution and at the beginning 
of creation, 1 bring them forth again. But these actions, do not 
bind Me. With Me as a supervisor, nature brings forth, the whole 
creation. Fools, not knowing My supreme nature, think low. of 
Me. Senseless persons with vain hopes, vain actions and vain 
knowledge, have embraced a nature, which is fiendish, demoniacal 
and delusive. Great souls, possessing divine narure, knowing 
Me as imperishable and prime cause of creation, worship Me 
constantly, with an undivided mind. Others, through their offecing. 
of knowledge, worship Me as their very self etc." (9/7—15). 
By saying so, the Lord explained the term 'Knowledge'. "I am 
a Vedic ritual, I am sacrifice, I am an offering to the departed 
(ancestors), I am a medicinal herb ete., and T am, a being as well 
as, non-being, ie., | am Rverything” (9/16—19). By saying— 
so He explained, "Vijfina.. "Those who worship Me through 
sacrifice, to seck access to heaven, having enjoyed the vast world 
of heaven, retum to the world of mortals, on the exhaustion of 
their merit. To those, who worship Me with exclusive devotion, 
J attend to their needs and preserve what is already possessed, 
by them. These devotees, who endowed with faith, worship other 
gods, worship Me ignorantly. Those who do not know Me, as 
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the Enjoyer and Lord of all sacrifices, fell: Those who offer Me 
with devotion a leaf, a flower, a fruit or even water etc., and all 
their actions, are freed from the bondage of actions" (9/20-—28). 
By saying so, He explained, ‘Knowledge’. "I am equally present 
in all beings; there is none hateful ar dear, to Me. But, those 
who worship Me with devotion, are in Me and I am in them" 
(9/29). By saying so, He explained, "Vijfiána'. In the next five 
verses. (froin 9/30—34) "Vijnàna' has further been explained.* 

"YajjAitea moksyasesubhát'— Affinity with unreal, is an evil 
which is the cause of birth in good and evil wombs. This affinity. 
is not natural and real, it is merely assumed, by error. So, a man 
can be liberated from this assumed affinity, by not strengthening 
it, Actually man (soul) is an eternal fraction of the Lord, but 
assumes its affinity of Tness and “Mineness', with the body and 
the world, and thus dies and is, reborn. When be realizes reality 
or he is inclined towards God, then he is released from the evil 
of worldly, birth and dear. 

 Appendix—The world is manifest. Karmayoga (performance 
of action in a disinterested manner) being unmenifest is secret. 
Being more secret than Karmeyoga, Jianayoga (knowledge of 
the self) is more secret. Being more secrèt than even Jülinayoga, 
Bhaktiyoga is the most sceret. The secret (guhya) and the morc 
secret (guhyatara) are worldly but the most secret (guhyatuma) 
is uaworldly. 

All worlds, from the abode of Brahma downwards, being 
subject to rebirth, are evils (Oità 8/16). Having known the 
‘most profound topic, a man is totally liberated from the evil of 
worldly birth and death, A man is liberated from this evil by 
Karmayoga and Jäänayoga also but here liberation from the evil 
means—there should not be any other entity in the least besides 
God and there should not remain even the subtle iota (trace) of 


* Jt does not mean that Jina and "Vijtiéna’ are watertight compartments 
and they don't include each oder. 
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ego which causes philosophical differences. 

"To know the self" is ‘Iiidna’ and ‘to know God in full’ is 
“Vijñāna’. Within ‘nirguna’ (attributelese- God), ‘saguna’ (God 
in full) is not “included ‘but within “Saguna’, ‘nirguna’ is 
included, therefore the knowledge of ‘Saguna’ is “Vijiina’ viz, 
special ‘Jina’. 


ven 


Link:—In the next verse, Lord Krsna mentions, the merits 
of Knowledge with Realization. 

weiter wry a 

waar af gga aqua 

rüjavidyà — rijagubyai — pavitramidamuttamam. 
pratyakgivagamath dharmyath sosukhath kartumavyayam 

This knowledge (J&na) with realization, is the soverelgn of 
sciences, and mysterious, and is, supremely holy, most cxcellent, 
directly realizable (attendant with virtue) very easy to practise and 
is imperishable. 2 
Comment:— 

"Rijavidyi — This knowledge with Realization, is a sovereign 
science, after knowing which, nothing remains to be known. 

At the beginning of the seventh chapter, Lord said, 
“After knowing My entire form, nothing clse remains to be 
known." He declared at the end of the fifteenth chapter, "The 
undeluded person who knows Me, beyond perishable Matter and 
superior to the imperishable soul, knows all ie., nothing else 
remains to he known to him." 

So it seems that greater importance has been attached to the 
Lord Who is endowed with attributes and form in comparison 
to other forms whether manifest or unmanifest, attributeless or 
with attributes. 

‘"Rijaguhyam'—This is a sovereign secret, because in the 
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world there is nothing more secret, than this. 

‘As an actor, in a play conceals his original identity, similarly, 
the Lord is not manifest to all (Giti 7/25), because men devoid 
of devotion have a critical spirit. But, He becomes manifest 
to His loving devotees. To. disclose his identity is something 
very secret. 

"Pavitrumidam'—This science is supremely holy and is a 
purifier. By this science, even the viles: sinner becomes instantly 
virtuous viz., holy arl secures, lasting peace (9/31). 

In the tenth chapter, Arjuna addressed Lord Krsna, as the 
greatest purifier (10/12). in the fourth chapter, Lord Krsna declared, 
that in the world there is no purifier like knowledge (4/38), and 
here He declares Knowledge with Realization, (by using eight 
adjectives) as a purifier. It means, that the Lord and His name, 
form, spor, place, thought, ulterance, loud-chanting, meditation 
and knowledge etc., are holy and purify ie., everything of the 
Lord is a great purifier, which purifies all beings. 

"Uttamam'—This science, is super-excellent, because it makes 
My devotees, the most noble. One becomes so noble, that 1 obey 
him. About those devotees, the Lord declares, "They abide in 
‘Me and I abide in them" (9/29) ie., by being absorbed in Me, 
they become one, with Me. 

"Pratyaksivagamana'—It is directly realizable. The more one 
knows it, the more uncommon, be becomes. As soon as, he knows 
it, he secures lasting peace. Thus it is directly realizable. 

"Dharmyam'—lt is virwous. Al the actions performed, 
for God-realization without a desire for fruit, are incloded in 
virtuous actions. 

In the second chapter, Lord Kreoa said to Arjuna, "There 
is nothing more welcome for a man of the warrior class, than 
a righteous war" (2/31). It means, that all actions performed 
according to one's caste and stage (order) of life, sanctioned by 
scriptures, are virtuous. Besides these, all the means for God- 
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realization and all divine traits, have also been called immortal 
Dharma (Righteousness), (Gkà 12/20). 

"Avyayum —it is imperishable. The Lord bas also said, that 
His devotee never perishes (9/31). 

*Kartush susukham'—lt is very easy to practise. How easy 
it is to offer a leaf, a flower, a fruit oc water etc., to God, by 
regarding them as His (9/26)! If a devotee offers somethings to 
God, thinking these as his own, the Lord reciprocates them, an 
infinite times, more. But, if he offers them, to Him regarding 
them as His, He offers Himself to bim. How easy it is! By doing 
so, He has only to rectify his error. 

‘The Lord, is easily attainable, because He pervades everywhere, 
every time, in all the persons and things etc. Whatever is seen, 
heard and grasped therein, He pervades. All men are His, and 
He is theirs. But, they without realizing this real affinity attach 
importance to Matter and thus follow, a cycle of birth and death. If 
they pay a litle attention to Him, they will perceive a singularity 
in Him, and will realize that they have no affinity with nature, 
but they have very innate relationship, with God. 

Appendix—Karmayoga and Jüanayoga is ‘raja-vidya" 
(sovereign science) and Bhaktiyoga is ‘rija-guhya’ (sovereign 
secret). In the fourth and fifth verses of this chapter "rája-vidya" 
and in the thirty-fourth verse ‘raja-guhya’ has been specially 
mentioned. 

"Pratyaksávagamam' —lt bears direct fruit. Peace is attained by 
Karmayoga, salvation is attained by Jäänayoga and love (devotion) 
is directly attained by Bhaktiyoga. By taking refuge in God, 
a man directly becomes free from fears, sorrows, worries and 
doubts. The realization of the self which is truth, consciousness 
is also direct. "Dharroyam'— It is not devoid of virtues, bat it is 
virtuous, it is imbued with virtues. Having known it, the human 
life becomes successful viz., nothing remains to be done, nothing 
remains to the known and nothing remains to be attained. 
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‘Susukhar kartum’—It is very easy to practise because 
God is naturally attained. Al is God— it needs no labour, it 
is mere acceptance. From the view point of Karmayoga, if the 
things, which are not ours but which are of others, are used is 
rendering service to others, what force is needed in it! From 
the view point of Jüinayoga, if we get established in the self, 
what force is needed! From the view point of Bhaktiyoga, if we 
surrender ourselves to God, what force is required! All these 
disciplines culminate easily. 

"Avyayam!—ln fact this is the imperishable and final entity 
beyond which there is nothing else. 

eR 

Link: When it is very easy to practise and is also a 
sovereign. science, why do people not avail themselves of it? 
The answer comes: 


ast: yee kare we 
ama wt Aai yiana na i 
aśraddadhānāh purusà dharmasyāsya parantapa 


aprāpya mái nivartante mrtyusarhsāravartmani 

People dcvold of faith in this Dharma, fail to reach Me, O 
oppressor of the foes, and they whirl im the path of the world of 
death Le., they remain caught up In the recurring cycle of births 
and deaths. 3 
Comment: — 

"Asraddadbanil purusà dbarmasyisya parantapa' Dharmy, 
is of two types— Svadharma' and 'Paradharma’. Ever existent self 
is, ‘Svadharma’, and nature and its evolutes, is "Paradharia. In the 
preceding two verses, the Locd promised to explain Knowledge. 
with Realization, and eulogized it by assigning eight merits. 
This is mentioned here, as ‘Dharma’. People devoid of faith, 
are those, who are absorbed in worldly perishable things, by 
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regarding these as real. 

What a wonder it is, that men have faith in bodies, families, 
wealth and property ete., which are kaleidoscopic and depend, 
on them! They do not reflect, bow long they will remain with 
bodies, and how long those bodies will remain, with them. They 
should depend on the self, or on God. 

‘Apripya mith ntvartante axrtyusasiéürsvartmanf'—The Lord 
says that He is present in all climes, times, things and persons and 
He is ever attained. Those who have faith in the mundane instead 
of attaining Him, whirl in the path of birth and death. Tf they are 
bor, they have to die: if they die, they are to be bom. To whatever 
species, they go, they assume affinity with those species. Actually 
their connection with those bodies, is constantly severing. This 
affinity, cannot lest long. Such people, revolve in the path of the 
mortal world. Even after reaching higher regions, as the abode of 
Brahmi ete., they have to retum (816,25; 9/21). It means, that there 
is rebirth, so lang as they do not attain God. 

‘The Lond, while using the expression "Mytyusarisáravartmani, 
means that they revolve in the path of the mortal world. In the 
seventh verse of the twelfth chapter, the world has been called, 
an ocean of birth and death. 

God by his grace, suspending the fruit of actions, bestows 
this human body, so that men may attain salvation. But, by seeing 
those who, by missing this golden opportunity for salvation, 
follow a cycle af birth and death. God pities them and repents 
His action becanse those fools, without attaining Him, descend 
into a still lower plane (Gità 16/20). 

*Aprapya mim’—This expression, shows that a man has got 
a right to realize God. In the twentieth verse of the sixteenth 
chapter, also Lord Krsna expresses His view that even a demoniac- 
natured man can, attain Him. So the Lord declares, "Even the 
vikest sinner, can become virtuous and secure, lasting peace" 
(9/30-31) and "Even the most sinful of alt sinners, can cross all 
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sins by the raft of Knowledge” (4/36). 

There-was a city, surrounded by high walls, having an 
exit, A blind man with the help of a stick, wanted to grope his 
way out of the city. But, as soon as he neared the exit, he bad 
an itching sensation. So, he begun to scratch his skin, and he 
missed the exit, and went ahead. This routine continued, and he 
could not go out. Similarly, this soul revolves in heaven, hell 
and eighty-four lac forms of lives, but is unable to be liberated. 
So, the Lord by this grace, bestows this human body, so that he 
may be freed from the cycle of birth and death. But he suffers 
from itch, for pleasure, and by hankering after prosperity and 
pleasures, he dies and follows, the cycle of birth and death. 

This soul is an eternal fraction of the Lord, and He is its 
real, abode. So, after attaining Him, there is mo return, as has 
been declared in the Già, time and again: "One who knows 
My birth and activities divine, does mot take birth again, but 
attains Me" (4/9); "Those who merge in Him, havé no return” 
{5AT}; “Those who attain the Supreme Abode, don't retum" 
(8/21), "Having reached which, one never retums” (15/4); 
"Having reached which, men don't return" (15/6). The Srutis, 
also declare the same. 


An Exceptional Fact. 


Generally, people think that they are worldly, and so birth 
and death, is a natural process. But, it is perfectly wrong. A man 
is a fraction of God, and so he belongs to God's Abode. He is 
etemal and sentient, while the world is kaleidoscopic, perishable 
and insendent. So, he has no real affinity with the world, but he 
bas assumed his affinity with it. The bodies, come back, again 
and again (8/19) while his self remains, the same. 

He can never, have union, with the world and disunion from. 
God. He may go 10 heaven, hell, eighty-four lac forms of lives, 
or through a human life, he cannot be separate, from God. But, 


Verse 3] SADBAKA-SARIIVANI 1007 


in other births, besides the human birth, he cannot recognize God, 
because his discrimination is not aroused. In this buman life, he 
has got an opportunity to recognize Him, because He by. Hix 
grace has bestowed upon him the power of discrimination, that 
he could recognize Him and attain Him. But it is very surprising 
and indeed shocking, that he instead of attaining Him, circulates, 
in the path of the mortal world. 

"We have come to this human world, to attain salvation. 
But, we get attached to bodies, families, wealth, property etc., 
which are no: ours, and forget that we belong to God, and 
10 His Abode. So, we think, that it is very dificult, to anain 
Him. The fact js, that it is very easy to attain Him, because He 
pervades everytime, everywhere, all things, men, incidents and 
circumstances etc., and all are, in Him. So, we are ever with 
Him and He is ever with us. We cannot be separate, from Him 
and He cannot be separate, from us. 

Jt means, that we do not belong to this mortal wodd, and 
this mortal world (including men, things, bodies etz..) does aot 
belong to us. We are only God's, and only God is, ours. 

‘Appendtx—People devoid of faith in the glory of ‘Tiidna’ 
with "Vijnàma' mentioned in the preceding verse, don't derive 
benefit from it but remain engrossed in perishable pleasures by 
attaching importance to them, Therefore they, iastead of attaining 
God, follow the cycle of birth and death; having renounced the 
natural path of immortality, whirl in the path of death. 

‘The expression ‘apripya mám' means that in human body 
there was aa opportunity (o attin God. The man was in close 
vicinity to God-realization: but devoid of faith, he, instead of 
attaining God, goes on whiding in the world: He instead of 
believing the ever present entity, believes in the unreal which 
does not stay even for a moment. His heart is so impure that 
he, having perceived the direct influence of God, bas no faith in 
Him. As having perceived the direct benefit in the association 
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with the good and in loud chanting of the holy names of God 
etc., be is not specially engaged in them. At tbe sudden death of 
some near and dear one or in any other sudden sad occurrence, 
he develops temporary dispassion bat does not remain constant 
in it, On 21st September, 1995 in the eatire world the idols of 
Lord Gameéa drank milk and the people saw this incident with 
their own eyes: But several people who regard themselves as 
intelligent (wise) didn't believe in this incident and contradicted 
it by the medium of newspapers and T.V. etc. In the assembly 
of Kauravas when Duhéasana made an effort to make Draupadi 
naked by pulling her Sari, by God's grace there was à heap 
sama's all efforts failed. Having seen such 
a miracle before their own eyes,, the Kauravas didn't come to 
their senses. Therefore those whose intellect is Tamasika (of 
the nature of ignorance) and impure, they are not influenced 
by such unique incidents. They don’t believe in such incidents. 
They see all things perverted (Gita 18/32). Such people devoid 
of faith, by renouncing the path of immorality, follow the path 
of death in which there is nothing but death. They follow the 
path by which they may never attain God. 

By being attached to aparā, s man whirls in the path of 
death. If he, instead of being attached to aparā, is attached to 
God, the master of that apari, he will be liberated from the 
wheel of bitth and death forever. A man can be liberated ip 
this life and can even attain God's love (devotion) which is 
far superior to salvation. But having possessed such e high 
qualification, eligibility and competence, he follows the path 
of death. Therefore the Lord with pity ulters—‘apripya mit 
nivartante mytyusarhsäravartmani’ and 'máaprüpyaiva keunteya 
tato yantyadbamarb gatih’ (Gita 16/20). It proves that now there 
is the golden opportunity to attain salvation. If a man himself is 
engaged in attaining salvation, then dharma, the scriptures, the 
exalted souls, the world and God—ell help him. 

rH 
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Link:—In the next two verses; there is description of the 
Sovereign science, which is mentioned, in the first two verses. 


an wii ad maefa 

meant aiy a are aR: tv 

ae aren n aye 3r irritat t 

SITWS yea AAT TUTE: 4 UE 

may tatamidar) sarvan jagadavyaktamürtind 

matsthàni sarvabhütàni ma. cihath tesvavasthitaly 

ma ca matsthani bhotani paya me yogamaisvaram 

bhütabhpnna ca bbütastho mamaátmi bhütabhávanah. 

All this universe is pervaded by Me in My vamanifest form. 
All beings abide in Me, but I de not abide in them. Nor does the 
whole creation vest in Me; look at My divine Yoga (power). Being, 
the creator and sustainer of beings, I, do not in reality, dwell in 
them, 4-5 
Commeni;— 

‘May tatamidaib sarvatie Jagadavyaktamürtinà —The Lord's 
manifest form (Sakira) is that which is perceived by mind, intellect 
and. senses, while His unmanifest form (Nirakara) is that, which. 
is not known by mind, intellect and senses. Here, the Lord by the 
term ‘Maya’ (by Me), has explained His manifest form, while by 
'Avyaktamūrtinã', His uamanifest form. It means, that He exists, 
in both the forms. The Lord, here wants to express the forms iu 
entirety. The difference in His forms, is according to sects and 
creeds. In fact He is the same, though He is called by different- 
names and attributes, 

In the Git, wherever there is a description of the real and 
the unreal, for the real (soul) it is mentioned "By which all this is 
pervaded" (2/17) because, being a portion of the Lord, like Him, 
it pervades everything. Where, there is description of worship, 
of the Lord endowed with attributes and formless, there it is 
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mentioned as "By whom all this is pervaded” (8/22). Where, there 
is description of worship, of the Lord through performance of 
duty, there also, it is mentioned, "By whom all this is pervaded” 
(18/46). For making synchronous adjustment with these statements, 
He declares, "Al! this universe, is pervaded by Me." 

"Matsthüni sarvabhatani'—All beings abide, in Me i.e., all 
this universe in the form of higher and lower nature, abides 
in Me because afl emanate, from Me, abide in Me and also 
merge, in Me. 

"Na clihach tesvavasthitah'—Now the Lord, makes a 
contradictory statement, by saying that, He does not abide in 
them, The reason is, that if He had abode in them, with their 
decay and death, He would also have decayed and died. But it is 
not so, because the worldly bodies and things are kaleidoscopic 
and perishable, while in Him, there is not even the slightest 
modification, He remains detached, from them, established, in 
His Own Self. 

When He declares, that He abides in them, He means that 
they seem to exist, because of His existence. 

"Na ca matsthiini bbiitini'*—He again declares, that the beings 
do not dwell, in Him. The reason is, that if the beings had dwelt 
in Him, like Him they would not have undergone any change 
in them, and they would not have perished. It proves, that they 
do not dwelt in Him. 

Now, the contradictory statements are further explained, by 
means of an illustration. The Lord, abides in the world and the 
‘world abides in the Lord; the Lord does not abide in the world, 
and the world does not abide in the Lord. Waves, are in water 
and water is in waves, but waves have no existence of their 
own, besides water. Similarly, the world has no existence of its 
own, besides the Lord, because like waves, the world (beings) 

* it may also mean that beings don't accept that they are established in God, 
they acceptthem to be established in Name so they are not established in hin, 
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emanates, from the Lord, dwells in Him and merges in Him. Thus 
the Lord abides in the world, and the world abides in the Lord. 

Bur, if we do not accept tie independent existence of waves, 
because they have no existence, besides water, there is neither 
water in waves, nor waves in water, there remains only water, 
which appears as waves. Similarly, neither God abides in the wortd, 
nor does the world abide in God; the world has no existence of 
its own, besides the Lord, "AH this is God" (7/19). 

Al the earthenware vessels, are of nothing, besides clay. 
So, there is clay in these and they are in clay. But actually, it 
is aot so. If there had been clay in earthenware vessels, with 
the destruction of the earthenware vessels, clay would have been 
destroyed. But it is not so. Similarly, if earthenware vessels, had 
been in clay, they would remain safe forever, like clay. But it is 
not so. It means, that earthenware vessels, are not in clay. In the 
same way, neither God dwells in the world, nor does the world 
dwell, in God, If God dwelt in the world, He would die, with 
the death of the world. But, He does not die. it means, that He 
does not dwell in the world. He is established in His own self. 
Similarly if the world dwelt in God, the world would continue 
to exist, with the existence of God. But as the world perishes, 
so the world does not dwell, in God. 

‘When a man, from a distance thinks of the Ganges and its 
bank, at Haridvara, he forms an image of the scene, of devotees 
bathing, fish jumping and the clock tower etc., but actually these 
do not exist there. Similarly, this world, is a manifestation of the 
Lord's, pursuit of mind. But, when He renounces this pursuit of 
mind, there is no world, there is only God. 

Thus, if we accept the existence, of the world, God dwells 
in the world and the world dwells, in God. But if we realize 
teality, there is neither God, in the world nor is the world, in 
God, there is only God. This is the view, of liberated souls and 
perfect devotees. 
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"Poóya me yogamaisvaram'— The Lord's divine power, is 
that, though He dwells in the entire wodd and the entire world 
dwells in Him, He does not dwelt in the world, and the world 
does not dwell, ia Him ie., He being detached from the world, 
is established in Him. It means, being manifold, He is One and 
there is nothing in the universe, besides Him. 

The term 'paŝya' means to ‘know’ and ‘to see. Here it means 
"to know, while in the eighth verse of the eleventh chapter it 
means, ‘to sce’. 

"Bütabbraaa ca bhütastho mamatmá bhütabhüvanah'—Tbe 
Lord, is the creator and the sustainer of ali beings, but He does 
not dweli in them Le., He does not depend on them, and is not 
attached tó them. The same fact, has been pointed out by Him, in 
the seventeenth verse uf the fifteenth chapter, when he declares, 
"The Supreme Person, is distinct from both the perishable (world) 
and the imperishable (soul), He is called the Supreme Soul and 
He pervades and sustains, the three worlds.” 

He means, that as He in spite of being the creator and 
sustainer of the world, remains detached, free from egoism and 
excessive fondness, a striver, should bring up his family and 
manage other affairs, by remaining free from attachment, without 
I, mine and egoism etc. A striver, should behold the workl, as 
Lord's manifestation and its affairs, as the sport of the Lord, and 
should ever remain satisfied, and pleased. 


A Vital Fact 


If a striver, tries to understand, he can realize, "All this is 
God.’ The criterion is, that he remains equanimous, in favourable 


* Here the term Yoga is made from the root of the verb "Yoj sachyammane’ 
because the Lord controls the whole universe. The god of death also controls 
the beings according to their virus and evil actions but his control is confined 
to the mortal world, while God coumols infinite worlds as well as the gods of 
death appointed in those worlds. This power of His control is called Yoga’. 
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and unfavourable circumstances, regard and disregard, and praise 
and reproach etc. Other people, may criticize his principles and 
belicfs, and say, that his belief that in the world there is nothing 
besides God, is merely a fancy. He should not feel any deficiency 
in his belief; he should remain, unaffected and unperturbed. He 
should not seek arguments and illustrations, to prove his point. 
His realization, should be constant and natural. A striver, may 
not have to give a thought, to that. 

Appendix — Maya tatamidath sarvam’—this expression means 
that as in snow there is only water, similarly God alone pervades 
the entire universe as cquanimous, quiet, truth-knowledge-bliss 
solidified. The world which is perishing every moment, has no 
independent existence. The world which seems to exist out of 
ignorance, is also because of the existence of God. When there 
is one indivisible existence (Is) in all forms, then how can there 
be four divisions as ‘I’, ‘you’ (thou), ‘this’ and ‘that’? How can 
there be egoism and mineness? How can practice be done to 
wipe out the unreal which has no existence? 

The Lord has used the expression ‘na ca matsthani bhütàni" 
for matsthni sarvebhitaai’ and He has used the expression 
"na cühari tegvavasthitab" for maya tatamidarh sarvara jagadavya- 
ktamüctina'.So long as a striver holds that God and the world are 
two or different from cach other, he should undcrstand that there 
is the world in God and God is in the world (Gità 6/30). But 
when he holds that there is only one entity instead of two, then 
there is neither the world in God nor is God in the world, 

‘The man himself has accepted the independent existence 
of the world—yayedarh dbáryate jagar (Già 7/5). The world 
seems to have independent existence because of egoistic notion, 
the sense of mine and desire. Therefore so long as a striver has 
egoism, mineness and desire, there is the world in God and God 
is in the world. But when egoism, the sense of mine and desire 
are wiped ont, then from the view-point of a God-realized soul, 
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neither there is the world in God nor is God in the world viz., 
only God remains—Vasudevah sarvan’. 

‘There is the world in God, and God is in the world—this is 
‘Tiina’ and there is neither the world in God nor God jn the world 
viz., there is nothing else besides God—this is “Vifiina’ 

In Srimadbhágavata it is mentioned that so long as à striver 
holds that there is independent existence of the world, he should 
worship God by regarding che beings as the manifestation of 
God by his dealings.* Bot when from his view-point, the world 
does not exist any more, only God remains, then he should be 
indifferent even to the chought—‘all is God’.t "Bhütabhrunà 
ca bhütastho mamümà bhüabháveneh— God is the origin of 
the whole creation—‘aharh servasya prabhavah’ (Gili 10/8), 
‘aharh ketsnasya jagatab prabhavah’ (Gita 7/6). Ged also 
sustains these beings—‘yo lokatrayamavisya bibhartyavyaya 
Sévarab! (Giá 15/17). Though God is the origin of all beings and 
also sustains them, yet He does not get tainted, is not attached 
to them and does not depend on them. As God does not abide 
in those beings, therefore by being attached to those beings and 
objects, God is not attained. 

Tn fact there is no entity of matter besides the divine entity 
alone—‘nisato vidyate bhivo nabhive vidyate satah’ (Gita 2/16), 
"The world seems to exist, it is valued and we arc attached to it 
because of the desire for pleasure. Therefore so long as there is 
desire for pleasure, the world seems to exist. 

Those who behold the world in God viz., behold tbe world, 


Tybat sarvequ hie cualbtiivo nopajäyate 
Vbvudevampiita Nlamamabyavrtobit 
Upto thetime o striver behaids Me viz, God in all beings, he should worship. 
Me with sl the activities (dealings) of his mind, speech atd body. 
+ Sarva brbritmaksih tasya vidyaya’ ünamanisayi 
Paripafjanmuparamet — sanam — makaartézyah 


(Grimadbid. 11/29/18) 
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not as the manifestation of God, but as the material world, are 
atheists. But those who behold God in the world viz. don't 
behold the world as'the world but behold it as the manifestation 
of God, are’ believers (theists). 


ee Merce 

Link:—Now, the Lord explains by an illustration how the 
beings dwell in Him. 

warned fcd arg: wear wert t 

wen waifur yah ceeardheguene ws ut 

yathaküéasthito nityace vüyuh sarvatragy mahan 

tathā sarvāņi bhittani matsthnityupadháraya 

Just as the mighty wind, moving everywhere, ever rests in 
ether, likewise know that, ail beings vest in Me. 6 
Comment:— 

"Yathakaiasthito nityah vayub sarvatrago mahān'—Ás the 
mighty wind, moving everywhere, ever rests in etlier, as breeze, 
air or wind, similarly, all beings animate or inanimate, revolving 
in the throe worlds, and fourteen spheres, dwell in the Lord. 

The Lord, has used the term, "Matsthani’, from the fourth 
‘verse to the sixth verse, three times. It means, that all the beings 
rest in Him, they cannot be separated from Him, even though 
they accept their affinity with matter (nature) and its evolutes, 
and bodies etc. 

Just as, wind is born of ether, remains in ether, and merges 
in ether, man (soul) emanates, from the Lord, dwells in Him, 
and merges into Him. When wind merges in ether, it has no 
existence of its own, only ether remains. Similarly when the 
soul merges, into-thc Lord, only He remains. 

Unlike wind, this soul, does not move everywhere. But, when 
it accepts its affinity of Tuess and 'Mineness’ with this body, 
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the movement of the body seems to it as its own: movement, 
though it always rests in the Lord. Therefore, the Lord, in the 
‘twenty-fourth verse of the, second chapter, has declared the 
soul to be eternal, omnipresent, immovable, constant and ever- 
lasting. Here it has been called ‘ail-pervading’, because of the 
‘movement of the body, otherwise it is immovable and constant, 
So, the Lord declares, that alf beings, rest in Him immovably 
and constantly, 

Jt means, that beings of sll the world, have no independent 
existence of their own, they ever rest, in the Lord. But, they 
do not realize this fact; because they assume their affinity, with 
the body. If they renounce this assumed affinity of Tess and 
"Mineness! with the body, they can secure infinite bliss, So, the 
Lord by warning human beings, declares ther they ever rest in 
Him, so no labour or time is required, to attain Him. The only 
obstacle is, tiiat they do not realize the fact 

"It upadhSraya'—A strive, should know the fact, that all 
beings totally rest in Him. By knowing this fact, he will have 
a disinclination for the world, and then realize Him. To realize 
Him, a striver should assume, with determination, that the Lond, 
Who pervades everywhere, in all the things and persons cte., is 
his, and be is His, while neither things aud men etc., are his, 


not he is theirs. 
An Important Fact 


All beings rest, in the Lord. But, the bodies are born, they live 
and die, because, they are transitory, while tbe soul undergoes, 
mo change. This soul, has its identity with God, but when it 
assumes, its identity with the body, by having a disinclination 
for God, it becomes conscious of its separate entity, as ‘I am 
* body’, This Tness consists of two fragments—the self, and 
noneself, or it is called the embodied soul. In this ‘Thess, the 
fragment of non-self, is naturally attracted towanls nature. Having 
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identity with, a fragment of nature, the erabodied soul, mistakes 
this ‘attraction of nature towards Nature, as its own and thinks; "I 
should get riches, pleasures and worldly enjoyments; Thus, he 
has disinclination towards God, to a great extent, It accepts the 
body's death, as its own. Actually this soul, is an etemal portion 
of the Lord, but by baving affinity with the world, it wants 
to enjoy worldly pleasures, and to maintain the body forever, 
Actually, this desire is to remain with God forever because, he 
bas his real affinity, with Him. However he (embodied soul) may 
identify himself, with the body, yet his affinity and auraction 
towards God, cái neither vanish nor is there is any possibility 
of their vanishing. TI should ever live; I should ever be happy: 
1 should attain supreme joy’—in this form, attraction for God, 
subsists in him. But he commits a blunder, that he wants to 
attain this supreme joy, through worldly objects. By an error, he 
has a desire for pleasure, which are transitory. If he realizes the 
reality, that all worldly pleasures are perishuible, and sourves of 
pain, then his desire for them perishes, and his desire to attain 
eternal bliss is aroused. The more this desire, (want) is aroused, 
the more disinclination, a striver has for perishable objects etc. 
When he has a total disinclination, for them, bc realizes that he 
has rested in the Lord, since ime immemorial. 

Appendix—As the wind is born of ether, stays in ether and 
merges into ether viz., the wind has no independent existence 
besides ether, similarly all beings are born of God, abide in God 
and merge into God viz., beings have no independent existence 
besides God—if a striver accepts this fact firmly, he will realize 
the reality—‘all is God’, 

In order to understand this verse the idea of cause and 
effect is miore. apt than "Vivartavida", "Vivaravida' means 
opposite appearance. The thing which actually does not exist 
but seems to exist, as the appearance of a snake in a rope—this 
is Vivartavida. In Vivartavada two entities are necessary; as the 


1058 SRIMADBHAGAVADGITA [Chapters 


Tope and the. snake which appears—both are separate entities 
(one real and the other merely appearance). But in this verse 
there is the example of ether and the wind (air), both have the 
same entity. It means that just like the snake in the rope, the 
wind in ether is not merely an appearance but air is the effect 
of ether. The effect has its identification with the causé viz,, the 
effect and the cause—both have one entity.as gold and omaments 
(effect) made of gold are the same. As gold and oraaments—in 
both there is only gold, similarly God and all beings—in both. 
there is only God. This idea has been mentioned in the Gna by 
the expressions *Vasudevah sarvam’ (7/19) and 'sadasaccáliam" 
(9/19) which is the chief principle of the Giti. Vivaravada is 
not a principle but is a means to be free from the wrong notion 
of regarding the world as real (existent). 

If there is pulsation (movement) in air, then there is air in 
ether and ether is in air. If there is no pulsation ia air, there is 
neither air in ether nor ether in air viz., there is only ether. In 
other words, so long as there is assumption of the independent 
existence of air, there is air in ether and ether in air. But if we 
see from the realistic point of view, there is neither air in ether 
noe.ether in air viz, there is only ether. Similarly from the 
realistic point of view, there are neither beings in God nor God 
in beings, only God exists viz., all is God (Gita 9/4-5). 

In this verse for air (wind) two adjectives "sarvatragaly" 
and ‘mahan’ have been used. By this it should be understood 
that the, sou! also from the worldly point of view (because of 
attachment with Prakrti) is "sarvatragah" as it wanders in eighty- 
four lac wombs, three worlds and fourteen spheres. The term 
^mahàn' should mean the beings (group of beings) of infinite 
universes. As wind always stays in the sky viz., wind has its 
eternal relationship with ether, similarly the beings bave their 
eternal relation (eternal union) with God. 

SR 
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Link:—In the previous verse, Lord Krsna explained, that all 
beings dwell in Bim. But He did not explain, their new creation 
and final dissolution, which are going to be explained, in the 
next two verses. 


ween ate uepfet aria after 

requi verf aseurat TAER tu it 

sarvabhiitini kaunteya prakrtsà yünti mümiküm 
kalpaksaye punastini kalpidau  vispjamyaham. 

All brings, O Kaunteya, merge into My Prakrti (the prime 
cause), at the end of a Kalpa and I myself create them again, at 
the beginning of the next Kalpa. 7 
Comment:— 

"Sarvabhütlini kaunteya prakrtits yánti rmánjkám kalpakşıye'— 
All beings, are God's fragments, and ever rest in Him. But, they 
identify themselves with Nature end its evolutes, body ete., by 
having an affinity of Tness and 'Mineness'. So, these are born 
and die, again and again. At the time of final dissolution, when 
Brahmi, the creator's life period of a hundred years, is over, the 
entire creation goes into an unmanifest state, with their actions. 

"Punastini kalpadau visrjamyaham'— When actions of those 
beings, become mature, lo bear fruit, the Lord has His pursuit 
of mind, to become manifold from, one. This, is the beginning 
of a new creation. It bas been mentioned, in the third verse 
of the eighth chapter, as follows—'This resolve, which brings 
forth the existence of beings, is called Adikarma (Action).” In 
the fourteenth chapter, it is mentioned "I place the seed” (14/3) 
aud. "I am the seed-giving, Father" (14/4). 

It means, that at the beginning of a new creation, when Brahma 
emanates from the Lord, the Lord according to the actions of 
the beings, brings them forth, again. The Lord declares, it in the 
thirteenth verse of the fourth chapter, “The fourfold caste was 
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created by Me, according to their qualities and actions." 

Brahmá's day is called a 'Kalpa’, which extends for a thousand 
fourfold Yugas (ages). His night, is also of the same duration. 
Brahmi, lives for a hundred years. When Brahmi's, life period 
is over, he merges into the Lord, which. is called the end of a 
Kalpa, and when he emanates from the Lord, that is the beginning 
of a new Kalpa. 

Here, it is mentioned that all beings go into His prakrti, at 
the end of a Kalpa, but He generates them again at the beginning, 
of the next Kalpa. It means, that peakrti being active, when it 
gets tired, merges into God itself, and beings having affinity with 
prakrü also rherge in it at the time qf final dissolution. But at 
the time of a new creation, the Lord brings forth those beings, 
who had afinity with prakrti again, by giving them the fruit of 
their mature actions, in order to, purify them. As a person, builds 
a house, but it slowly gets destroyed by itself whole, the Lord 
brings forth beings, bat they die themselves. In the same way, 
a man (soul) being a portion of the Lord, has satural inclination 
for the Lord, but he has a fell himself, by having desires and 
attachment for the perishable body, and world. So, a striver by 
attaching importance to discrimination, by renouncing desires 
and attachment, should be inclined, towards the Lord. 

 Appendix—In the entire universe there are three important 
factors—origin, state of existence and dissolution. A striver has 
an eye only on the state of existence of the world, so the Lord 
in the preceding verse having described the existence, now in 
this verse mentions the origin, and dissolution. 1t means thaf the 
origin, existeace and dissolution—all the three spring from the 
entire form of God. 

In fact there is no state of existence of the world but the flow 
of its origin and dissolution is said to be the state of existence. 
If we perceive from the real point of view we find that there is 
not even the origin of the universe, but there is only dissolution 
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vir, it has no existence. Therefore in the world dissolution, 
non-existence or disunion is only predominznt— nàsato vidyate 
bhava’ (Ga 2/16). 

ser 


weit camem fagh ga: YA: 

qa pea o uenadsmqic 

prakptih svāmavaştabhya vispjámi punah punah 
bhütagrümamimarh krtsnamavaśarh prakrtervaśāt 

By use of My Nature (prakrti), I bring forth, again and ever 
again, thls whole multitude of creations, subject however to the 
influence of thelr, own nature. 8 
Comment; 

"Bhütagrünamhnarh krsnamnvasui prakrtcrvast Here, the 
term 'prakii, stands for individual prakrti. At final dissolution, all 
beings merge in individual Nature (causal bodies) and individual 
Nature merges into Cosmic Nature and Cosmic Nature, merges 
into the Lord. But, at the beginning of a creation when actions 
of those beings become mature to bear fruit, the Lord. thinks to 
become manifold from onc. So, there is commotion in nature. 
When curd is churned, butter and butter-milk become separate. 
‘Out of this, butter flows over butter-milk. Here, butter is sittvika, 
buttcr-milk is tamas and the action nf chuming is, Rajas. Similarly, 
from the commotion in peakrti (Nature). also the three attributes. 
(qualities)—goodness, activity (passion) and inertia (ignorance), 
are born. Out of the three modes, the heaven, this mortal world 
‘and the underworld, arc born. In these three worlds, beings are 
born according to their actions, and nature. This description, 
is also given in the third and fourth verses of the fourteenth 
chapter. Where 'prakrti has becn called Mahadbrahme’, and ‘the 
Lord's pursuit of mind to become manifold’ has been declured, 
as ‘placing the seed of all life.” 

At dissolution the soul submerges into God, but it does not 
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attain emancipation, because it submerges being associated with 
modes of nature. Had it renounced its association with modes, it 
might have emancipated forever, and would not have undergone, 
the wheel of birth and death, 

Attachment to these modes, is tbe cause of beings! birth, in 
good and evil bodies. So, a being remains under its control, In 
the nineteenth verse of the eighth chapter, there is a description 
of a being who remains under the control of his own individual 
nature, In the fifth verse of the third chapter, there is description 
of helplessness, under one's nature after birth. A being, is tied 
by these Nature-born modes, in all the three worlds, as is also 
described in the fifth verse of the fourteenth chapter. 

"Prakrtim svimavastabhya'—Praicai (Nature) is an uncommon 
power of the Lord, which can neither be called different from 
Hits, nor one with Iim. The Lord, zs its supervisor, keeping 
Nature under control, brings forth beings, at the beginning of 
creation, becanse all changes take place in mature, aot in the 
Lord. Tt does not mean, that God Himself is incapable, dependent 
and weak, to do so. 

As a man, performs actions by controlling his mind and 
senses ctc. (But when he comes under the sway of mind and 
senses etc, he instead of being their master becomes, a slave 
to them), the Lord brings forth beings, by keeping Natore under 
control, without getting entangled in her. 

"Visrjmi punah punah’—The Lord, brings forth, this whole 
multitude of beings in different moving and unmoving species, 
and different bodies. In physical bodies of some of the species, 
there is preponderance of the earth element, in some, of fire 
element, in some of the air clement. Thus, the Lord creates 
many forms, of bodies. 

Here, one point needs to be understood. The Lord, brings 
forth only those beings, who have become slaves to their nature, 
by having the affinity, of T and ‘mine, with personal nature 
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(body). On being a slave, to his personal nature, one becomes 
‘a slave to the Cosmic Nature. In case, be is not a slave to such 
Nature, he is not reborn at the cosmic dawn. 

Appendix—In reality Prakrti is not different from God. 
‘Therefore God in His integral form comprises Prakrti. To regard. 
God without Prakti is to have unipresent view of God and it 
is not possible. 

“Avasach prakrtervasit’—Pati prakti viz., the self is totally 
independent (established in the self). By being conaected with the 
alien Aparā Prakrti, the self has become dependent (established 
in prakti), otherwise it can never be dependent. Attachment 
to the modes is its dependence—‘kiranam gunasahgo’ sya 
sadasadyonijanmssu' (Gita 13/21). 

God creates only those beings again and again who are under 
the sway of prakrti (heir individual netare). Those who are not 
under the control of prakmi (nature) are not crested (bom)— 
‘sarge’pi nopajayante pralaye na vyathanti ca’ (Gita 14/2). 

Ens 

Link:—A man is bound by actions, when either he is attached 
to them or accepts himself as the doer. But, the Lord is, not bound 
by actions. Why? The clarification, comes in the next verse, 


aa ai aft amifin Freafa eer 

sanaan aq aig 

na co miri tāni karmāņi nibadhnanti dhanañjaya 

wdüsiavadisimamasaktam: teu  karmasu 

O Dhamäjaya (Arjuna), those actions, however, do not hind 
Me, who remains like one unconcerned with, and unattached, to 
such actions, 9 
Commen:— 

'Udäsinavadäsiaamasaktarı tegu karmasu'—The Lord, is not 
attached to the action which He performs, in bringing forth the 
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‘whole multitude of beings, because He remains like one unattached 
and indifferent. He is not happy at creation and sad, at dissolution. 
Why has the Lord said, that He remains like one unattached and 
indifferent? The term "like! has been used because, God knows 
the fact that actions etc., have no existence of their own besides 
Him, so how can He remain unconcerned and unattached to His 
owa self? One remains unconcerned and indifferent to a thing 
only when he accepts its independent existence otherwise he is 
like unconcemed and indifferent. 

"Na ca mish täni karmani nibadhnanti'—In. the preceding 
verse, the Lord declared, "I bring forth beings, repeatedly. Such 
activities have been termed here, as Tani karmáni' (those actions). 
The Lord is not bound by the actions because, He has not the 
least affinity, with actions and their fruit. The Lord, by saying 
so, advises human beings, that they will also not be bound by 
actions, if they perform these, without attachment for them and 
their fruit. Otherwise, they would be bound and must follow, 
the wheel of birth and death. How surprising it is, that a man 
gets himself bound by having affinity with those actions, and 
their fruits, things and men ete., that perish! Mundane objects 
perish but affinity with them, persists. Men die, but affinity with 
objects remains." How foolish of man! 

Appendix—A man is bound by actions (kêrmanā badhyate 
jamtul—Lrom this worldly point of view the Lord declares that 
He is not bound by actions (Gia 4/14); because He is neither 
attached to actions nor to the fruit of actions nor He has the 
sense of doership. But if we perceive the reality, actions have 
no independent existence at all. The action in the form of the 
creation of the world is only God's manifestation —'te brabma 
tadvidub krsmamedhyütmar karma cükhilam" (Gà 7/29), 
"bhütnbhüvodbhavakaro visargah karmasañjūitah’ (Oità 8/3). 
It means whatever is being done such as the origin, existence 
and dissolution of the universe, is being done only by God and 
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is His manifestation, He who creates and whatever is created, 
He who sustains and whatever is sustained, Ho who destroys 
and whatever is destroyed—all these are organs (manifestation) 
of only one entire God—'aharn krsnasys jagatsh- prabhavah 
pralayastatha’ (Gia 7/6). 

‘When all is God and there is no one else besides Him, then 
with whom should He be indifferent? Therefore the Lord has said 
to Himself "udàsinavat" ‘as if Tam unconcemed (indifferent)', 

MER 


Link: After describing, detachment and indifference, in ihe 
previous verse, Lord Krsna now describes, how He is a non- 
doer, a supervisor. 


emexqur wpa: YAN wee 
tara area wR n on 


mayäðhyakşeya prakrtih  süyale  sacarücaram 

hetunünena — kaunteya — jagadviparivartate 

© son of Kanti, under My supervision, Nature brings into 
being the whole creation, both animate and inanimate; thus the 
world, undergoes various changes. 10 
Comment: — 

‘Mayadhyaksepa prakrtih süyate sacaracarain’—The Lord, 
animates mature, to bring forth the whole creation. As different 
machines, such as refrigerators, heaters, trains, lifts, televisions 
and X-rays etc, function with the power of electri 
creation, preservation, destruction and all the mundane activities, 
are performed by nature with the power of God, Who animates 
Nature but Himself, remains as a supervisor. It means, that as 
electric power manifests itself through machines, the Lord's 
power, manifests itself, through Nature. 

The Lord, is an actionless supervisor, while the world revolves 
ie., the world undergoes changes. These changes, will continue. 
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10 occur, so long as, beings have their affinity of ‘Thess and 
"Mineness' for Nature, and its evolutes—bodies. Thus they will 
go on revolving, in the path of the mortal world. It means; that 
without God-realization they cannot rest permanently, anywhere. 
Nature, whirls them, in the path af birth and death (Gili 9/3), 

Ali beings, are established in God, and so God is attainable 
o them, bot they assume their affinity of Taess and "Mineness* 
with Nature, and so Nature brings them forth amd merges them 
in her, under the supervision of the Lord. In fact, Nature has 
no power to bring them forth and to merge them, because it is 
insentient. They cannot die and take birth, because they, being 
a portion of the Lord, are imperishable, sentient and unaltered. 
But, by assuming their affinity, of "Tess and "Mineness with 
objects and persons born of Nature, they have to take birth, and 
have to die. 

All actions, of the entire universe, such es creation, preservation 
and dissolution are performed by nature, in nature and are of 
nature. But nature, derives the power of action from God, Who 
remains actionless, As all actions, approved and disapproved by 
scriptures are performed, in the light of the sun, these actions 
result, in favourable and unfavourable circumstances for beings. 
But the sun and its light, remain the same, without undergoing 
any change: similarly there is a fot of modification in the world, 
but the Lord and His portion (.e..) soul, remain the same. There 
is no change, ever possible in the self (soul). A man thinks, that 
there is a change in him but actually there is no change in him. 
Change is in his body etc. But this change to him appears im 
himself, because he identifies himself with a body and the world, 
If he accepts, his true affinity with God (which is natural), his 
true love for God, will be spontaneously aroused. 

Appendix—Nature brings into being the whole creation, both 
animate and inanimate by receiving power from God viz., nature 
undergoes all changes, there is no change in God. So long as 
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beings are attached to prakrti (nature), they under the control of 
prakrti, undergo different changes viz., they don't remain at rest 
anywhere but they whirl in the wheel of birth and death. 

Prakrti under the control of God, creates the entire universe 
but the embodied soul being controlled by one's own prakrti, 
whirls in the circle of birth and death. It means that God is 
independent, but His fragment, the self becomes dependent 
because of the desire for pleasure. 

In essence God (the powerful) and prakrti (His power)—both 
are one but the Lord in order to explain it to people, declares 
that prakti plays tbe predominant role in tbe creation of the 
universe. In fact neither prakri nor actions have independent 
existence, 

If we perceive God and Iis prakrti different, then prakrti is 
the material cause and God is the instrumental cause; because 
God is not transformed into the world but it is prakrti which 
is transformed. But if we perceive God and His prakrü as one 
(which really are one), then He alone is the material cause and 
s well the instrumental cause. 

At the beginning of the seventh chapter the Lord described 
the nature of parā and aparā prakrtis and here (at the beginning 
of the ninth chapter) He is describing their evolutes (origin, state 
of existence and dissolution) which is the Lord's drama (play) 
of human semblance. It means that in the seventh chapter there 
is predominantly the description of pari and apará and here is 
predominantly the description of the master of para and apari 
(God). In this chapter there is claborate description of the Lord's 
pastime, influence and glory, by which a striver may develop 
his love (devotion) for God, lest he may rest content merely al 
salvation. 


d 
Link:—The ignorant people, who without having an inclination 
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for the Lord under whom the whole world is revolving, follow 
the opposite path, have been described in the next two verses, 


Sensi at qatar rpaténm 1 ] 

at Wen AT RINN 

avajananti mith müdh mámusii tanumiéritam 
parar bhayamajananto mama bhütamahesvaram 

Fools disregard Me on My taking oa a tiaman form, not knowing 
My supreme nature, as the Great Lord of beings. 11 
Comment:—. 

"Parar bhávamajünanto mama bhütamahesvaram'—The Great 
Lo, is He, Who is ruler, patron, director and supervisor of 
nature, from Whom, Nature derives power to create, preserve 
and destroy, the animate and inanimate beings, and Who is the 
master of the gods, who control their own worlds, to which. 
different beings go, according to their actions. Without His will, 
not even a leaf of a tree moves. This, is His lordliness. This has 
been described here, by the expression, ‘Bhitamahes varaun’ 

By ‘Pararh bhávam', He means, that fools do not know His 
supreme nature, that He is free, to make any drastic change. 
"They do not know, that He transcends the perishable Matter, is 
also superior to the imperishable soul, and He, is known as the 
‘Supreme Person, in the Vedas (Gita 15/18). So they ignore Him 
by taking Him as an ordinary mortal, in human form. 

"Más tanumāśritam'—They, treat the Íncamation of 
the Lord, as an ordinary human being. As a common man, by 
identifying himself with the body, thinks that the family, honour or 
dishonour, is his own, and gain and loss of property ete., is also, his 
own. As common beings, were not manifest before birth and will 
not hc manifest after dcath, they are manifest, only in the interim 
(2/28), and deluded persons, treat Him as a common man. They 
regard Him, as a slave to the human body, like a common man. 
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The human body of the Lord, is not the fruit of any action. 
He incamates by His own free-will (Srimadbhagavata 10/33/35) 
as a fish, a tortoise, or a boar etc, He does not depend on a 
body, but the body, an evolute of Nature, depends on Him, 
hecause He manifests Himself, keeping His Nature under 
control (Già 4/6). 

Fools, treating the Lord as an ordinary being, do not seek 
refuge in Him, because they do not know, His divine play, rather, 
they consider Him, as a slave to a body. The same fact, has 
been pointed out, in the twenty-fourth and twenty-fifth verses of 
the seventh chapter, when the Lord declares, "Not knowing My 
‘unsurpassuble and undecaying supreme state, these ignorant folk, 
do not æcoguise Me, as the unbom and imperishable Supreme 
Spirit." So, they instead of taking refuge in the Lord, seek refuge, 
in other gods (Gia 7/20). 

'Avajānanti mih* mbgha'—Fools disregard the Lord, under 
Whose supervision Nature brings forth and merges infinite 
univetses, Who controls the activities of the universes and Who 
by His grace has bestowed, this human body. They think, lowly 
of Iim, by regarding Iim, as a common earthbound man, and 
attaching importance to mundane prosperity and pleasure. 

Appendis—In this verse the Lord's glory bas been described 
specially. There is no greater lord than God, He is the "Supreme" 
(superior to all). But the ignorant don’t know Him in His true 
nature, They instead of regarding Him as unworldly (superhuman) 
regard Iim as a worldly common man. 

Some people hold that Lord Krsna was not God, but He 
was a yogi. There are eight limbs of Yoga—yama (fi 
vows), niyama (canons of conduci), Zsana (posture), pri 
(restraint of breath), pratyāhära (withdraw of the senses), dhāranā 
(Concentration), dhyana (meditation) and samādhi (trance) 

"Here the term "Mm has been used for the same Lord (God) Who has 
been described from the fourth verse to the tenth verse of this chapter. 
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(Yogadaréana 2/29), Out of these eight, the first one is Yama, 
Yamas are five—ahirhsd (non-violence), truthfulaess, continence, 
non-stcaling and nou-acquisition (Yogadarsana 2/30). Therefore. 
he who is a yogi, will certainly follow ‘Yamas’ viz. he will 
speak the truth only. If he telis a lic he can't be a yogi because 
he has not even observed the first rule "Yama' of Yoga. In 
the Git Lord Krspa has called Himself several times the Lord 
(igvara).* Therefore if He is a Yogi, then He speaks the truth 
and if He speaks the truth, then He is God in full (entirety)—this 
will have to be accepted. 


eR 


Link:—In the next verse, the Lord describes the ways of 
those fools, who are not able to understand the Divinity, in the 
Incarnation, of the Lord. 

"dre aration virer faena: | 

arent aa wepfet wifes fran: u v2 ut 

moghüsa moghakarmáno moghajüamü vicetasah 
rikgasimasurita calva prakrtb mohinith śritāh 

Those fools, with their vain hopes, futile actions and froitless 
knowledge, have adopted a nature, which is fiendish, demoniacal 
and deluslve. 12 
Comment:— 

“Moghasa’—The hopes of those people, who by having a 
disinclination for God, have a desire for pleasure and heaven, are 
vain, because it is not a rule that such hopes must be fulfilled. Even, 
if these are fulfilled, they perish, after bearing fruit. Therefore, 
until a man attains God, all his hopes and desires are in vain, 


vtanarivare'pi san’ (4/6), “ServalokamaheSvaram (3/29), “manah 
aratararhnnyatkifcidast' (1/7), maya taramidaot’ sarverbjagadavyaktamürtin 
(914, ‘yomamajamanddith ca vet lokamahesvarams (10/3), "sarvasys caharh hri 
sanviviah’ (15/15) ctc. 
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because they with their fruit, are perishable (Gna 7/23). 

"Moghakarmige'—The actions of the people, who have a 
disinclination for God, are vain, because if they perfonm actions 
approved by scriptures for their fruit, they with their fruit, will 
perish. Their fruit, would carry the people, to higher regions, 
from where, they will have a return. Thus, they waste their time, 
energy and imellect jn vain, they remain blank, being deprived 
of the real gains of human life. 

Tt means, that maa, being a portion of God, is eternal, while 
actions and their fruits, are perishable. So, he will gain nothing 
besides pain and disquietude by performing actions foc their fruit, 
unless and until, he attains God. On the other hand, actions that 
are performed for God, to please Him and are offered to Him, 
are not perishable, but real (Gitk 17/27). 

Ta the twenty-eighth verse of the seventeenth chapter also, 
Lord Krpa declares "Sacrifice, gift and penance and anyother 
action, performed without faith, is declared as unreal (non- 
existent). It is of no use, bere or hereafter.” It means, that a 
man having disinclination for God, by performing actions such 
as sacrifice, gift and penance etc., cannot realize God. So his 
actions are in vain. 

"Moghaj&ünab'--Knowledge of languages, scripts, arts, 
literature and the universe etc., of those people, who have a 
disinclination for God, is in vain, because that knowledge cannot 
lead them, to salvation, they cannot be free, from the bondage of 
birth and death. Ry having a disinclination for God, even after 
acquiring a lot of knowledge, they will foilow 2 wrong course, 
in the same way, as an accountant cannot maintain accounts 
correctly if there is an error in any figure in the accounts. Thus, 
they will have a fall 

"Vicetasal — They are senseless (fools), because, they cannot. 
discriminate between the real and tbe unreal, gain and loss, and 
bondage and liberation etc. 
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"Rkgasimásurii caiva, prakrtih mohinjed éritüb'—Such 
senseless persons, having a disinclination for God, cinbrace a 
nature which is fiendish, demoniacal and delusive. 

Persons, with demoniacal nature, are those who without caring, 
forthe pain and loss af others, are ever engaged in their selfish 
motives, in fulfilling their desires and hoarding money, for the 
enjoyment of their sensual pleasures etc. 

Persons, with a fiendish nature, ate those who become angry 
with those whom they think as obstacles, to the fulfilment of 
their desires, and so they harm and min them, for their own 
selfish motive. 

Persons, possessing a delusive nature, are those, who without 
a thyme or reason, trouble others. (They shoot flying birds and 
hit a sleeping dog and are pleased.) 

Ont of all the abovementioned, three naturcs, the basic 
nature, is demoniacal. This demonicsi nature is of three types. 
Demonical nature, is of those in whom desire predominates; 
fiendish are those, in whom anger predominates and delusive, 
hose in whom delusion predominates. It means, that desire is 
the root of demoniacal nature. If desire is not fulfilled, anger is 
born (Gita 2/62), and from anger, ensues delusion (2/63). This 
delusion, is born of greed and folly, also. 

‘Appendix—In this verse there is mention of the demoniacal 
nature which has been described with its fruit in detail in the 
sixteenth chapter by the Lord. Tbe fruit of the people's demoniacal 
nature is that they are bured into eighty-four lac wombs and hells 
(Gità 16/19-20). The people of demoniacal mature don’t get the 
fruit which they desire (moghasib), but they reap the unpleasant 
fruit (ponishment) of their action certainly. They commit sins in 
order to derive pleasures but instead of having pleasures they 
have to suffer pain certainly. They look down upon God and 
its fruit is their own loss, what difference does it make in God? 


Biro 
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Link:—Afier describing the ways of the fools, in the 
eleventh and twelfth verses, now the Lord describes, the ways 
of devorees. 


Here At ret Sat wenfermforan: 1 
VERT AT YATE | $3 
mahitminaste math partba daivin praketimasritiah 
bhajantyananyamanaso jfidtva bhüt&dimavyayam 
But great souls, (mabätmä) who possess divine nature, knowing 
Me as the sole and prime cause of creation; and as cternal, worship 
Me, constantly with an undivided mind. 13- 
Comment:— 

‘Mahatmanasta mibi pártha daiviro prakrtimasritih'—Here, 
the term ‘Tu’ (But), has been used to explain singularity of the 
devotees, possessing divine nature, which runs counter to delusive 
and demoniacal nature, mentioned in the previous verse. 

"Daivirt prakptim’—Here, 'Daiva' stands for God (Paramātmā), 
and ‘prakrtim’ stands for nature. God is ‘Sat’ (Real). So all the 
good qualitics and conduct, are included, in divine nature. 

The divine traits (Gita 16/1—3) are common and everyman, 
has a full claim over them. It all depends upon him, whether he 
possesses them or not. Those, who by possessing these, have an 
inclination for God, attain salvation. 

One is discovery, while the other is creation or compound. 
Discovery relates to the eternal entity which is ever-existent, and 
creation or compound relate to the things which are bom and are 
perishable. Divine traits, belong to God and so they are, divine 
property. A human being, being a fragment of God, has these 
divine traits, as they are his inherent possession. This is discovery. 
‘They are not born, they are not his personal property. 

Divine traits, are natural. If a man, thinks that he bas cultivated 
these traits, with his effort, he feels proud of them. But, if he 
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feels that they are natural divine gift, he is not proud. A man's 
pride, is aroused only in imperfection. When a man has pride, 
by saying, "L always speak the truth", it means, that sometimes 
he telis a lie also, otherwise he cannot be proud of that. 

A man, may possess divine traits, only when his sole aim 
is to attain God. By depending on those traits, to realize God, 
he can have.an inclination for Him, and then instead of having 
pride, he possesses politeness, simplicity and modesty, and has 
an ever enhancing zeal, in spiritual discipline, 

Men, who having a disinctination for God, are engaged in 
perishable pleasures and prosperity, are small souls or deluded 
persons, while those, who have an inclination for God and depend 
only on Him, are great souls. 

"Bhajantyananyamanaso jfiatva bhütadlmavyayam'—The Lord 
is imperishable, and is the prime cause of creation. He is without 
a beginning and an end. Infinite universes, emanate from Him, 
remain established in Him, and merge in Him, but He remains 
the same, without any change. 

Out of worldly things, if a portion is taken ovt, it becomes 
less. For example, if an ornament is made out of a lump of gold, 
or a utensil from a lump of clay, the lump becomes smaller. But 
there is no change, in the Lord, even though infinite universes 
emanate, from Him, because He is the imperishable seed (Gità 
9/18). Those, who know Him as imperishable and the prime cause 
of creation, worship Him constantly, with undivided mind, 

The more merits a man knows of something, the more 
devoted he is to it. Those, who come to know, that the Lord is 
the supreme, their minds are so much engrossed in Him, that they 
never think of pleasures, either of this world or the next. Their 
minds, are not attracted towards anything or anyone, besides the 
Lord. So they adore Him, with an undivided mind. 

Worship of the Lord, in anyway is fruitful. But a devotee, 
who worships Him with exclusive devotion, by having affinity 
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"L.am only Gods and only God, is mine’ is immensely 
benefited. A devotee, is engaged in worship for a few hours. 
His relationship with God, remains as long as he is, engaged 
in worship. But an other devotee, regards himself as God's 
avd God as his. His relationship with God, is everlasting, 
because this etemal relationship is real and eternal. Whatever 
actions, mundane or spiritual, he performs with his body, 
senses, mind and intellect, are to please the Lord and so are 
different forms of worship, to Him. ‘This is adoration with an 
undivided mind, which has been described in the Gita, time 
and again (8/14; 9/22; 12/6; 14/26 etc.) 

Appendix —In the preceding verse the Lord having described 
the ways of the worldly people, which lead them to min, now 
describes the ways of the uncommon devotees who have devotion 
for God. *Daivi prakrti" means—Divine nature. 

‘The people depending on ihe demoniac nature neither 
believe in God nor follow His teachings (Gita 3/32). But the 
‘people depending on the divine nature, believe in God and follow 
His teachings (Gia 3/31). 

'Jitvà bhiitidimavyayam’—God is the imperishable sced 
of infinite universes (GT 7/10, 9/18)—this firm assumption is 
to know God the prime cause of the creation and also to know 
Him imperishable. ‘Firm assumption’ is similar to ‘knowing’. 
God is the origin (prime cause) of the entire creation and He is 
imperishable—this hax heen described from the fourth verse to 
the eleventh verse of this chapter, 


m, 
Link:—Having described His devotees, in the preceding verse, 

the Lord in the next verse, describes, how they worship Him. 
aad aida ui dads JEA: 
ERES At STER PET SaTeTA Ul REN 
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satatmi kirtayanto miri yatantaóca drdhavratih 

namasyaniasea màm bhaktyi nityaysktà upàsate 

‘Constantly chanting My names and glorics, striving firm in 
vow, prostrating before Me, they worship Me with devotion, ever 
steadfast. 14 
Comment:— 

Nityayuktāh'—A man, can remain always steadfast, only in 
worshipping God, not in mundane pleasures and accumulation of 
prosperity, because he gets disgusted with pleasures and loses 
taste for accumulation sometimes. But his determination and aim, 
of God-tealization, ever remain the same. 

Man (soul) being a portion of God, has real affinity for 
Him. So long as, a man does not recognize that affinity, he has 
a disinclination for the Lord, and assumes that he is separate from. 
Him. But, when be recognizes his eternal affinity for Him, be is 
inclined towards Him, and cannot remain separate from Him. 

The natural affinity of a man with God, T am God's and 
God is mic’, ever remains steadfast, in wakefulness, sleep, 
sound sleep; in loneliness, during worship and in company, 
while performing different actions. As a man always remembers 
that he is the son of Mr. X, so a striver accepis his affinity, 
with the Lord that He, Who is the prime cause of creation, the 
Imperishable, the Supreme Lord is his and be is His, and thus 
lic, ever remains steadfast. 

"Drdhavratah’—The worldly people, who are engaged in 
pleasure and prosperity, cannot be firm in spiritual vows (Gita 
2/44). But those, who have removed a sense of Thess from their 
hearts, by accepting the fact We are God's and God is ours, 
they resolve "We are not of the world, and the world is not 
oun." So, we have not to hanker after, worldly pleasures and 
prosperity, but we have to serve others, by regarding them as God's. 

Tus, they remain steadfast in their resolution, and never 


Verse 14] SADHAKA-SARJIVANI 1077 


deviate from it, because their aim is God-realization, and tbey 
are, His fragments. 

*Yatantaéea'—As worldly people, nourish their family with 
attachment, and strive for pleasure and prosperity, so do devotees 
strive, for God-realization ardently. Efforts of such devotees, 
seemingly mundane are not really mundane, as their aim is God. 
So their activities, are directed towards God. 

"Bhaktyà kirtayanto mám'—Devotees, sometimes chant the 
names and glories of the Lord, sometimes read scriptures and 
sometimes give divine talks, or hold divine discourses and so 
on. All of these are as hymns of the Lord. 

"Namasyantaiea’—They prostrate before the Lord, by having 
the feeling that whatever divine traits they possess, and whatever 
spiritual inclination they have, is only by His grace. They hold 
that their prompmess and inclination towards God, is not the 
result of their own efforts. Virtues and good conduct, have been 
developed in them, by His grace. So, they merely prostrate. 

"Satutar math upisate'—The devotees, having undivided 
devotion, perform all actions, whether spiritual or even mundane, 
such as eating, drinking, sleeping, waking, business and farming 
etc., only for Him, to please Him. 

Appendix Whatever a devotee utters, that is "Kirtana" viz., 
loud chanting of the holy names of God and of His glories; and 
whatever action he does, that is service to God* (Gita 9/27). 


Y Küyena vaca manasendtiyairva buddhys mand viustasvabhivit. 
karo yad yat sakalai parasmal nicayensyeti stmarpayetat 

(Śrīmadohi. 11/2/36) 

“Whatever a man does with his body, speech, mind, sensos, intellect and 

tgo according to his namre which he has formed, surrender (offer) tto God with 

the feeling that itis only for Gad” 

Sañoiah padayob praduksiyavidhib sot savā giro 
Yadyakama karomi taitadakhilarh Sambho  tavérihanara 

(Sivamanasapüja) 
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Devotees are ‘nityayukta’ (ever united with Me) because 
they have renounced affinity with the transitory world. 


Biro 


Links—Strivers are of several kinds, Strivers, whe follow the 
Discipline of Devotion, have been described, in the previous two 
verses. Now, He describes, the other strivers. 


waa camem oat aqua! 

Teme yar ager AITEAN eu 

jüünayajüena cāpyanye yajanto mamupasate 

ckatvena prthaktvena bahudhà visvatommkham 

‘Others worship Me (as the Onc, Undivided Pure-Consciousness) 
through their offering of Knowledge (Jaana-yajfia); while still others. 
worship Me in My Universal Farm, taking Me to be different in 
dissimilar celestial forms. 15 


Comment:— 

As hunger of the hungry persons, is the same and similar is 
the satisfaction, after baviag meals, but their relish is different, 
Similarly strivers have the same nced to realize God, and they 
anain the same Lord, but according to their faith, interests and 
taste, their methods of worship are different. However, there is 
one important difference. Those who want to seek satisfaction 
in perishable and worldly things, are never satistied. Those 
who having a disinclination for the world, are inclined towards 
spiritualism, are perfectly satisfied, after attaining God, and then, 
for them nothing remains—to be done, to be known, and to be 
achieved.] 

‘Fikanayajfiena cüpyanye yajanto mámupisate ekatvena— 
Several strivers, following the Discipline of Knowledge, by 
renouncing the unreal, through discrimination, worship His 


‘O Lord Siva! my walk and movement etc., is your circumambience and 
alt words are your hymns. Whatever actions T perform, ll that is your worship.” 
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attributeless formless aspect, and regarding the pure consciousness, 
as his very self. 

‘They regacd, the kaleidoscopic world, as non-existent, because 
it neither existed in the past, nor will exist in future and at 
present, also it is continuously perishing. So, it seems to exist, 
in the light of the Lord, Who really exists. So they behold the 
cosmic consciousness, constantly. 

Here the term "Yajantaly, means that they have reverence 
only for God—this is their worship. 

"Prthaktvema babudhá visvatomnkham'—Some  strivers, 
following the Discipline of Action, regarding themselves as 
servants, and the world as an Universal Form of the Lord, 
serve it with their bodies, sénses, minds, intellects, possessions, 
resources and actions. They, ever serve the Lord, in the form 
of common men and by God's grace, attain perfection. 

Appendix—all strivers according to their tastes, ability, faith 
and belief, following their spiritual disciplines, whomsoever they 
worship, that is the worship of the entire form of Gud. In this 
chapter from the sixteenth verse to the nineteenth verse there is 
the description of the Lord’s entire form. 

IES 

Link:—How can, the divergent and conflicting forms of 
worship, reach the same Lord? The Lord, gives the answer, in 
the next four verses. 


aa: emendam | 
TERR QNT BATU Ut 
frame wei rer emer RETE: | 
rd ufonige camera ata anol 


‘The Lord from the seventh to the twelfth chapter while describing 
divergent forms of worship, has used the term ‘T’ again and again. In the 
sixtcenth verse He has used the term eight times, more than in any other verse. 
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Rait wa; raft frarer: yoi qe i 

"wer: wera: vert Pret ater Re t 

ahari kraturaharh yajüah svadhahamahamansadham 

mantro’hamahamevdjyamahamagnicaharh —hutam 
pitühamasya jagato  mütá dhàtà pitāmahah 
vedyari pavitramoiküra rksima yajureva ca 
gatirbhartà prabhuh sáksi nivisah arapamh suhrt 
prabhavah pralayah sthinarh nidhánani bijamavyayam: 

1 am the Valdika ritual, I am the sacrifice, I am the offering 
to the departed, I am medicinal berb, I am the sacred formula, 
1 am the clarified butter, I am the sacred fire and I am the act 
of offering oblation Into the fire. Tam the'knowable, the purifier, 
the sacred syllable Own, and the three Vedas—Rk, Sama and 
Yajus. T am the father, sustainer, mother, grandfather, goal, 
supporter, Lord, witness, abode, refuge, disinterested friend, 
origin, end, resting place, storehouse and the imperishabte seed, of 
this universe. 16—18 


Comment.— 
[When a devotee according to his faith and reverence 
establishes his affinity with the Lord, in His manifold aspects, 
his affinity, is with the real, because ia the universe, there is no 
existence besides the Lord. He should admit this fact, without 
having any doubt, that in the universe, apart from God, there is 
no object, no thought and no act. Similarly, the Lord is manifest 
in diverse entities—there is no doubt about it. [f a doubt lurks, 
in mind how all objects can be the manifestation of God, this 
doubt, deprives the striver of emancipation. Rather, it puts him. 
into trouble, Therefore, it should be accepted firmly, that in gross 
or subtle form, or as effect and cause, whatever js seen, heard, 
grasped or assured, is only God. This all-pervasiveness of God, 
has been described, from the sixteenth to the nineteenth verse.] 
"Abarh kratnraharh yajfiah svadhthamahamansedham'— ratu" 
is a Vedic ritual, while "Yajíia denotes, sacrificial worship. The 
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offerings made to the manes is 'Svadbi. Vegetables, food and 
medicinal herbs, such as seeds of the sesame plant, rice, barley 
ete., are ‘Ausadha’: The Lord Himielf, is everyone of the dbove- 
mentioned things. 

"Mantro'bamahamevajyamahamagnirahark hutam'—He is, 
the sacred formula which is chanted, at the time of sacrificial 
worship. Ho is the clarified butter, the sacred fire and the act 
of offering oblation, into a fice. + 

"Vedyars pavitramoikira rksima yajureva ca'—The Lord, 
is the knowledge, of the method of sacrificial worship, which 
should be performed systematically, in order to satisfy desires 
or to get rid of ther. 

Acts of sacrifice, rewards and penance, are purifying to 
the wise (Gita 18/5). In them the articles of oblations, which 
are offered without expecting a fruit and the action, which is 
performed without expecting its fruit, are also purified. That 
purity, is the Lord's manifestation. 

Act of sacrifice, gifts and penance, ss enjoined by scriptures, 
are always begun, with the utterance of the sacred syllable, ‘Ori’ 
(Gità 17/24). So the Lord is, Om. 

The Vedas, deal with methods of Vedic rinuals, and sacrificial 
worship etc. The Rgyeda, is the collection of aphorisms of sacred 
formulas, with a regular order of words, the Sámaveda, is a 
collection of sacred formulas, end preyers, which are sung with 
a rhythm during sacrifices, and the Yajus, consists of sacred 
formulas with irregular order of words. All the three, are forms 
of the Lord. 

‘Pitahamasya jagato mätä hätä pitimahal’—The Lord, creates 
the entire universe. So, He is called the source and dissolution 
of the whole universe (Gita 7/6). He also protects the universe, 
so He is father, as is also mentioned in the forty-third verse of 
the eleventh chapter. 

The Lord, sustains the whole universe, in all respects. 
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He decides the destiny of all beings. Therefore, He is the 
sostainer. 

The Lord, gives birth to beings, in different bodies according 
to fruit of their actions. So, Tie is the mother of the entire creation. 

He, is the grandfather, because Brahma, the creator of 
the world, is the father of the world, in common knowledge, 
and Brahm is born of Him. From this angle, He is the father 
of Brahma, Arjuna, has also called Him the Primal Cause of 
Brahmi, (Gita 11/37). 

"Gatirbhartá prabhol siksi nivásaly śaranarh subrt' —Tbe Lord, 
is the Supreme Goal of beings. He is the supporter of beings 
because, all sustenance comes from Him. He, is the owner and. 
Lord, of the universe. He is witness because He knows ell beings, 
all the time, very well. He is the 'Abode' (Nivàsa), because beings, 
rest in Him. He gives shelter, to beings, so He is refuge. He is 
aa disinterested friend, because He is their well-wisher, without 
‘expecting any reward. 

"Prabhavah pralayah sihünára nidbSnara bijamavyayam'— 
The entire universe, emanates from Him and again merges in 
Him. So, He is the origin, (the material cause and the efficient 
cause) and end, of the entire universe (Gita 7/6). 

He is the resting place (Sthina),” of the universe, because 
at the time of final dissolution, the entire universe (including 
Neture), merges in Him and rests in Him. 

He is the storehouse (Nidhiina), because in all the states 
of creation and dissolution, etc., nature, the universe, soul and 
everything else, reside, in Him, only. 

‘The Lord, is the imperishable seed, because an ordinary seed 
is born of a tree and then it perishes, when the plant sprouts up. 


+ Nivisa’ (Abode) is the place where beings reside during the span 
of creation while ‘Sthana' (resting place) is the place where the universe 
including Nature) remains merged in the period of dissolution. 
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But, the Lord after creating infinite universes, remains the same, 
and is without origin and end. He can never perish. 

 Appendix—As from the view point of discipline of knowledge 
‘modes are acting on the modes’ (Gita 3/28), similarly from the 
view-point of a devotee, only God's objects are being offered 
to God. As a person warships the Ganges with Ganges-water, 
‘worships the sua with a lamp, worships the earth with flowers, 
similarly God is being worshipped by God’s objects. The fact 
ig that He Who is worshipped is God, the material for worship 
is also God, the act of warship is also God and the worshipper 
is also God. 

The worldly seed is produced by farming but the unworldly 
seed in the form of God, is not a bom one (produced), therefore 
the Lord in the seventh chapter declares Himself to be the cternal 
seed—‘bijarh miu sarvabhünich viddhi plrtha sanütanam' 
MO), Here the Lord declares that He is the imperishable 
seed—‘bijamayyayam’, The reason is thet the worldly seed 
perishes, when the plant sprouts up, but the uaworldly seed in 
the form of God by producing infinite universes, remains the 
same, there is not the least modification in the seed. It means 
that God exists at the beginning of the entire creation and also 
exists at the end of it. The entity which exists at the beginning 
and at the end also exists in the mic-state— (his is tbe principle. 
As several earthen wares are made of clay, remain in clay and at 
last merge into clay, similarly all the seeds of the entire universe 
are born of God, abide in God and at last merge into God 
(Gila 10/39), It means that the worldly seed perishes when it 
sprouls up but the imperishable seed in the form of God ever 
remains the same at the beginning, in the middle and at the end. 
Therefore at present only God manifests Himself as the world. 
There is nothing else besides Him, 


AEB rire 
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are af Peen ai 

ayi cha yqa wenig 

topamyahamaharn vargath nigrhpámyutsrjami ca 

ampia  caiva mtyusca  sadasacchumarjuna 

Arjuna, for the welfare of the world I as the sun, radiate heat, 
withhold aud send forth, rain. X am immortality, as well as, death; 
Tam also being and non-bcing, both. £9 
Comment:— 

"Tapümyabanharh varsach nigrbyāmyatsrjāmi ca'—The 
Lord, in the form of the sun, cures ailments of beings, by drying 
impure and dirty materials, which cause ailments, on the earth. 
As the sun, the Lord radiates heat to dry the poisonous mater 
of medicinal herbs and other vegetations. He dries water, to 
make it pure and sweet, and then sends it back as rain, for the 
welfare of beings. 

"Amrtarh caiva mrtyusca sadasaccübamarjuna'— The Lord, is 
immortality, as well as, death. He is immortality—it means that 
all beings live by sustaining their life-breath, (they do not die). He 
is death, as it means the departure of life-breath from the body, 
of all beings (their death). He is being, as well as non-being, the 
cause as well as, effect. I means, that as a great soul regards 
that, all is God, in the view of the Lord also, He is all, though a 
common man views death and immortality, being and non-being; 
gross and subtle, sattva, rojas and tamas; cause and effect; water 
and ice etc., different, But, in fact, the world is a manifestation 
of the Lond, As in clotbes made of yarn, there is nothing besides 
yam, in so too things, actions, incidents, circumstances and men 
etc., there is nothing else, besides God. 

 Appendix—God existed before the creation of the universe 
and in the end God will remain, then in the mid-state who else 
can be there besides God? Therefore immortality is a form of 
God and death is also a form of God. The real (pară prakrti) 
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is a form of God and the unreal (apará prakni) is also a form 
of God. As the food offered to God becomes ‘prasad’ (a giit 
or blessing) from God and it includes both sweet food such as 
‘rasagulla” and ‘gulabajéimuna’ and also bitter vegetables such as 
‘karel’ (bitter gourd) and ‘mehi. Similarly the favourable as 
well as unfavourable circumstances—all are the manifestations 
of God. The Lord as the sun withholds water and then sends 
orth rain—dhese two opposite activities (withholding and sending. 
back) are performed by God. Not only this but the water which 
is withheld is God, the rain which is sent forth is God and the 
action of raining is also God. ‘Sadasacchamarjuna’—In the entice 
universe there is nothing besides 'sa (para) viz. the real and 
‘asa? (apar) viz., the unreal. The world is unreal and the Lord 
Who resides in it, is real. The body is unreal and the soul which 
resides in it, is real. The body und the world are kaleidoscopic 
while the soul and God are free from modifications. The body 
and word are perishable, while the soul and God are imperishable 
Gitá 2/12). The Lord declares that He is changeable and is also 
unchangeable, He is perishable and is also imperishable. It means 
that all is God, there is nothing else besides God (Gita 7/7). 

Jn ‘nisato vidyate bhávo, nabbavo vidyate saah’ while 
differentiating ‘Sal from ‘Asat there is discrimination but 
in ‘sadasaceSham’ there is no need of any discrimination but 
there is faith (belief) required. Ali is God—this belief is more 
powerful than discrimination. The reason is chat discrimination 
is useful when both the real and the unreal are distinguished. 
But when the unreal does not exist at all, then what is the use 
of discrimination? 1f we assume tbe entity of the unreal, thea 
there is need for discrimination; but if we don’t assume the 
entity of the unreal, then there is belief. In discrimination there 
is division between the real and the unreal but in belief or faith 
all being God there is no division at ail. In feith thers is only 
the real viz., only God. 
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In the Discipline of knowledge, there is predominance of 
discrimination while in the Discipline of Devotion, there is 
predominance of belief and love (devotion). In the Discipline 
of knowledge, discrimination between the real and the unreal, the 
self and the non-self, the eternal and the transient is important; 
so there is duality—'dveita", but in the Discipline of Devotion, 
belief in God is important, so there is non-dualism— advaita' 
Tt means that in fact there is real non-dualism in devotion us 
there are no two entities. 

In the Discipline of Knowledge x striver negates the 
unreal. By negation, the entity of the unreal can persist. The 
more emphasis a striver lays on the negation of the unreal, the 
‘more the assumption of the entity of the unreal is strengthened. 
Therefore ‘to negate the unreal’, is not so good as is ‘to be 
indifferent to it’. Better than indifference to it is the notion —'all 
is God’, Therefore a devotes neither negates the unreal nor is 
indifferent to it, but he beholds God in all—the real and the 
unreal because in fact all is God. 

The Lord declares— 

ahamevasamevagre nànyad yat sadasat param 
puíciduhaít yndetucen yo'vaisyef so'smyaham 
Gmsdbbl. 2932) 

"Before the creation I was present, there was noting else 
besides Mo and after the creation whatever this world appears, I 
am also that, The real, the unreal and that which can be beyond 
both the real and the unreal, L am that also, and when the creation 
is destroyed, whatever remains, I am also that.” 

The body, senses, mind, intellect and ego etc., all is God. 
For example if we think of Haridwara (with the mind), the mind 
appears as the immovable objects such as ‘Hari KI paid’ and the 
clock tower etc., and the mind appears as the movable objects 
such as the Ganges, the sailing fish and the bathing persons, viz.. 
the mind became both—the movable and the immovable objects, 
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Similarly the resl is God and the unreal is also God. 

From our point of view there are two divisions—the real and 
the unreal, therefore the Lord has used the expression— sadasa. 
ccüham' in order to explain it to us, otherwise from the Lord's 
point of view, there is nothing else besides Him. if we perceive. 
even from the topmost philosophica? point of view, we find that 
there is only one entity. Two entities are not possible at all. A 
mun is deluded when he accepts the other entity (Gità 7/13), 
Attachment and aversion also ensue by assuming (accepting) 
the other entity. 

Es 


Link:—After describing, the ways of fools and devotees, now 
in the next two verses, the Lord, describes the ways of enjoyment- 
seekers, who having a disinctination for God, perform sacrifice 
1c., to reap their fruit. Therefore, they repeatedly come and go. 


amr 
ai ced mind 


qama INR- 
fep Renaa QATL vo it 
traividyā mith somapah  pütaphpü 


yajüairistvà. svargathh prárthayante 
te — punyamásádya  surendraloka- 
masnantl — divy&ndivi — devabhogan 
Those who perform rituals with some interested motive as 
laid down in the three Vedas, and drink the juice of soma plant, 
and thus having purged themselves of sin, worship Me as Indra, 
by sacrifices, praying to seek access to heaven, attain Indra's 
Paradise, as the result of their good deeds, and they enjoy, the 
celestial pleasures of the gods. 20 
Comment 


“TraividyS minh somapik pütepüpi yajBaleistvà svargatbi 


3 
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prirthayante te pupyamisidys surendralokamasnanti divyandivi 
deyabhogan'—Worldly people, are generally engaged, in worldly 
pleasure. There are others, who attach value to perishable objects, 
aspire for heavenly pleasure and so perform actions with a selfish 
motive, as laid down in the three-Vedas for them. The term. 
"Trividya, has been used, for such people. 

Suma is @ plant about which it is said, thal in the bright 
half of a hmar month, everyday, on it one leaf sprouts forth and 
upto the full-moon-day there are fifteen leaves, while in the dark 
half of a lunar month, everyday one leaf falls, and in fifteen 
days all the leaves fall.” Those who perform religious sacrifice, 
purify the sap of soma-plant with Vedic sacred formulas and 
then drink it. Thus, they are parged of sins which are obstacles, 
to heavenly enjoyment. 

The Lord, in the preceding verse declared, that He is, being 
and non-being, both. So here, the term 'Mām' hus been used for 
Indra, the lord of the gods, because when He is, being and non- 
being, both, He is also Indra, Moreover, persons who perform 
sacrifice, in order to reach heaven, worship Indra, and pray to 
him to grant them, an access to heaven. 

With the view to attain heaven, they sing hymns in praise of 
Indra, and beg of him, residence in-beaven—boti for these are 
prayers, As a reward of the performance, of Vedic and Paurinika 

The Soma plant which has fiten leaves, whose stape is ike a serpent, 
whose knots are red from where the aves sprout forth, with the five parts (root, 
branch, leaves, flower and fruit) brought on the full-moon-dsy binds mercury. 
The Soma tree also with five organs (root, bark, leaves, flower and fruit) binds: 
mercury and makes its ash and sono. Out of the Some climber and Soma tree 
the Soma climber possesses more properties. In tbe dark formight each day one 
leat falls from this part while in the light fortnight each day one leaf sprouts 
forth. Thus this climber plant grows. If the root-fruit (Kanda) of this plant is 
taken out on the fillzmoon-day. it is very uscfel. The mercury bound in this 
root-froit with thom-apple makes the body iton-like strong and it bas a hundred. 
thousand times-more effect ie., is one puticle changes a hundred thousand 
particles of in inta gold. This Soma climher plant is very trey found. 
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rituals, they are granted celestial enjoyments. Those heavenly 
pleasures, are far more attractive aad singular, than those of 
the mortal world. There, they enjoy five sensc-objects of sound, 
touch, form, taste and smell. Moreover, they also enjoy other 
luxuries, honour and glory etc. 

Appendit—Here is the description of such people who 
strongly believe in the existence of the world and who value it 
and whose worship to God is a mistaken approach (Gita 9/23). 
The fruit of the worship of such people is perishable (Gita 7/23). 
Because of being within the entire form of God, all is God; 
therefore here for Indra (the lord of gods) the term *màm' has 
been used. The term “panyam’ bas been used for Indra’s paradise 
because it is purer than the human world. 


sen 
Wow qaem emih fever 
aur qua mieh fami 
TANT STATA CER 
te tara bhaktva svargalokarh viélar 
kne  punye  martyalokar — visanti 
evar trayidbarmamanuprapannā 
gatāgatarh kāmakāmā labhante 
Having enjoyed, the extensive heavenly world, they return 
fo the world of mortals when they, exhaust their merit. Thus, 
taking recourse to action with interested motive, enjoined by the 
three Vedas, and seeking worldly enjeyments, they repeatedly 
come and go. 21 
Commeni:— 
"Te tary bhuktvi svargalokarh vi&ilarh ksine punye martyalokar 
viganti evarh trayidharmamanpprapamna gatügatuh kāmakāmā 
Jabhante'—The heavenly world, has been called extensive, because 


1090 SEÍMADBHAGAVADGÍTÀ [Chapters 


it is vast, there age is longer, and pleasures are, in abundance. 

Those who want to go to heaved, instead of depending on 
God, rely on actions with interested motive, cajoined by the 
three Vedas, They go to heaven and are obliged to retum to this 
world, after their merits run out, Here again, they acquire merits 
and thus, the wheel of going and coming back, revolves. 

16 the meaning of ‘Patapapa’, of the previous verse, is taken, 
as those who are purged of all sins and the meaning of 'Ksine 
punye', is taken as those whose merits are destroyed, it means, 
that being free from all sins and merits, they should have been 
liberated from bondage. But they do not atfain liberation, they, 
rather go amd come. So the terms, mean that they are purged 
of only those sins which are obstacles to go to heaven; and 
their merits are exhausted after enjoying, heavenly pleasures, 
Therefore, reference is not, in context of the exhaustion of all 
their sins and mer 


d 


Link:—But, what about those, who depend only on the Lord? 
Their position is explained, by the Lord, in the next verse. 


Smia at à set: adu t 

rat Frearfurqenrat aia eT R? u 

‘ananyascintayanto márh ye fanah paryopasate 

tesiith nityábhiyuktanári yogaksemarh vahamyaham. 

To those men, who worship Me alone, thinking of none but 
‘Me, who are ever-devout, I provide them gain and security. 22 
Commeni:— 

‘AuanyiScintayanto math ye jamáb paryupüsate'— Those, 
who admit, that the entire universe is the Lord's manifestation, 
and all the activities and changes are His sport, and do not 
attach importance to anything else, besides the Lord, because 
‘everything except the Lord, is perishable. They have no desire, 


Verse 221 SÁDHAKA-SATIIVANI 109 


even for the maintenance of tbeir bodies. So, they have exclusive. 
devotion; for Him. Whatever action, moving, eating, drinking 
or talking etc. they perform, is in order to, please God. By 
regarding the Lord, as loving and glorious, the memory, of the 
Lord in devotees, is constant and natural. These devotees are 
called ‘Ananya’ (exclusively devoted), because for them, the Lord 
is both the means and an end. They have a firm conviction, that 
they have to take refuge in God only, they have to adore and 
think of Him only. and they have to attain Him, only. They do 
not harbour any other desire, except that of the Lord. 

‘Tesdirh nitysbhiyuktánAm'——'NitySbhiyuktàn&m (of those ever 
united), are those, who having undivided devotion, think of Him 
and perform all actions, to please Him. They, have a disinclination 
for the world, an inclination for the Lord, and perform actions 
by depending on Him. In other words, their disinclination for the 
world, is their ‘Ananyata’ (exclusive devotion), their inclination 
for the Lord is their 'Cintana' (constant memory), and in all 
active and inactive conditions, circumstances whatever, he docs, 
is their "Upàsan' (worship). Those devotees, who possess these 
three traits, are ‘Nityabhiyukia’ (ever devout). 

"Yogaksemarh vahamyaham'— Yogi! means, the provision 
of the means required, and 'Ksemat means, security of what 
has been gained, 

But, the fact is that 'Yoga’ means, either to attend or not io 
amend to the needs of devotees, because the Lord is a disinterested 
friend, of devotees, so He remains engrossed, in their welfare. 
He provides only those means, which are useful, for their 
welfare. Similarly, He protects what has been provided, only 
if its sccurity, is a means in their spiritual progress. Otherwise, 
He will destroy it. Destruction of harmful things, is ‘Ksema’ 
(security)... Therefore, His devout devotees, remain pleased and 
satisfied, in all circumstances, because they believe that those 
circumstances have been created by God's will, and so they will 
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enable them tn attain, salvation, They, become puppets in the 
hands of the Lord, und God's will, becomes their will. 

Tn faci "Yoga means, affinity with God and 'Ksema' means 
salvation. From this view-point, the Lord strengtheus a devotee's 
affinity with Him, and tries to lead bim to salvation. Therefore, 
Lord Krsna, in the forty-fifth verse of the second chapter, orders 
Arjuna. "Don't worry about "Yoga! and "Ksema". It means that a 
devotee should be free, from any care for gain and security. 

"Vahiunyaham'—lt means, that as a mother, looks after her 
small son and provides him cheerly with all necessities, similarly 
the Lord provides, all the means required by the devotees. 

Appendix—The Lord here mentions the superiority of His 
devotees to those, who perform actions with interested motive, 
enjoined by the Vedas 2s described in the preceding verse, and 
also to those wha worship other gods, ‘The devotees, who have 
exclusive devotion for God, neither believe in Indra, who bas been. 
described in the preceding verse nor believe in other gods as is 
described in the next verse. Those who worship Indra etc., reap 
the limited fruit for their worship, according to their desire. But 
the worshippers of Gud eeceive limitless fruit. The worshippers 
of gods are like paid labours (servents) while the worshippers 
of God are like the members of the family. If a labour works, 
he is paid the limited amount of moncy as wages according to 
his labour (work), but if a member of the house works, be is 
the master of the entire wealth (money) of the family. 

‘The ‘ananya bhaktas’ (devotees with exclusive devotion) are 
those who hold that there is no other entity besides God— "Utama. 
ke asa basa mana mahirit, sapanehi āna purusa jaga ndhii' 
(Mánaso, Aranya 5/6), 

*Yogaksemarh vahimyaham'—The Lord provides the devotce 
all the necessary means required by him and provides security 
of what has been gained—this is the Lord's *yopaksemarh 
vahmyabam’. Though the Lord provides gain and security 10 
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all strivers, yet he specially provides gain and security to those 
devotecs who have exclusive devotion for Him in the same way 
as a mother brings up her loving child herself instcad of leaving 
it under the care (supervision) of a servant 

As a devotee attains bliss by serving God, similarly God 
takes delight in serving His devotee—‘ye yath’ mārù prapadyante 
‘arhstathaiva bhajimyzham’ (Gitd 4/11). 

tu 

Link:—After explaining the position of those devotees who 
depend only on the Lord, He describes in the next verse those 
devotees who worship other gods, 


ASAA war ares Raab: | 

sit ate ate AAE 23 U 
ye'pyanyadesati bhakti yajante éraddhaydnvitah 
te'pi mümeva kaunteya yajentyavidhipurvakam: 

O son of Kunti, even those devotees who, with faith, worship 


other gods, in reality worship Me also though sot with a proper 
approach. 23 


Comment: — 

"Ye'pyanyaderatà: bhaktā yajante iraddhayinvitab These. 
devotees, who have not realized, that the Lord is all-being and 
non-being, (Git 9/19) worship other gods, because they think 
that other gods are apart from and independent of Him, und that 
by their grace they will gain everything. 

"Te'pl mámeva kaunteya yajantyavidhiparvakam'—Devotees, 
who worship other gods, actually worship Him, because, in the 
whole universe, there is nothing besides, Him. Therefore, their 
‘worship to other gods is worship to Him, only, but that is a mistaken 
approach. The Lund, by the expression 'Yajuntyavidhiparvakam’, 
does not mean that they do nox possess knowledge—what sort of 
‘worship—materials, what sacred text, should be used, and what 
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sort of worship, should be done. But, it means, that they regard 
other gods separate, from the Lord. They worship other gods, 
because their wisdom has been led astray, by desires (Gil 7/20). 
But the fact is, that whatever power, the other gods have, has 
come to them, from the Lord, and «o it is only, His power, 

It means that, if a devotee worships any deity, regarding 
him as the Lord, without having any desire for fruit, that will 
be worship to God, and it will lead him to God-realization. 
Secondly, if he worships the Lord, with a desire, he will be 
Tegarded as a devotee—a seeker of worldly objects, a sufferer 
etc, whom the Lord has called noble, (Gita 7/18). 

Jn fact, all is God. So every kind of worship, service and 
good, offered to others, is only an offering to God. As rein- 
water, in the form of a stream, river and waterfall etc., 
flows into the sea (because that water comes from the sea 
and belongs to the sea), whomsoever, a devotee worships, he 
worships, only God. 

Appendix—‘Traividya mam’ (9/20) “Ananyascintayanto 
mim’ (9/22) and ‘te’pi mameva’ (9/23)—the Lord has used the 
term ‘mam’ in these three verses which means that all is God, 
therefore the Lord knows all as His manifestation. If a striver 
has no desire and beholds "God in all, he may worship anyone, 
that is indeed the worship to God. It means that if he has the 
disinterested motive and regards other gods as the manifestation 
‘of God, then his warship to gods will not remain the mistaken 
approach but will be worship to God only. 

In the seventh chapter the term ‘devayajah’ was used (7/23), 
the same has been mentioned here as 'yajante'. 


Bie 
Link:—But why is their worship not with a proper approach? 
‘The explanation follows. 
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a fe adagi tiker wo wita wa 

rq Beara aaraa 3t t vv t 
ahar hi sarvayajianian bhoktà ca prabhureva ca 
na tu mâmabhijānanti tattvenitaicyavanti te 

1 am verily the recipient and Lord of all sacrifice (Yajfia), 


but they do not know My essence (tattva), and hence they 
have n fall. 24 


Comment:— 

fn the second chapter, Lord Krsna declares, “Those who 
are deeply attached to pleasures and prosperity, cannot attain 
the determinate intellect, concentrated on God" (2/44). In God- 
realization, there are two obstacles—to have a sense of enjoyership, 
and to, have the possessive spirit. These two pervert the intellect, 
of a man. They force a man, 10 have a disinclination for God. 
Tn chiklhood, a person depends on his mother, and cannot live 
without her, But when he grows up and is married, he becomes 
a husband to his wife and does not like his mother much, he 
rather, becomes indifferent to her. Similarly, when this (soul), 
gets entangled in worldly pleasures and prosperity, it forgets the 
Lord, who is the enjoyer and the Lord of all sacrifices etc., and 
‘thus man has a fall. But, when he realizes, thet God is the real 
enjoyer of all the things, and He is the only Lord, he comes to 
the right path and does not fall.] 

'Aharh hi sarvayajñānärh* bhokt& ca prabhureva ca'—The Lord, 
is the enjoyer of all virtuous actions, such as sacrifice, charity, 
penance, pilgrimage ete., which are performed, according to the 
‘ordinance of scriptures and according to one's, caste and stage 
(order) of life etc., because, all ordinances have been made. only 
by Him, so that beings, remaining detached from actions and 

* Though the icem Yajsánim! used in the plural number includes all 


actions (duties) yet e term Serva’ means o show that no scripta ox physicat 
Or practical duty has been excluded. 
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its, may not deviate, from the self and may worship Him, 
with exclusive devotion. As He, is the enjoyer of all sacrifice, 
He is also the Lord of all the worlds, things, men, incidents, 
circumstances, actions and beings, including their senses, bodies, 
mindy and intellects, as the entire universe, has emanated from 
Him and so, He is their Lord. 


An Important Fact 

The Lord is the enjoyer. What docs it mean? 

The Lord has declared, “A great soul realizes, that all this 
is, God" (Gità 7/19) and "in my view, I am being and non- 
being, both" (Gu 9/19). It means, that when a devotee performs: 
virtuous actions, such as sacrifice, charity, penance or provides 
food to the hungry, helps the destitute, waters plants, feeds dogs 
and birds ctc., all of these are enjoyed by the Lond, because it 
is He Who has manifested Himself, in different forms.* Thus 
a devotee, serves the Lord only, with all these articles offered 
to the hungry, the needy, and to anyone else, in His universal 
form, The Lord, is the enjoyer of all, whatsoever, is offered to 
Kim, in diverse forms. 

How is, He the Lord? 

Devotees regard God, as the Lord of the higher and the 
lower nature. He is the master of the entire universe, and so 
He is free in creating, preserving, destroying, conducting, and 
enjoying this entire universe, and also in bringing about, any 
change in it, Thus He is the Lord. 


* "There is un anecdote. Once the saint named Namaleva wen! for 
pilgrimage. There he cooked food and went to take clerified-burter. in the 
meanwhile a dog came there and ran with a loaf of bread. Saint Namadeva ran 
after him with claified-butter-pot and said, "O Lord, { wanted to offer this loaf 
‘of bread with clarified-butter lo You. Why are You running away?” As soon as 
he uttered these words, the Lord manifested Hirmself because in the form of that 
dog there was no one else besides the Lord. Thus whatever is offered (o anyone, 
is offered only to God. 
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‘Na tu mimabhijananti tottvenataécyavanti te'—In fact, the 
Lord is the real, and che unreal; the sentient and the insentient, 
ail. So, He is the enjoyer and the Lord of all, the things etc. But 
those, who do not know this fact, think that if wey offer food 
Or water to creatures, it is received by them, and so they are 
enjoyers. But, actually the real eajoyer is the Lori. So, without 
perceiving the Lord, in different manifestations, they fall. 
Therefore, every person should regard the Lord, as the enjoyer. 
Thus, whatever is offered to anyone, should be offered only to 
Him, knowing it to be His. 

Secondly, all the worldly pleasures and prosperity, are the 
Lord's and are for the service of the Lord, Who has manifested 
Himself, in the form of the universe. But, people attached to 
pleasures and prosperity, by considering these their owa, think that 
they are their master, but actually they become slaves to them. 
By depending on them, they regard these as part and parcel of 
their fife, while they are really different, from them. Thus they 
have a fall. But if they know the fact, that God is the enjoyer 
and the Lord of, sll the sacrifices, they are liberated. 

"Cyavanti (fal!) means, that without attaining God, they fall. 
By performing virtuous actions, they go to higher regions, such 
as heaven ete., but having enjoyed heavenly pleasures, they have 
to retum to the world of mortals (Gita 9/21). Thus, instead of 
attaining salvation, they have to follow the wheel of birth and 
death, This is their fall. 

‘Appendix—tn the end of the fifth chapter the Lord declared, 
"Lam the enjoyer of all sacrifices and znsterities'— 'bhokürar 
yajðatapasām’ (5/29). There the Lord declared in a affirmative. 
way that he who has realized Him as the enjoyer of all sacrifices 
attains peace; and here by negative inference He declares that 
these, who don't know Hitn’ as the enjoyer (recipient) of all 
sacrifices, håve a fall. When a man himself becomes the enjoyer, 
he has a fall. If he regards the Lord as the enjoyer of all virtuous 
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actions, he no longer remains am enjoyer, and his desire for 
pleasure is wiped out, and without the desire for pleasure he 
attains peace. 

In fact only God is the ultimate doer and ultimate enjoyer 
of all actions. But in spite of being a doer and an enjoyer, He 
remains untainted viz., He has no sense of doership or enjoyership 
(no desire for the fruit of action)—‘tasya kartiramapi mith 
viddhyakartiramavyayam’ (Gi 4/13), ‘na márh karmáni limpanti 
mu me karmaphale sprha’ (Gied 4/14). 

mro 


Link:—The Lord, in the next verse, describes the relative 
end of different devotees who worship, other deities with an 
interested motive. 


ure erar enfrentar Fryar: 
rfr par warte ME Ran 


yānti devavratā devänpitřnyānti — pitrvratàh 

bhütāni yünti bhütejyä yānti madyājino'pi mim 

Those who worship the gods, with self-interest, go to gods, after 
death, those who worship the manes come to the mancs, those who 
adore the evilspirits, join the evil-spirits. Bot, those who worship 
Me, attain Me, alone. 25 
Comment: — 

IIn the preceding verse, the Lord declared, that He is the 
enjoyer of all sacrifices. and the Lord of the entire universe. 
But, those who instead of, regarding Him as the enjoyer and 
the Lord, themselves become enjoyers and the Lord, have a fall. 
Now, int this verse, He explains, how they fall.] 

“Yanti devavratà devàn'— Those, who do not know reality, 
about the Lord, but hanker after worldly pleasures and prosperit 
worship other gods, and follow rites, relating to them (Gita 7/20). 
Those gods, carry their devotees to their abodes, but they have 
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to return from there, because all the worlds from the abode of 
Brahma downwards, are subject to return (Gita 8/16). 

Jn the twenty-third verse, the Lord declares, that those 
devotees who worship other gods, also worship Him- alone, 
though not with a proper approach. It means, that those devotees 
do not know, that all is God. Their.aim of worship, is to 
get worldly pleasures and prosperity, so they fall. If they had 
‘worshipped, cither the Lord or even gods, without having any 
desire, they instead of attaining the gods, would have attained, 
the Lord. Had they not desired anything, from the gods (as 
manifestation of the Lord), and the Lord and even if the Lord 
and the gods had offered them, they should have declined the 
offer. They should have rather responded, "O Lord! You are 
Ours, and we are Yours. Had the worldly things (pleasures end 
prosperity) been more valuable than this affinity with You, we 
would have desired or begged of You. But there is nothing 
more valuable, than this affinity. So why should we. beg?" 
Having such sentiments, they would have become a source of 
bliss to Him, and they would not have attained, the perishable. 
and inferior, celestial world. 

"PitFaylnti pitrvratih'—Those, who want their desires to be 
satisfied, worship the manes, by regarding them as their favourite 
deity. But the greatest desire, that can be satisfied by the manes, 
is that they can take their devotees, to their abode. 

“Bhutani yänti bhute}yi’'—Persons possessing the mode of 
ignorance (darkness), worship the spirits and ghosts, to fulfil 
their worldly desires. They worship spirits at night, on the 
cremation ground with meat, wine and incantations etc. The 
maximum benefit they can get is that those evil-spirits, can fulfil 
their worldly desires. But after death, they go to the spirits i.e, 
become evil-spirits, 

"Yánti madyjino'pi mám'—Those, who think of Me and 
worship Me, with exclusive devotion, attain Me, certainly. 
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An Important Fact 


Those, who worship other gods, manes and spirits etc., 
for worldly pleasures and prosperity, have to go to hell or to 
follow, the cycle of birth and death in eighty-four lac forms 
of lives. In human birth, by having affinity of love with God, 
they could be a source of bliss to Him. But being engrossed in 
cheap worldly desires, they adore petty gods, manes and evil- 
spirits, and thereby get entangled in a vicious circle. Therefore, 
they shouk devote themselves only to God, very cautiously. If 
they worship the Lord, they can attain Him. Or if they worship. 
others regarding them as manifestation of the Lord, without a 
desire for the fruit of worship, they can attain Him. Regarding 
them, as separate from the Lord, and having a desire for fruit, 
these are the two causes of downfall. 

Birth zs an evil-spirit is very bad, impure and so, is their, 
worship. So those who worship spirits, have a sure downfall, 
because, they can never behold them as a manifestation of God,* 
nor can serve them, without a selfish motive. 

Here is an anecdote, There was a man, who worshipped 
a female spirit, called 'Karpa' (she when under the control of 
someone, is said to, reveal to him all secrets), When anyone 
went to him, to get an answer for his question, be could know 
the question, and would answer it. He eamed a lot of money. 
Someone wanted to leam bis secret. He said, that he applied 
excreta to bis ear and with the help of Kama’ a female spirit 
he come to know, the question and answer into my car. But at 
the time of his death he wanted to run to the bank of the river 
Narmada, so that he could attain salvation. But that female evil- 

7 M a devotee regards an evil-spirit as the manifestation of God, the 
cevil-spicit attains emancipation and the devotee has a vision of God. Once the 
devote, Nimadeva saw an evil-spirit of a very big size. Nimadeva prayed to it 
by regarding it as his favourite deity with the result that the evil-spirit attained 
emancipation and God revealed Himself to him. 


Verse 26) SADHAKA-SANIIVANT no 


spirit presented herself, as a female hog, and killed him. Thus, she 
took bim to her abode, So, the worship of spirits, is forbidden. 

But strivers, can offer oblations of food and water, to evil- 
spirits and ghosts, so that they may be liberated, from the life 
of evil-spirits. Even, saints and great souls, have done so. 

Appendix The term ‘Vrata’ mean precept (cule). Therefore the 
term ‘devavrata’ means—to follow precepts relating to the worship 
of gods (Gà 7/20). By taking refuge in God, performance of 
action for Him is "worship to God Svakarmapà tamabhyarcya 
siddhirh vindati mánavah" (Già 18/46). 

Ti all actions are offered to God, it is worship to God (Gita 
9/27). If actions are performed in a disinterested manner and they 
are offered to God, then no forbidden action can be performed 
because it is due to desire only that forbidden actions are done 
(Gia 3236-37). 

In fact ail is the manifestation of God. But he who assumes 
accepts) any other entity besides God, does not attain salvation. 
Even if he goes to the highest worlds, he has to retum from 
there to this mortal world (Gité 8/16). 


weirs 
Link:—An idea may come to the mind of people, that when 


access even to the minor gods, ix not easy, access tu the Lord. 
should be, very difficult. The Lord clarifies the point now. 


as yet wet dri at a eT wareaft t 
a WEERQUETHADTHO VANTA: oS I 


patrarh pusparh phalari toyaris yo me bhaktyà prayacchati 

tadahan bbaktyupalrtamaénàmi prayatütmanah 

‘Whoever, offers Me with devotion, a leaf, a flower, a fruit. 
Or even water, I accept these devout offeting of a devotee, 
with love. 26 
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Comment:— 

[All the things and actions, belong to the lower nature, of 
the Lord. But, a man by identifying himself with these becomes 
their enjoyer, and lord. Actually the Lord is their enjoyer and 
master. So, the Lord, orders devotees, to offer all things and 
actions to Him (9/27). By doing so, they will be free, from 
bondage forever (9/28).] 

Secondly, in the worship of gods séveral ordinances etc., 
are to be observed, but in attaining Ilim, there are no rules 
and regulations, because a man (soul) being His fraction has 
natural affinity, with him. So he can attain the Lord, without 
any formalities with firm feelings of affinity with Him; in the 
same way. as a child can go to the lap of its mother, without 
any formality. 

"Patraría puspath phalari toyari yo me bhaktyā prayaechati —A 
Devotee, who offers, with love a leaf (basil leaf etc.,) a flower, a 
frit or even water, the Lord, appears in person and accepts the 
article offered, by him, with love. The Lord, satisfied the throe 
worlds by demanding a leaf from Draupadi, and by eating it. He 
liberated, the elephant who offered Him a flower. He relished 
the fruit offered by Sabari so much, that he could never forget 
it and always praised, her hospitality. When Rantideva offered 
water, to the Lord Who came as a person of low-caste, he had 
His vision 

When a devotee, is absorbed in devotion, he forgets what 
he is offering, to the Lord. Similarly, the Lord is also so much 
absorbed in love, that He takes no heed, of what He is eating. 
The Lord. ate the rind of the bananas, offered by Vidura's wife, 
with love. 

"adabarí bhaktyupabrtamasnami prayatitmanah'—The Lord, 
not only accepts the offering of devotees, but also eats it. As a 
flower, is to be smelt but the Lord cats it, because it was offered 
by a devotce, with love. It means that if a devotee wants to offer 
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food to the Lord, He immediately, feels hungry. 

"Prayatütmanaly stands for the devotee, whose heart remains 
engrossed in God, and who totally depends only on Him. The 
Lord, partakes the articles offered, by such a loving devotee. 

Here, a leaf, flower, or fruit and water denote all things 
The reason is, that a leaf, a flower, and a fruit are the effects, 
of the cause of water, as all the three are born, of water. So 
all objects (things) of the entire voiverse, are denoted by them, 
as all are the result of water. So all things should be offered, 
to the Lord. 

In this verse, the term ‘Bhakti’ (Devotion), has been used, 
two times. ‘Bhaktya’, shows devotion of a devotee, while 
"Bhaktyupahrtam is an adjective, for the thing offered with 
devotion. It means, that when a devotee offers a thing with 
devotion, it becomes a symbol of devotion (love), and so the 
Lexd, eats it because He has a craving for love. 


An Important Fact. 


In this verse, there is stress on devotion (love), rather than 
of objects, as the Lord, has e thirst for loving sentiment, not for 
objects. As a chaste wife, and an obedient disciple, feel highly 
delighted by serving her husband and the preceptor respectively, 
a devotee is very much delighted by offering a thing to the 
Lord, because he feels that the Lord by His special grace, has 
given him an opportunity to serve Him, with a thing, which is 
actually His. 

The Lord, eats the thing, offered with devotion. There is 
an anecdote in this connection. There was a priest who offered 
almonds, walnuts, cashew nuts and pistachio nuts etc., to the 
Lord in the temple, from the Diwali festival to the Holi festival. 
But, when these nuts became costly, he began to offer ground 
nuts. One day, the priest had a vision of the Lord, in his dream. 
The Lord said, "My dear, you have started to offer, only ground 
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nuts,” The priest again started to offer almond ètc; The priest 
‘was convinced, that the Lord ate the things offered, to Hiin. 

It is said, by saints that things offered to the Lord, with 
devotion, become unusual in smell, and taste etc., and are not 
spoiled, with passage of time. This is not a-hard and fast rule, 
but it depends upon, the devotion of a devotee. 

"When articles are offered as oblation, into fire, it is sacrifice; 
when they are offered to others, it is called charity. When by 
abstinence, they are not used for one's ownself, it becomes austerity; 
and when these are offered to God, which lead to union with 
Him—all these are different names, of renunciation, 

Appendix—in order to worship the gods, several rules have 
to be observed (followed) (Gità 7/20), but in the worship of God 
there is no rule. In the worship of God there is predominance of 
love (devotion) and one’s regarding Him as one's own, rather 
than of any method— 'bhakty3 prayacchati’, “bhaktyupahrtam’, 

As an innocent (simple hearted) child puts into its mouth 
whatever comes to its hand, similarly the Lord by becoming simple 
hearted eats whatever is offered to Him by the simple hearted 
devotee—"ye yathà math prapadyante Ginstathaiva bhajāmyaham’ 
(GH 4/11); as Vidurüni offered the peel of a banana to Lord 
Krona, He ate it with a great relish. 

‘The expression ‘bhakty’ prayacchati’ means that a devotee 
offers a thing to God with love (devotion), not with a desire. In 
the worship of gods certain things are necessarily required but 
in the worship of God nothing particular is required, but only 
love or devotion is required. 

e 


Link—A man has a downfall, if he is attached, either to 
things or actions, In the previous verse, it was mentioned that 
things should be offered, to the Lord. In the next verse, He 
explains that actions, should also be offered, to the Lord. 
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aAA recae agatha ga aq! 
aerate pure cepe edunt i su gr 


yatkaroşi yadaśnāsi. yajjuhosi dadāsi yat 

yattapasyasi kannteya tatkuruşva madarpaņam 

© son of Kunti, whatever you do, whatever you eat, whatever 
you offer In sacrifice, (yajBa) whatever you bestow as a gift, whatever 
your do, by way of penance, dedicate it all to Me. 27 
Comment:— 

[It is a policy of the Lord, that howsoever men approach 
Him, even so does, He seek them (Gità 4/11). When a devotee 
offers his things, to the Lord, the Lord also responds with His 
gift. The things offered by a devotee are limited, while those 
granted by the Lord, are limitless. If a devotee offers himself 
to the Lond, the Lord also offers Himself to him. Actually, the 
Lord has already offered Himself, to the universe (GRA 9/4) and 
also has offered freedom, 1o them. So, if they offer the freedom 
bestowed by Him to Him, He will also offer, His freedom to 
them, and thus depend on them. Therefore, Lord Krsna orders 
Arjuna to offer that freedom to Him] 

*Yatkarosi'—This expression, includes all scriptural, physical, 
vocational, social, spiritual and mundane, actions. Lord Krsna 
orders Arjuna, to offer all actions to Him. If he offers himself 
to Him, wll his actions will be spontaneously offered, to Him. 
Now, Lord Krsna divides those actions, into different parts. 

"Vodafulisi—This expression, includes all the physical actions, 
as taking meals, drinking water, taking medicines, wearing clothes, 
walking, slecping,. waking, bathing ctc. 

'Yajjuhoşi—This expression. includes, all the sacrificial 
actions, such as arrangement of material for sacrifice, burning fire, 
chanting sacred formulas, and offering oblation, to the sacred fire. 

"Dadiüsi yat'—This expression includes, gift, presents and 
help he offers, to others. 
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"Yattapasyast’—It includes all actions that a devotee 
performs, by way of penance: such as control over sense-organs, 
discharging duty, facing unfavourable and favourable circumstances 
happily, pilgrimage, fasting, adoration, meditatioa, chanting and 
trance etc. 

PTütkorugva madarpanam’—It means, that by offering every 
action, to the Lord, the devotee becomes free from the feeling 
of Tness and ‘Mineness', which binds him, and he attains 
perfection, having attained which, he does not reckon any other 
‘gain greater than that, and established in which he is not moved 
even by great sorrow, and which is free, from the conlact of 
pain (Gità 6/22-23). 

In this verse, "Yat' (whatever) has been used five times, 
which means that.the offer of each of the actions, is of great 
merit. But bow much more meritorious it will be, if 2H actions, 
are offered to Him. 


An Important Fact 


In the twenty-sixth verse, Lord Krspa said, that a devotee 
should offer a leaf, 2 flower, a fruit or even water, to Him. All 
these things are easily available, but they require a little effort. 
ln the twenty-seventh verse, He said thet whatever action a 
devotee performs he should offer it to, God, It means, that there 
is nothing new, whether an article or action should be offered 
to God. But a devotee, should offer himself to, God, By doing 
30, all his actions will be automatically offered, to (he Lord. 
As a mother, is pleased with different actions, such as jumping, 
running, playing, smiling etc., of a child, so the Lord is pleased 
with different actions of a devotee, as he becomes His. 

But, it does not mean, that forbidden actions are to be offered 
to the Lord. The Lord is offered only things and actions that are 
sanctioned by scriptures. As, a thing which suits a saint is given. 
to bim, a thing or action which suits the Lord, is offered to Him. 
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Now. if anyone offers forbidden actions, such as theft etc., 10 
the Lord, according to the scriptures, be will acquire its manifold 
fruit, ie., he will be be severely punished. 

 Appendix—To offer something honourably to the person to 
whom it belongs is called ‘arpana” (to dedicate). The Lord has 
used the term "prayscchati* for offering things and bas used the 
term "arpapam' for dedicating actions in the expression "tatkurusva. 
madarpanam’ because actions are not given. 

A Jiinayogi renounces the assumed affinity with the world 
but a devotee does not assume any other entity besides God. In 
other words a Jiiinayogi renounces the sense of T' and ‘mine’ 
and a devotee accepts ‘thou’ and ‘thy’. Therefore a Jianayogt 
renounces objects and actions and a devotee dedicates objects 
and actions to God viz., without having the sense of possession 
over those objects and actions, regard them as God's and the 
manifestation of God. 

‘When a man regards a thing as real and values it, it is very 
difficult to renounce it, by regarding it as unreal; but it is easy to 
offer the same thing to any other person, to render service to him 
with it. Then if it is offered (dedicated) to the most venerable, 
the most beloved God, bow easy it is! Secondly the person who 
Tenounces a thing may he proud of his renunciation but be who 
dedicates it to God, caa't be proud of his dedication, because if 
the thing which helongs to God, is dedicated to Him, how can 
the devotee be proud of it? "Tvadiyarh vastu govinda tubhyameva 
samarpaye’. All objects (the entice universe) belong to God from 
time immemorial. "Dedicating them to God’ means to rectify the 
mistake of regarding them as his own. When a mistake rectified, 
a man is not proud of his such act of rectification; rather he gets 
pleased at the removal of the mistake. 

"When a striver regards the world as God's, his affinity 
with the world is renounced viz, the world disappears, the 
independent existence of the world does not persist any more 
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(which really does not exist) but only God remains (Who really 
exists). Therefore a devutee needs no discrimination in order to 
renounce affinity with the world. He does not renounce affinity 
with the world but regards the world as God's or as God's 
manifestation because the ‘apari prakpi? (lower nature) also 
belongs to God (Git 7/4). 

re Bo 


Link:—In the previous two verses the Lord said that a devotee 
should offer all things and actions to Him. In the next verse He 
describes the good that accrues from offering everything and 
every action to Him. 


wpe aÀ deer 

amrin fanpent ATCT 3 

Subhasnbhaphalairevarh moksyase karmabandhanaih 

sannyasayogayuktatma vimukto marmupaisyasi 

With your mind firmly set on the Yoga of remuneiation ie, 
by dedicating all actions to Me, you will be free from the bondage 
af actions having gaod and had results; und freed from them, you 
yourself having completely surrendered shall attain Me. 28 
Comment:— 

"SubhAémbhaphalalrevars moksyase — karmabandhanaih'— 
By offering all things and actions i.e., by offering himself, a 
devotee, becomes free from good and bad results, of actions 
performed in inmumeruble births. In human life, such a man 
does not perform evil actions. All his actions, are performed in 
accordance with the ordinance of scriptures and saints. But, by 
chance, if a forbidden action is performed by him, the Lord who 
is installed in his heart, destroys it- 

Ai) actions performed, with body, mind, intellect and senses 
eic., are external, and so their good or bad result, in the form of 
favourable or unfavourable circumstances, is also external. But if 
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a man by error accepts his affinity with those circumstances, and 
thus feels happy and sad, the feeling of sadness and happiness, 
is bondage which leads him, to the whee! of birth and death. On 
the other hand, a devotee, in all the favourable and unfavourable 
circumstances, regarding them us God's will, feels God's grace 
and becomes free from bondage. 

‘Sannyisayogayuktitma’—It means, that a devotee should 
offer all his actions to God. Here ‘Sathnyasa’, does not stand 
for the Discipline of Knowledge. It means, surrender to God, 
as is mentioned in 18/57 also. 

As a Sübkhyayogi rests happily in the self, or in God, mentally 
relegating all actions to the body with nine doors (Gita 5/13) 
a devotee, offers all his actions of innumerable births and their 
fruits, to God. 

"Vimukto mimupaigyas’—A devotee after becoming free, 
from bondage, attains God. 


An Important Fact 

What is, bondage of good* and evil actions? 

Every action, whether good or evil, has a beginning and 
am end. Similarly, there is connection and disconnection of 
circumstances, as fruit of actions. It means, that if an action and 
its fruit are transitory, how can affinity with them, be lasting? 
But, when the eternal self assumes affinity with actions, he is 
connected with their fruits. Though his affinity with actions and 
their fruits, is not possible, yet he assumes this affinity. He (self) 
is eternal. So his assumed affinity, which he accepts in himself, 
also appears to be eternal, 

He feels happy when good actions, bear fruit, in the form. 
of favourable circumstances. But, this happiness does not persist 


* As evil actions lead to bondage, so do good actions lead to bondage. As 
shackles whether of gold ar iron bind a man, so do both virtuous and evil actions 
lead to bondage as they conduce a man to rebirth. 
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for a long time. So he has a desire for happiness. This desire, is 
the root of all sorrow. Before happiness, there was sorrow and. 
again it will end in sorrow, It means, that so long as, he has a 
desire for happiness, he cannot escape sorrow. 

When he surrenders himself io God, he realizes his real 
identity with God, (because he as a fraction of the Lord) and his 
assumed affinity, with thc body perishes. Acmally, he already 
had his identity with God, but he did not realize it because he 
performed actions with a selfish motive. But, when he offers 
actions, as well as himself to God, he attains His love, naturally. 
In that state, he feels the Lord's grace, in both the favourable 
and wnfavourable circumstances. As a kind mother, shows her 
affection in rearing, as well as, in scolding a child, so does the 
Lord, by sending favourable and unfavourable circumstances to 
shower His grace, on devotees. A devotee,without paying any 
heed to favourable and unfavourable circumstance, meditates 
only on, God. 

Appendix—The Lord, by the expression "yanti madyajino'pi 
mim’ (9/25) (those who worship Me, attain Me alone) whatever 
started saying, while concluding the same, He declares, “By 
dedicating all actions and objects to Me, you will be free from. 
the bondage of actions, having good and bad result; and freed 
from them, you yourself having completely surrendered to Me, 
shall attain Me.” 

Actions are also good and bad and their frait (result) is 
also good and bad. Actions which are done for the welfare of 
others, are good; and which are done for one's own self, are 
‘bad, Favourable circumstance is the good result and unfavourable 
circumstance is the bad result. A devotce of God dedicates good 
actions to God, he does not do bad actions and is nol happy and 
sad in good and bad result viz., in favourable and unfavourable 
circumstances. His 'saücita' (accumulated) actions of infinite 
lives are burnt to ashes in the same way as a burning piece of 


Verse 29] SADHAKA-SANIIVANT in 


grass burns the heap of grass to ashes. 

By dedicating the actions, objects and the self to God, 
affinity (attachment) with the world is renounced and there 
remains relationship with only God, which has naturally ever 
been therc— mamsivishéo jivaloke jivebhitah sanitanah” (Gita 
15/7). By regarding the mundane, which is not ours, as ours, 
we arë ensnared in bondage. By regarding the things as ours, 
only bondage pertists, the things don't persist. A devotee has 
no sense of mine (possession) with any object, person or action, 
so he is freed from the bondage. 

Here “Samarpanayoga’ has been called *"Sannyásayoga' 

The term "mámupaisyasi means that the devotee becomes 
‘abbinna’ (one) with God, he loses his independent identity viz., 
he becomes verily the Lord's own self—‘jfia.cvatmaiva me 
matam’. (Gith 7/18). This.is called ‘premadvaita’ (n0n-doalism 
of devotion or love). 

ron 

Link:—Now a doubt arises, that the Lord frees those from 
bondage, who surrender themselves to Him, it means that he does 
not free others, and so He is not gracious, and equanimouts to 
all. The Lord clarifies this point 


mitsé weg F À geisha «t fira: t 

3p rafa qnt seq APS AY ram FF u 
samo'harh sarvabhütesu na me dvesyo'sti na priyab 
ye bhajanti tu mash bhakiya mayi te tesu cipyaham 


L am the same to all beings; as such to Me there is none 
hateful, nor dear. But, those who worship Me with devotion, are 
in Me and I am also, in them.* 29 


V i die fist part of this verse there is the description of all beings while in 
the second part of those who worship the Lard. 
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Comment:— 

‘Samo’harh sarvabhiitesu'—The Lord, pervades the whole 
universe (Oii 9/4) and He is a disinterested friend, of all 
beings (Gna 5/29). 

The Lord pervades everywhere, equally from a small ant, to 
a big clephant and from the vilest sinner, to the most virtuous 
saint, because all souls are Ilis fragments of His own Self, So 
they cannot be separated from Him, and He cannot be separated, 
from them. The beings can be different by birth, by actions, by 
circumstances, by incidents and by union and disunion etc., but 
He always and equally, pervades ail of them. 

"Na me dvesyo'sti na priyab**— Tic Lord, has neither attachrnent. 
for the virtuous persons, nor aversion to, the evil ones. He loves, 
all beings equally. But, the virtuous people, desiring fruits for 
their virtuous actions, go to higher regions, while evil-doers go 
1o hell, and pass eighty-four lac forms of lives. 

The Lord, provides earth, water, fire, air and ether, equally 
to all beings because these are His portion. As a man, has neither 
attachment to 2 healthy limb, nor aversion for a diseased one, the 
Lord, has neither attachment for the virtuous persons, who follow 
His precepts, nor aversion to the evil-doers as also, His critics 
because, He iš the same, to all beings. He has no partiality. It 
is partiality, from which attachment and aversion, evolve. 

"Ye bhajanti tu mach bhaktyà mayi te tesu cSpyabam'— 
Those, who worship the Lord with devotion, without having 
any attachment for the world, and work-to plecase Him, are in 
Him and He is in them (Gia 9/14; 10/9). 

It does not mean, that other beings are not in Him, but it 
means that they do not accept this fact, they think that they arc. 

* Here the torm ‘Peiyaly stands for attachment sot for foving because all 
beings wre loving to the Lord as they are bora of him (Miasa 7/8572) The Lord 


always emphasizes the fact that one should be free from attachment amd aversion. 
‘So here the term has been used for attachment. 
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worldly and so they remain established, in the world, and a body, 
which are transitory. But those, who regard the Lord, as pervading 
everywhere, ail the time, in all things, incidents, circumstances 
und beings, are specially, in Him and He is specially, in them. 

Secondly, those who have this affinity, that they are the 
Lord's and He is theirs, they become so much intimate, that they 
become one, So they are in Him, and He is in them. 

‘Thirdly, their Thess comes to an end. So they dwell, in Him. 

Now a question arises here that it might mean, the Lord is 
not the same, for all beings. He loves His devotees, more than 
He loves other beings. So He is not just. The answer is, that the 
Lord has declared, "Howsoevcr men approach Me, even so, do I 
seek them" (Gità 4/11). Therefore, though the Lord is the same, 
and just, for all beings, yet it is the devotion of devotees, which 
attracts the Lord, towards them, If He is not attiacted towards. 
them, it means that He is ungrateful and unjust. 

As a son, is called worthy or unworthy, because of his 
virtuous and evil actions, so a louse like insect, sucks blood, 
instead of milk from the udders of a cow, and as with the same 
electricity, in a refrigerator water is frozen to icc, while in a heater 
fire is burnt, because of their different characteristics. Similarly, 
persons because of their different characteristics, have different 
grasping capacity, to receive His grace. As a good conductor of 
heat, or electricity, conducts heat or electricity, but some other 
substances, do not conduct, at all. The defect does not tie, with 
the source of energy, but with an instrument. Similarly, God's 
grace or His sameness is equal, to all. But evil-doers, because 
of their ignorance do not realize His grace, and equivalence. The 
Lord's grace, manifests itself among His devotees, according to 
their devotion, while it is not revealed, among those, who have 
no devotion, and who are non-believers. 

Tt means, that men because of their worldly attachment, think 
that they are worldly. If they start worshipping the Lord, their 
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attachment is wiped out and they start feeling, that they are in 
God and God is in them, Actually, they are ever in God and 
God is ever, in them, but the reality, is veiled by attachment, 

The Lord, has used the term "Ye' (who), which means, that 
whosoever worships Him with devotion, is in Him and He is in 
His devotee; he may be of any caste, creed, colour and country etc. 

Appendix—'Samo’ bath sarvabhiltesu’—A man (the self) may 
or may not dedicate (offer) his actions and objects to God, it 
does not make any difference in God. He ever remains the 
same. The Lord is not at all touched by any particular “Vama’ 
(order of life), particular äśrama (stage of life), particular caste, 
particular action and particular ability etc. Therefore a person 
of every Vama, Asrama, Caste etc., can have an inclination to 
Him, can be a devotee to Him and can attain Him. 

“Na me dvesyo’ sti na priyah' —From the view-point of God, 
there is no one else besides Him, then how can the question 
arise of His being hateful or dear to anyone? A man (the 
self) is bound by having attachment and aversion to good and 
bad actions and their fruit; and by renouncing attachment and 
aversion, he is liberated viz., he attains salvation. Therefore only 
the individual self, not God is bound and liberated. The self has 
partiality; in God there is no partiality at all, He ever remains 
the same to all beings. 

Jn the eleventh verse of the fourth chapter the Lord 
declared —'ye yathà mar prapadyante tsnstathaiva hhajamysharn’, 
the same notion has been expressed here by the expression "ye. 
bhajanti tu math bhaktya mayi te tesu cápyaham'. God pervades 
all beings equally, He has no partiality. But those who worship 
God with devotion, they are in God and God is in them viz, 
God is specially revealed in them. As in the carth, water pervades 
everywhere, but it is specially revealed in a well, similarly God 
in spite of pervading the entire universe, is specially revealed 
in devotees. This speciality is the fruit of God's grace because 
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devotees worship God with wholehearted devotion. As ghec 
(clurified butter) present in the body of the cow, is of no use 
to the cow, but the ghee extracted from her milk (cord) is of 
use to her, similarly people are not purged of their sins by 
God merely by His pervasion in the entire universe but only 
those, who have an inclination to God and worship Him with 
devotion, are purged of their sins.* Common people in spite of 
being within God, don’t bebold Him, but devotees behold God 
everywhere (Gitd 6/30). Devotees love God and God loves His 
devotees—‘priyo hi jiánino'tyarthamaharh sa ca mama priyah’ 
(Gitd 7/17). Therefore the devotees are in Cod and God is in 
devotees—'mayi te tesu cápyabam'. It means that there is no 
partiality in God but the people who have disinclination for God, 
have developed partiality. 

In essence (reality) God is 'samo'harü servabhütesu— 
(I am the same to all beings); bot the devotees realize "mayi te 
esa cápyaham'—(hey are in Me and I am in them). It means 
that though the Lord equally pervades all beings, yet only the 
devotees realize this fact; other beings don't realize it. In fact 
this power of realization has been bestowed upon people by God 
only. The only duty of a man is to turn towards God. 

In Rámacaritamánasa it is mentioned— 

sav sama mohi maya Jaga dekhà 
mote) sata adhiku kari lekbā 
(Mūazsa, Aranya 36/2) 

t means that God equally pervades all beings, He equally 
loves them, equally showers His grace on them and has very 
close intimacy with them but His love, grace and intimacy elc., 
specially appear in devotees. These special traits are bestowed 
upon devotees by His grace and by God only, when devotees 
love God. Other people don't get engrossed (absorbed) in God 

* sanamukha hoi fiva mobi jsbahiūh 

janma koji agba nasalir tabahbh  (Mümasa 544/1) 
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und they don’t love Him so much as devotees do. Therefore 

devotees are also loving to God. The natural love between God 

and a devotee has been mentioned by the expression, ‘mayi te 

tesu cApyaham’ (devotees are in Me and I am in them). 
eGR CI 


Link:—Now, in the next verse the Lord expounds the greatness 
of devotion and devotees. 


aft Sega Hae AOU d 
SURE WAR: Meat fg A: t 30 N 


api cetsuduriciiro  bhajate — mámananyabhük 

sādhureva sa mantavyał samyagvyavasito hi sah 

Even if the vilest singer worships Me with exclusive devotion, 
he should be considered a saint, for he has rightly resolved to be 
My devotee. 30 
Comment;— 

[If a multimillionaire says, bat he will help anyone, whosoever 
seoks his help with money, his charity will be testified when he 
actually helps the man who is his enemy. To prove the veracity of 
His statement here, the Lord first mentions the vilest sioner. ] 

"Api cet'—In the seventh chapter, the Lord declares, "Evil- 
doers do not worship Me" (7/15) but here He declares, "The 
vilest sinners worship Me." There seems, to be a contradiction 
in these two statements, To remove this doubt, the Lord has used 
the terms 'Api cet’ (even if). It means, that in the seventh chapter, 
the Lord has described their evil nature. Swayed by that nature, 
they generally do mot take refuge in God. But it does not mean, 
that there is any restriction imposed by the Lord upon the sinners, 
that they should aot worship, Him. If they want to worship Him, 
they can. The Lord, has no ill-will against, any being. 

"Sudur&cáre bhajate mim ananyabhak'—Even the sinners 
of the worst conduct, by worshipping the Lord with exclusive 
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devotion, attain salvation. Even, at present, sins may be committed 
sometimes by them, because of their past influences. But, they 
are firmly determined with exclusive devotion, to attain the Lord. 
Now, they do not aim at riches, honour, respect, happiness and 
comforts etc. Their only aim, is exclusive devotion. 

Now a question arises, how the vilest sinner can worship, 
the Lord. The answer is that, there can be several reasons: 

G) When, in adversity, he gets no worldly support from any 
quarter, he surrenders himself, to the Lord. 

i) The atmosphere and the company of saints convert bim. 

Gii) Any past virtuous influence, may be aroused somehow 
or the other, as was aroused in Balmiki, Ajàmila and Sadana 
the butcher etc., who were converted, into devotees though they 
were sinners. 

Gv) If a person, escapes some mortal danger somehow or 
the other, he may start believing in the Lord's, singular power. 

(v) By beholding saints and by the grace of saints, like 
‘Valmiki and Ajimila, may start worshipping the Lord. 

Several thieves, robbers, murderers and other vilest sinners, 
became devout devotees, of the Lord. 

Now a doubt arises, how can the vilest sinner worship the Lord, 
continuously, when even the devotees, who have been engaged 
in the worship of God for several years, cannot worship Him 
continuously. Here, importance has been attached, to exclusive 
and undivided devotion, rather than continuous devotion. As a 
chaste wife, has ber relationship only with her husband, that 
sinnor has his affinity, only with God. 

‘Amanyabhik'—A person, can have exclusive devotion, by 
admitting his relationship with the Lord ie. by changing his 
egoism. He should admit, that He is the Lord's and the Lord 
is his. He is more purified, by changing his egoism, than by 
performing action, such as sacrifice, cherity, penance and chanting 
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the Lord's name ete. 

There are three factors in connection with, changing 
egoism:— 

W To root it out:—A devotee, following the Discipline of 
Knowledge, realizes that his self is different from egoism, and so 
he remains established in the self. Thus, his ego is eliminated. 

Gi) To purify it —By following the Discipline of Action, a 
devotee discharges his duty for others, without expecting any 
fruit for his duty. For exemple, a son should discharge his duly 
towards his father, without bothering whether the father teats him 
as a son or nol, or whether he troubles him. He should discharge 
his duty under all circumstances, without Jaying any claim on 
him. He should not expect his father, to be favourable to him. 
He should cherish no desire, for bis own comfort or gain. Thus, 
having no desire of his own, his cgoism is purified. 

(i) To change fi:—In the Discipline of Devotion, ego is 
changed. For example—a chaste wife by changing her ego, 
becomes ouly of her husband. She regards her husband's house, 
as hers, bis Gotra as hers, and she does not regard her relation 
with pareats, inlaws and children. But she does serve all of 
them, for the sake of her husband. Similarly, the ego of a devotee 
changes. By following the Discipline of Devotion, just like a chaste 
wife, who becomes only her husband's, a devotee becomes God's 
and only God becomes his. Thus, he changes his egoism, This 
change of egoism, is denoted by the expression, ‘Ananyabhak’, 

"Sádhoreva sa mantavyah'—He should be considered a saint. 
This is the Lord's, special behest, Though he does not possess 
all the virtues of a saint, yet he should be regarded as a saint, 
because he has admitted that he is only God's and only God is his. 
Thus by changing his egoism, he will become a saint, in no time. 

Now the question arises why thé Lord has to say, that he 
should be considered a saint. The answer is, chat generally, people 
judge a man by his actions. Where seintliness is not manifest, 
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and some trace of poor conduct is observed, then only it is said, 
that he should be considered a saint. With change of ego, he has 
accepted himself as God's. Therefore, his feelings and conduct 
will become pute, in no time. So, the Lord says, that such a 
person should be considered, a saint. 

A man is a devout devotee, but if any day, he is seen with 
a prostitute, people regard him as immoral, though he may have 
gone there to reform her. Similarly, a sinner, may be regarded 
religious-minded and virtuous, if he is seen by people, counting 
the beads of a rosary, on the bank of the Ganges. Worldly people, 
generally, view actions of other people. But the Lord instead of 
paying heed to their actions, pays attention to their, feelings. 

‘Samyagvynvasito hi sab’—In the second chapter of the Ghai 
in connection with the Discipline of Action, the Lord says that 
in this path the intellect is determinate, while here He says 
that, be himself has rightly resolved. There, the determination 
is by intellect, while here he himself is determined. Whatever, 
is detorminded by one-self is permanent, while that what is 
determined by intellect, is shortlived, because intellect can be 
attracted towards worldly pleasures etc., when one does not live 
in spiritual atmosphere, as that of listening to divine discourses, 
or studying the scriptures. 

As a girl, after her marriage changes ber egoism, and becomes 
her husband's and she even without making any cffort, always 
remembers that she is her husband's, a devotee, after becoming 
the Lord's once, becomes His, forever, because he has rightly so 
resolved. So the Lord says, that he should be considered, a saint. 
By doing so, he speedily becomes virtuous (Gita 9/31). 

A person, may be evil and a sinner so long as, he has a 
disinclination for the Lord, hut when he has an inclination for 
the Lord, by baving exclusive devotion to Him, all his evils and 
sins, are rooted out. 

Appendix—In Jéanayoga and Karmayoga there is predominance 
of intellect ‘es te'bhihità siiikhye buddhiryoge tvimasi ému* 
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(Git 2/39). Therefore the intellect of a JRánayogi and a Karmayogi 
is determinate ‘vyavasiyatmika buddhirekeha’ (Gita 2/41), 
"vyavasiylmik buddhih’ (Gna 2/44). But in Bhaktiyoga there 
is predominance of one's own, therefore 2 devotee himself is 
determined viz., he has rightly resolved— "Samyagvyavasio hi sah", 

Whatever is determined by mind and intellect, can be forgotten 
but whatever is determined by the self, can't be forgotten. The 
xeason is that the mind and intellect don’t stay with us always, 
in sound sleep we realize that they don’t stay with us viz., we 
Jack them, but the self ever exists. Whatever happens in the self, 
that remains permanent. Therefore the acceptance ‘I am God's 
and God is mine’ is one's own, not of the mind and intellect. 
‘Once there is this acceptance, then it does not change into non- 
acceptance because the self, at the root being a fragment of 
God, is inseparable from God. But by mistake the self accepts 
its affinity with Prakrti (Gita 15/7). Therefore in fact only the 
mistake is rectified. As soon as the mistake is rectified, the 
ermal vaion with God is naturally manifested "nasto mohah 
smytirlabdha’ (Gita 18/73). The acceptance of affinity with others. 
was the mistake, it was the delusion, 

tn ERE s 


Link:—in the next verse the Lord declares the result of 
right resolution. 


‘fant wate eater serena Presi 
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ksiprar bhavati dharmitmá &$vacchántir nigacchati 

kaunteya pratljünihi na me bhaktsh pramaéyuti 

Speedily he hecomes virtuous and secures lasting peace, O 
Kaunteya, und take a vow, that My devotee is never destroyed. 31 
Commeni: 

"Ksiprari bhavati dharmitma'—Speedily, he becomes virtuous 
and pure because, being a portion of the Lord, he is virtuous but 
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by having his affinity with the world, be became a sinner, which 
was a transitory phase of his life. As soon as, he changes his 
egoism and becomes God's, his affinity with the world is wiped 
out, and he realizes that he is virmous, because all the evils are 
the product of attaching importance, to the world. But, as soon 
as, a striver attaches importance only to God, rather thun to the 
"world, he becomes virtuous. So long as, he has sinful feelings, he 
cannot resolve, that he is God's—this is correct. But it does not 
mean, that a past sinner cannot thus resolve. Being a fragment of 
God, he is ever sinless. But due to his attachment to the world, 
sing visit him. In case, he starts hating sins and resolves, that 
he has to adore God only, he can be instantly, virtuous. In ego, 
hire there is desire, for the world, there is inclination to God, 
also. If this inclination to God is strengthened, desire for the 
world, is wiped cut and God-realization takes no time. 


[A Vital Fact 

Tt is a rule, that if 2 man changes his egoism, his actions 
arc automatically changed. If a man, by performing virtuous 
actions, wants to be virtuous, it will take a long time. But, if he 
changes his egoism he will become virtuous and his actions will. 
change, automatically. Similarly if a sinner, changes his egoism 
and admits that he is God's and God is his, he speedily becomes 
virtuous. It means, that when man desires worldly pleasures, 
by having an affinity of Tness and ‘Mineness', with the body 
and the world, he becomes full of desires (Gita 2/43) but when 
by renouncing his affinity with the world, he realizes his real 
affinity, with the Lord, he becomes virmous. 

Generally, people have a misconception, that a man becomes 
truthful by speaking the truth, and a thief by committing theft. 
But this is not true. When a man accepts himself as truthful, 
then he always speaks the truth, and by speaking the truth, his 
spirit of truthfulness, iy strengthened. Similar is the case, with a 
thief. It proves, that as doer, so his activities, and his activities 
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strengthen, his assumption "I am truthful or I am a thief." 

Tt means, that as a person is, so are bis actions. When even a 
sinner, becomes God's, not worldly, his actions are, virtuous. 

"Sabvoechüntsh nigacehati"—One who through spiritual 
activities, tries to become virtuous, can acquire enjoyment and 
Prosperity, due to his latent desire for these objects. But he can 
not attain, everlasting peace. When the vilest sinner, changes 
his egoism and becomes the Lord's, he cannot have desires and 
‘cannot attach importance, to the unreal. So, he attains lasting peace. 

Secondly, being a portion of the Lord, he possesses lasting 
peace, but by having his affinity with the world be cannot 
realize, that lasting peace. Only by having his affinity with the 
Lord, he realizes that lasting peace. 

*Kauoteya pratijanihi na me bhaktab pranaéyati'——Here, the 
Lord asks Arjuna to promise; and He Himself does not promise. 
The reason is, that 2 promise of the Lard, can be broken but one 
made by a devotee, is maintained by the Lord. As Lord Krsna's 
cath, Gf not holding a weapon, is broken by Him, because His 
devotee, Bhisma swears that he will force Him, to hold a weapon. 

The Lord declares, “My devotee never falls." By this 
declaration, He means to say that when a person has total inclination, 
to’ God, he has not the least possibility, to fall. The reason is, 
that it was his assumed affinity with the body, which led him to 
a fall. When be, having renounced this affinity has an exclusive 
inclination to God, how can there be any possibilty, of his fall? 

Now a doubt arises, that when evea the vilest sinner can 
become virtuous, a virtuous person can also become, a vile sinner 
again. But Lord Krsna declares, that a devotee can never fall 
i.e., be cannot become a sinner again. it shows that the Lord is 
not only just, but also gracious. It is His grace, which enables 
a devotee never to fall. 

 Appendix—As a patient gets connected with the physician, 
similarly when a men believes in his weakness and in tbc Lord's 
‘omnipotence, then he gets connected with God. It means that 
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when a man is distraught with the worldly sufferings and finds 
himself helpless (weak) ii getting rid of them, and has a belief 
in God, that by the omnipotent God's grace, he can get rid of 
this weakness and can escape the worldly sufferings, then he 
immediately becomes a devotee—'ksiprath bhavati dharmitma’. 1f 
a hungry person gets food, will he delay in taking that food? 

So long as a man perceives some power, ability and speciality 
in him, be can't be ‘ananyabhak” (with exclusive devotion). He 
worships God with exclusive devotion only, when he finds no 
helping hand to remove his sufferings. By having exclusive 
devotion he becomes ‘dharmitma’ (virmous) viz, a devotee 
of God 

A devotee has no downfall because he depends on God viz., 
his means and end both are only God, he has no power of his 
owa but he depends totally on God's power. Here a doubt may 
arise, if a devotee has no downfull, then why did the Lord say 
to Arjuna in the cighteenth chapter “If from egoism, thou wilt 
not listen to Me, thou shalt perish" —' Atha cettvamahanikaranna_ 
Srogyssi vinaitkyyasi’ (18/58) while the Lord regards him as His 
devotee ‘bhakto’si me sakhà ceti" (Git 4/3). The clarification is 
that a devotee can perish only, when he instead of depending on 
God, depends on egoism—ahafikar&nna Srosyasi’. So long as he 
depends on God, he can't have a downfall viz., can't perish. 

A devote is like a child and a Jétiat is like & grown up boy. 
‘As a mother loves all her sons equally, yet she looks after the 
child specially, not the grown up sons. The reason is that the 
child totally depends on its mother, therefore it needs more care 
than the grown up sons need. Similarly the Lord takes special 
care of His devotee who depends on Him and He provides him. 
gin end secority— yogaksemain vahimyaham’ (GRE 9/22). But 
who will provide gain and security to a Jiiani? Therefore a striver 
following the discipline of knowledge can fell from Yoga but a 
devotee can't fall from Yoga. 

The gods such as Brahma ctc., say to the Lord— 
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ye'ngerasindakse vimok texaninastvayrastabhavidavisuddhebudahayak 
(Seimedbhi 10/2/52) 
*O Lotus-eyed! The people who don't take refuge in Your 
holy feet; and without having devotion in You, their intellect 
has not been purified, they assume that, they are liberated but in 
fact they are certainly bound. If by taking pains in their spiritual 
practice they may attain the highest rank (goal), yet they fall 
from there.” 
(thd fe mádhava tävakih kvacid bray ant minglitvayhadthacadhm ty 
tvayābhiguptä vicaranti nicbhayS vlniyakánikapamürdbaso prabho 
Grimedohi. 10/233) 
“But O God! Those, who are Your devotecs and who have 
truc love in Your holy feet unlike the Jüáni's who are proud of 
themselves, never fall from their spiritual practice. O Lord! They 
because of the protection provided by You, move about fearlessly 
by putting their feet on the beads of the chief of the army which 
may obstruct their progress, no obstacle can obstruct their path,” 
The Vedas, eulogizing the Lord, say— 
je jéiina māna bimatta tava bhava harani bhukti na üdarf 
te pal sura darfabha padádapi parata bama dekhata hari 
biswasa kari saba asi parfhari disa tava je hol rabe 
Japi náma tava binu rana tarabilth bhava nätha so sanarámabe. 
(Mánasa, Uttara. 13/3) 
If a striver following the Discipline of knowledge lacks 
something viz, he has any flaw, he may have a downfall, but 
if there is a flaw in a striver following the path of Devotion, he 
does not have a downfall. Therefore the Lord declares— 
bādhyamānw’pi  madbhakto  vişayatrajitendriyah 
priyah pragalbhayā — bhaktyà vişayairnābhibhūyate 
madii, 11/1418) 
“O Uddhavaji! My devotee, who could not control his senses 
totally so far, and the objects of senses, time and again cbstruct 
bim and attract towards them, even then because of his devotion 
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which increases every moment, he generally is not overpowered 
by sense-objects." 
na väsudevabhaktānāmaśubharn vidyate — kvacit 
Vahibhirsta, Anu, 149/131) 
“The devoices of God never and nowhere meet with evil" 
sima ki cüpi sakai kou tisü, baRa rakhavára ramipati jāsū 
(Mánasa, Bala. 126/4) 
"Kaonteya pratijüsibi' —The Lord asks Arjuna to take a vow 
because even the Lord Himself can't breuk the vow (promise) 
of a devotee whó becomes submissive to the Lord. Therefore 
the Lord by addressing Durvasa, declares— 
ahai bhaktaparadhino  hyasvatantra iva dvija 
sadhubhirgrastahrdayo bhaktairbhaktajanapriyah: 
(Srivadbha. 9/4/63) 
“O twice bora! Iam totally dependent on devotees, 1 am 
not free, My devotees are very loving to Me. They have full 
authority over My heart.” 
"Kaunteya pratijanthi na me bhaktah prapaśyati'—By this 
expression a striver should have a firm belief thai he can never 
have a downfall because he is only God's. 
ERR 
Link:—In this context, Lord Krsna explains seven kinds of 
persons, even they can seek devotion to the Lord. Out of them, a 
sinner has been explained, in ihe preceding two verses. Now in 
the next verse, He explains the other four kinds of people, The 
remaining two will be explained, in the thirty-third verse. 


at fe ret ariaa Ashe eq: urere: | 

facit gare earache enfea vit vfq SS N 
math hi partha vyapāśritya ye'pi sywh pápayonayah. 
striyo valéyastathà éüdraste'pi yünti parāńı gatim 

O Partha, womenfolk, Valéyas, Südras and even (hose, 
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that are bora of sinful wombs taking refuge in Me, attain the 
Supreme God. 32 

Comment:— 

‘Mash bi pirtha vyapisritya ye'pi syuh pipayonayah striyo 
valéylstathà śüdräste’pi yànti parath gatim'—The Lord, has called 
the man, who has been immoral, in this human birtb, a sinner 
(9/30), But "Pápayonayab' (born of the womb of sin), are those 
who were sinners in the previous birth, and are born of sinful 
wombs, as the fruit of their previous actions. The sinful-womb, 
is a very wide term, which inciudes demons, devils, animals, 
and birds etc.* Sage Sandilya declares, "As men, deserve virtues. 
such as, kindness, forgiveness, generosity etc., the beings, from 
the lowest womb to the highest womb can seek devotion, to 
the Lord" (Sandilya-Bhaktisutra), because al} of them, being a 
fraction of the Lord, are His, and so they are free, to have an 
inclination for Him. Therefore, even those, who are bom of a 
womb-of sin, by taking refuge in Him, attain Him. 

Actuaily, a man becomes impure, by having a disinclination 
for the Lord. As coal, loses its lustre and becomes black, after 
leaving a fire and brightens again in the fire, the soul being a 
portion of the Lord, becomes impure by losing it« lustre dne to 
its disinclination from the Lord, but when it bas inclination for 
the Lord, its impurity is wiped out, and it becomes so pure, that 
the Lord makes soni a jewel of His crown. 

Capability and incapability, are judged in worldly life, But, 
in having affinity with God, these are not significant. Only he, 
who desires Him from his heart, is most capable, as for as, the 
Lord is concemed. For instance, a child serves his mother well, 
she loves it. Another child, does nothing but wails and invokes 
the mother's help, fecling afflicted. The mother, docs not care, 
that it does nothing, how she should take the child in her lap. 
She can't bear affliction. Her heart melts. She takes the child into 


* Cowherdesses, cows, trees, animals, stakes and other foolish creatures by 
having exclusive devotion suddenly attained Me (Seimadtha. 11/12/8) 
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her lap, without caring for its purity or impurity. Similarly, when 
a sinful man possessing the worst conduct, being afflicted, wails 
and invokes God, God's heart melts and He accepts him as His, 
and loves him without paying attention, to his sinful conduct, It 
proves, that the present sins of a person who becomes a devotee, 
ate not obstacles to God-realization. Then, how can sins of previous 
birth, be an obstacle, because these can bear fruit in the form 
of birth in low wombs, and under unfavourable circumstances? 
Only, they cannot create an obstacle, in adoration of God. 

By the term womanfolk, He means that women of all castes, 

ereeds, colours, classes, countries etc., by taking refuge in Him, 
become pure and attain Him. Devahati, Sabari, Kunti, Draupadi, 
Vraja's cowherdesses of the past, and Mira, Karamaifi, Karamál 
Phülrbái of the present, are women-devotees. Similarly, Samadhi 
and Tuládháre, among Vaisyas and Vidura, Saijaya and Nisidarija 
Guha, among Südras, are examples of devotees, 
‘An Exceptional Fact 
jpayonayah’ (born of the womb of sin), is not an 
ing womanfolk, Vaisyas and Südras. If it qualifies 
ssomanfolk, it is unjustified, because women of the three castes 
Brahmapa, Ksateiya and Vaiéya, are authorized to perform Vedic 
actions, such as oblation etc., with their husbands. 

The Lord, has mentioned womanfoik separately, besides the 
four castes, It means that they independently also, by taking 
refuge in Him, can artain Him. So, they should take refuge only 
in Him, without seeking help of any individual. 

If it qualifies Vaisyas, it is also unjustified because, they are 
fully authorized to study the Vedas and perform Vedic actions, 
such as oblation etc.* 

If it qualifies Südras, it is also not reasonable, becwuse they 
are included, among the peoplc of the four castes. So, only people 


"Those possessing good couductare boras Brütunanas, Ksariyauxd Vaióyas 
‘but those of bad conduct are bom of the wombs of bitches, pigs and pariühs. 
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of inferior birth such as Yavana, Hūna and Khasa etc., should 
be included, among those born af a womb of sin. There is no 
restriction, for any being to have an inclination to Him, because 
he is an integral part of Him. Moreover, animals, birds, wees and 
plants etc., can also be included among those, even thought they 
have no discrimination to move towards Him, but, if because of 
past influence or any other reason, they have an inclination for 
Him, they can become devotees, like ‘Gajendra’, the elephant 
and "atáyv', the bird. 


A Vital Fact 


Feelings, play a more important role, than birth, in the field 
of spiritualism. A man, born in a high family or caste, may be 
proud of his birth, because of his affinity with the body. But, 
actually he, being a fraction of the Lord, is His, and is different 
from a body. So, when he renounces his affinity with the body, 
he becomes one with Him, or attains Him. Similarly, a ‘Jiva’ 
is not converted into Brahma. But Brahma Himself realizes, 
Brahma. In Brahma, there is never such assumption—I am 
the embodied soul" while an embodied soul, is aot Brahma. 
Due to affinity with vital force, a being, is called a 'Jiva'. In 
Brahma, there is no such vital force. Therefore, Brahma realizes 
Brahma. It means, 'T am limited —this feeling is being destroyed 
and Brahma is realized. 

A man, is different from the body. So long as, he identifies 
himself with a body, he remains, a slave to this body, which is 
an instrument made of flesh and bones, and to produce excrement 
and urine. This identification with a body, is the result of lack 
of discrimination, Without discrimination, a man can follow, 
neither the Discipline of Devotion, nor that of Action. So a 
devotee, who wants to attain devotion or salvation, should have 
a clear conception, that he is different from his body. He has 
identity with the Lord, while the body has its identity, with the 
world. So long as, he identifies himself with the body, be does 
not deserve, either devotion or knowledge. A devotee through 


Verse 331 SADHAKA.SANIIVANT "29 


devotion, remains engrossed in the Lord and so automatically, he 
has no identity with body and thus sex, caste, creed and colour 
ew., do not remain obstacles, to God-realization. Sühilarly, a 
person following the Discipline of Knowledge, by applying his 
discrimination, realizes that he is different from the body, and 
thus he also attains the Lord and any distinction of caste, creed, 
colour, class and country etc., does not debar, a devotee from 
realizing God. 

Appendix—These who don't take refuge in others besides 
God, their such exclusive refuge (dependence) here has been 
called ‘vyapisraya’ viz., special refuge in God. 

‘The sinner in this birth is more guilty than the sinner of 
the previous birth. Therefore the Lord first (in the thirtieth and 
thirty first verses) mentions the sinner of this birth and now in 
this verse He mentions the sinner of the previous birth—‘ye'pi 
syuh püpayonayalr. 

Link:—In the next verse, Lord Krena describes the two kinds 
of persons, who are fully qualified to attain Him. 
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Kirà punarbrahmanah punya bhakti räjarşayastathā 

amityamasukharh lokamimarh prapya bhajasva mam 

No wonder then, that the holy Brahmanas and devout Ksatriya 
saints, should attain Him. Therefore, having obtained this transient 
and unhappy body, do continually worship Me. 33 
Comment: 

"Kith panarbrähmayāh puyà bhakta rājarşayastathā'— When, 
even the vilest sinners and beings born of the womb of sin, as 
well as womenfolk, Vai$yas and Südras by taking refuge in 
Him, attain Him, no wonder then, that the holy Bréhmanas and 
Ksotriyas by taking refuge in Him should attain Him ie. they 
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will aftain Him, certainly. 

The term 'Puryz' (holy), used here is antonym to the term 
"Durücár (Sinner), used in the thirtieth verse, while the term 
"Brübmanáh' is antonym to the term 'Papayonayah’, used in the 
hirly-second verse, Tt means, that Brahmanas are holy, both by 
actions and birth, Similarly, for the Ksatriyas the terms "Rei 
(saint) and ‘rajat (royal), bave been used to denote their purity 
of birth and actions. 

The term 'Bhaktāh', has been used to emphasize the fact, 
that those Brihrtanas and Ksatriyas having a virtuous conduct, 
in the previous birth, as well as in this birth, through devotion 
attain Him, without any doubt. Moreover, Punya brihmanah’ and 
"Rajárgayab', these two terms, denote external purity of actions 
and birth, while 'Bhaktàh denotes internal purity, because a 
devotee takes refuge in the Lord, from his heart. 

‘Anityamasukharh lokamimarh prapya bhajasva mim'—This 
human birth, is the last of all births, because it destroys all the 
innumerable, future births. A man, can be a source of bliss to 
the Lord Himself, by being an ardeat devotee. This birth is 
sacred, but is transient. The body may die any moment. So, a 
man should attain salvation, as soon as possible. This body is 
Joyless, there is no happiness in it. In tbe fifteenth verse of the 
‘eighth chapter it has been called, the ‘abode of pain'. Therefore, 
a man should not hanker after worldly pleasures, during this 
human life and waste his precious time. 

Here, the expression "Imarh lokam, stands for buman body, 
of whitch the only aim is God-realization, as according to the 
ordinance of the Lord, this is the last of all births. ff, in this life. 
he does not attain God, he misses a golden opportunity, which 
will not be available to him, in other species. So He advises men 
to worship Him, without aiming at perishable objects and without 
attaching any value to them. The Lord's exhorting a devotee, to 
worship Him docs not mean, that this worship will be of any 
benefit to the Lord, it will benefit the devotze only. 
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A Vital Fact. 

The man (soul), being a fraction of the Lord, is pure, sentient 
and imperishable. Then, by having affinity with transient evils, 
how can he himself be sinful and how can tbe Lord regard Him, 
as sinful? Being attached to the transient body and the world, he 
gets engaged in evils and sins. So, es soon as, he renounces that 
affinity of 'Tness and "Mineness with the body and the world, 
he comes to know that he is pure. Similarly, animals, birds and 
pariah etc., born of the womb of. sin, become free from sinfol 
actions performed, in the previous birth. So, they by taking refuge 
in the Lord, can also atzain Flim. Thus the Lord, has referred to 
sinners of this birth and of the previous birth, 

Then, the Lord describes, those who are mediocre. First, He 
talks about women, including, those of Brahmayas and Ksatriyas. 
Then, He talks about the twice-horn viz., Vaifyas, who are not so 
virtuous, as Brühmaras and Ksatriyas. Then, He describes, Südra« 
who are inferior 10 the twice-born viz., Vaigyas. So, He declares, 
that even women, Vaisyas, und Südras taking refuge in Him, 
atain Him. Thus there is no wonder that those Brihmamas and 
Ksatriyas, who are holy by birth and actions, should attain Him. 

The Lord here (9/30—33) has mentioned seven kinds of 
persons even they can seek devotion to Cod. They are, the vilest 
sinners, those born of a womb of sin, womenfolk, Vaiéyas, Südras, 
Brabmanas and Ksatriyas. Lord Krsna, should have described the 
holy Brühmana or Ksatriya, first, but first of all, He mentions 
the vilest sinner. The reason is, that the lower a person, the more 
loving he is to the Lord, because he is not proud, of his virtues. 
He naturally, considers himself lower and inferior. So the Lord, 
names him first. In the twelfth chapter also, He declares that 
devotees who have attained perfection. are dear to Him while, 
strivers, are extremely dear to Him (Gita 12/13—20). 

Here, a point needs attention. The Lord, has divided persons, 
into seven categories according to their caste, (Brahmapa, Ksatriya, 
‘Vaigya and Südra): conduct, (vilest sinner and that hom of 
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womb of sin) and sex (womanfolk), to emphasize the fact, that 
beings belonging to any caste, having any sort of conduct and 
of any sex, by, worshipping God, can attain Him zs they are all 
fractions of God. They have become extraordinary, not because 
of their caste, conduct and sex, but because of their devotion, 
to the Lord, 

In the seventh chapter, the Lord has divided devotees into 
four groups according to thcir attitudes, and here He has divided 
them into seven groups according to their caste, conduct and 
sex, in order to explain that all devotees, without any distinction. 
of caste, creed, conduct and sex etc., are deserving of God- 
realization. So, no one should lose heart, as far as devotion and 
God-realization, are concerned. If they have a disinclination for 
Him. So they themselves can develop inclination for Him as 
well, They are frec to and capable of doing so. 

Appendix—The Lord from the thirtieth verse to dhe thirty- 
third verse mentioned seven kinds of persons who are qualified 
(eligible) for devotion and God-realization—tbey are the vilest 
sinners of this birth, sinners of the previous birth, womenfolk, 
‘Vaidyas, Sudras, Brāhmanas and Ksatriyas. No person remains out 
of these seven kinds of persons. Every human being is eligible 
for God-realization without any distinction of his birth, caste: 
and even if he committed so many sins in his previous birth. 
Brabmana, Ksatriya, Vaisya and Südra—sll the four Varnas 
have been mentioned in this verse. Anyone may not think that 
only men have been included, so the Loró has also mentioned 
the womenfolk. The persons such as Yavana, Hüna, Khasa etc., 
who are below the people of the four Varas in rank have been 
included in 'Päpayoni” (born of sinful wombs). Besides human 
beings other beings (birds and beasts etc.) can also be included 
in "Pápayonf because every living being is a fragment of God 
and therefore there is no bar for anyone from the side of God 
that one can't tara towards God. 

He who is committing sins at present is a 'deracàt" and 
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he who because of being a sinner in the previous birth, is boro 
of sinful womb is a ‘Papayoni’. It-means that even the vilest 
sinner and the one born of the most sinful womb, is entitled to 
God-realization, Therefore a man by taking into consideration 
his caste and conduct, should not get disappointed as far as 
God-realization is concemed: Caste and conduct are transient 
and unreal but a man's affinity with God is eternal and real. 
Therefore God accepts the relationship of devotion, not of caste 
and conduct— 
kaha raghupati sunu bhátini biti, manai cke bhagatl kara nātā 
{ati páti kula dharma baRSi, dhana bala parijana poma catu 
bhagati hina nara soba kaisā, bim: jala bārida dekhía jaisā 
(Minass, Armya. 35/2-3) 

‘The worldly people see the outward caste, conduct, rather 
than the inward reality; but God sees the reality that a man (the 
self) is His fragment. 

In the sixteenth verse of the seventh chapter, the Lord 
according to the inner feelings of devotees, has divided thom 
imo four kinds— ArihartbT (seeker of wealth) ‘Āna’ (afflicted), 
‘Tijfitisu’ (seeker of knowledge) and ‘Jiiant" (wise devotee); and 
here according to their outward assumption (caste and conduct) 
from the worldly point of view, He has mentioned seven kinds, 
In the seventh chapter there is description of those devotees who 
are engaged in the worship of God and here is the description of 
those persons who can divert themselves towards God. It means 
that in spite of the distinction of Vama’ (order of life), ‘Asraina’ 
(stage of life), dress, castes and sects etc., all the people can 
become devotees of these four kinds—arthártbi, arta, jijidsu and 
Jilani and can attain God. As far as God-realization is concerned, 
in it all are one, no one is low (inferior) or high (superior). A 
being may be born of any womb, he is neither disqualified for 
God-realization, nor was, nor will be nor can be disqualified. 

“Kirt punarbrahmanah punyà bhakta cajarsayastatha’—The 
purpose of using the term ‘bhaktah’ in the middle of the balf 


1134 SRIMADBHAGAVADGITA [Chapters 


verse is that there is not the glory of the holy Brahmanas and 
Ksatriya-saints but there is glory of their devotion. It means 
thut the Lord is neither (envious of) impartial to sinners af the 
worst conduct and to these who are bora of sinful wombs nor 
He is partial to the holy Brahmanas and Ksatriya saints. He is 
the same to all beings (Gili 9/29). But he who worships God 
with love (devotion), he may be of any region, guise, varna, 
Arama, caste, creed etc., he has his intimate relationship with 
God— mayi te teu cápyaham" (Gita 9/29). Therefore the sinners 
of the worst conduct, these born of sinful wombs, womenfolk, 
Vai&yas, Sücras, Brahmanas and Ksatriya, all the seven become 
one as far as devotion is concerned, no difference remains in them. 
Therefore the Lord orders Arjuna to worship Him—bhajasva 
mam’. ‘Bhajana’ (worship) means—to be inclined to God, to 
love God (to have one's ownship with God) end to aim at God- 
realization. To render service to others by regarding them as the 
manifestation of God, to offer things to others in disinterested 
manner and to help the needy and scarcity-stricken people—this 
is also worship. 

* Anityamasukharh lokamimarh prapya bhajasva mim'—Having 
obtained the transient and joyless human life viz., we may live 
alive and enjoy pleasures—having renounced such desires, 
we should worship God. The reason is that there is no joy in 
the world, there is mere illusion of joy. Similarly there is the 
illusion of living. We are actually not living but we are dying 
every moment, 

In the twenty-ninth verse of this chapter the Lord declared, 
“Those who worship Me with devotion, are in Me and I am also 
in them." Therefore here Lord Krsoa orders Arjuna to worship 
Him—'bhajasva mam’. 

Link:—Lord Krsna, from the twenty-ninth to the thirty-third 
verses, has described devotion and worship. How to worship 
Him, is made clear, in the next verse. 


p. 
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CERTI Ua agent metet wt REE | 
mia paeem wea: qv 
manmand bhava madbhakto madyaji marh nariaskuru. 
mümevalsyasi yuktvaivamátmünarh matpardyanah 
Fix your mind on Me, be devoted to Me, adore Me, prostrate to 


Me, thus making yourself steadfast ia Me, and entirely surrendering 
to Me, you will, reach Me, 34 
Comment:— 

[The Lord discloses His secret to His devotee Arjuna who 
is devoid of a carping spirit, and who has devotion for Him.] 

"Madbhaktab—Lord Krena, asks Arjuna, to be devoted to 
Him. He should realize his real relationship with Him, that he is 
His and He is his. He should renounce, the assumed relationship, 
that he belongs to a particular caste, creed and country etc. 

"Manmana bhava'—The mind, is fixed on a person or a 
object, that a person loves and likes. So Lord Krsna, reminds 
Arjuna that his affinity with Him is eternal, because be is His 
fraction. The Lord cannot forget this affinity, but Arjuna can 
forget it So He exhorts him, to fix his mind on Him, by loving 
and liking Him. 

*Madyü]Y-—-The Lord, asks him to perform all actions, such 
as eating, drinking, sleeping, moving and his profession etc., as 
an adoration to Him. 

‘Math, namaskuru'—However, agreeable or disagreeable, 
an incident may happen ta a devotee and he may be aware of 
it through his senses, but to him in reality, it is divine grace, 
only. If something very unfavourable happens, the devotee should 
regard it as a special divine grace, as it is not according to the 
devotee's own will, bat, it is according to Lord's own sweet will. 
If something favourable happens, with what proportion of the 
devotee's consent? In that proportion, the divine grace is lesser. But 
in an unfavourable incident, the devotee should foel highly blissful, 
as it is destined, purely by God. It means, that a devotee should 
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bow to Him and His will. He should remain satisfied and happy, 
in favourable and unfavourable circumstances, by regarding these 
as the Lord's gift, because He is all merciful and is a disinterested 
friend, of all beings. Nothing, can happen against, His will 

A devotee surrenders himself to the Lord, without baving 
any desire.of his own and always remains satisfied with, what 
the Lord does; ànd he addresses the Lord, "O Lond! In which 
birth, in what circumstances, whatever action helplessly, 1 have 
done; to neutralize those actions, and make me pure, whatever 
dispensation, you are making, I shall accept with much pleasure, 
because, they are conducive to my salvation. Why should 1 
brood over them? Thus, he thinks, that whatever is done by 
Him, is for-his welfare. 

"Mamcvaisyasi yuktvaivamatmansri . matpurayanah'—The 
term, ‘Madbhaktah’ signifies, self-surrender, the term “Manmana’ 
signifies, surrender of the inner sense and "Madygjr signifies, that 
all his activities become worship-material. The expression ‘Mazh 
Damasku signifies, surrender of the body st the Lord's feet. It 
means, that a devotee, by surrendering his actions, things, body, 
mind and himself to the Lord, attains Him. 

The expression 'Yuktvaivamātmānam' means, that a devotee 
by changing his egoism, that he is only the Lord's, surrenders 
himself to the Lord. In that case, all the actions performed with 
senses, mind and inteilect etc., will be directed towards Him and 
he will desire nothing else, besides the Lord. By doing so, he 
will attain God, without any doubt. 

The term 'Matparayanah’ means, that he should become a 
puppet in the hands of the Lord, by wholly depending on Him, 
He should have, not even 2 trace of thought to do anything, 
against, the Lord's will. 


‘An Important Fact 


(1) A devotee, by fixing his mind on Him, by being devoted 
to Him, by adoring Him, and by bowing down to Him, surrenders 
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himself to Him. Out of these four factors, the most important is, 
that he becomes a devotee of the Lord and then all the perishable 
worldly things to which he was attached, become His. Thus a 
devotee, should admit the reality, that be is only the Lord's. Thus 
his 'mineness' is gone. This notion of mineness, was wrong, It 
is corrected, 

(2) A man, by identifying himself with a body and the world, 
cannot know the reality, about them. If he as a spectator, by 
isolating himself from them, beholds them, he comes to know 
the reality, that he, as a portion of the Lord is etemal, while 
they are perishable. But, those who surrender themselves to 
God and become one with Him, without having any separate 
entity of their own, know the Lord. In them, not only Tness 
and 'mineness' are gone, but also there should be left not even 
a trace of these. 

When, a man identifies himself with a body, he feels 
ihe pleasure and pain of the body as his own, and cannot 
realize, that he is different from the body. Similarly, when 
a man realizes, that being a portion of the Lonl, he is one 
with Him, he is not, at ali affected, by any change, which 
happens either, in the body or the world. His actions, are 
automatically perfomed by God's will. He becomes one with 
the Lord. As Radhaji, is one with Lord Krsne, both of them 
are one and the same, but to exchange love, the Lord has 
manifested Himself, in two forms. This is His sport of union 
and disunion. In their union, there is a feeling of disunion 
and in their disunion, there is a feeling for union. Thus, union 
and disunion strengthen each other, and in this process there 
is enhancement of spiritual love, which cannot be, expressed 
in words. This state of enhancement, of indescribable spiritual 
love, is God-realization. 


Harmony of the Topic, in the Seventh and the Ninth Chapters— 


At the beginning of tbe seventh chapter, Lord Krsna declared, 
that He would teach Arjuna, knowledge (wisdom) with realization. 
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(real knowledge of manifest Divinity) (7/2). The flow of the 
Lord's gospel, was interrupted when Arjuna, put questions at the 
beginning of the eighth chapter. So, when the eighth chapter was 
over, Lord Krsna, at the beginning of the ninth chapter, restarted 
the same topic, of the seventh chapter Himself, by declaring, "To 
you, who do not cavil, I shall now unfold the most profounid 
Knowiedge with Realization” (Gna 9/1). The topic, which was 
explained, in thirty yerses in the seventh chapter, continued in 
thirty-four verses of the ninth chapter, and first elcven verses 
of the tenth chapter. Arjuna was very much influenced by Lord 
Krona’s gospel, and. so he recalls the Lord's glories, from the 
twelfth to the eighteenth verses, of the tenth chapter. It means, 
that the topic mentioned in the seventh chapter, has aiso been 
explained in the ninth chapter. 

The topic, which was explained in the first verse of the 
seventh chapter by the terms, "With the mind attached to Me' in 
brief, has heen explained in detail, in che thirty-fourth verse of 
the ninth chapter by the terms, "Fix your mind on Me’ etc. 

In the second verse of the seventh chapter, the Lord declared, 
"T shall unfold to you in full, this knowledge combined with 
realization, having known which, nothing else, remains to be 
known." The same statement, has been mode by Him, in the 
first verse of the ninth chapter, when He declares, "I shall unfold 
this knowledge with realization, by knowing which, you will 
be relcased from evil.” By being relexsed from evil, nothing 
remains, to be known. Thus, the Lord unfolded the knowledge 
with realization, and its fruit. 

In the third verse uf the seveuth chapter the Lord, declared, 

“Among thousands of men, scarcely one strives for perfection, 
and of those who strive, scarcely one knows Me, in troth." Why 
does, scarcely one know Him, in truth? The answer comes, in 
the third verse of the ninth chapter, "Men having no faith in 
Dharma (Knowledge with Realization), failing to reach Me, whirl 
in the path of mortal world.” 
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In the sixth verse of the seventh chapter and in the eighteenth 
verse of the ninth chapter, He declared, "I am the origin and the 
end, of the entire world.” 

In the tenth verse of the seventh chapter, He declared, "T 
am the eternal seed of all beings.” In the eighteenth verse of the 
ninth chapter He declared, "I am the imperishable seed.” 

In the twelfth verse of the seventh chapter, by declaring, 
"Neither | exist in them, nor do they exist in Me" the Lord 
described in brief, the sovereign science, which has been described 
in detail, in the fourth and fifth verses of the ninth chapter. 

In the thirteenth verse of the seventh chapter, the Lord 
declared the whole of the creation, to be deluded by objects 
evolved from the three modes of Nature, while in the eighth 
verse of the ninth chapter, He declared the whole multitude of 
beings helpless under the regime of Nature. 

Tn the fourteenth: verse of the seventh chapter, the Lord 
declared, "Those who take refuge in Me alone, cross this divine 
illusion, of Mine.” In the twenty-sccond verse of the ninth chapter, 
He declared, "Those who worship Me alone, thinking of no one 
else, who are ever devout, I provide gain and security." 

In the fifteenth verse of the seventh chapter, He declared, 
"The evil-doers, the deluded, do not worship Me", while in the 
eleventh verse of the ninth chapter He declared, "Fools do not 
know, My supreme nature." 

Again, in the fifteenth verse of the seventh chapter, He 
declared, "They have embraced the demoniac nature” while 
in the twelfth verse of the ninth chapter, He declared, "Those 
senseless persons have embraced a demoniacal nature.” 

What, in the sixteenth verse of the seventh chapter, bas been 
called 'virtwous', the same in the thirteenth verse of the nimh 
chapter, has been called a 'greal sunt’. 

In the seventh chapter from the sixteenth to the eighteenth 
verses, there is description of four types of virtuous men, while 
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in the ninth chapter from the thirtieth to the thirty-third verse, 
there is explanation of seven types of devotees, according to 
their caste, conduct and sex 

In the nineteenth verse of the seventh chapter He declared, 
"The man of realization, realizes, that all this is God," while, 
in the nineteenth verse of the ninth chapter, He declared, "I am. 
being and non-being, both.” 

A devotee having a disinclination for the Lord, worships the 
gods either, because he wants his desires to be fulfilled by them, 
or be does not know, the Lord in reality. In the twentieth verse 
of the seventh chapter, there is a description of those whose 
discrimination has been carried away by various desires, and so 
they worship other gods, while in the twenty-third verse of the 
ninth chapter, there is description of those, who worship other 
gods, because they don't recognize (know) the Lord, in reality. 

In the twenty-third verse of the seventh chapter, there is 
description of those who by worshipping other gods, craving for 
some worldly fruit, gain perishable frait, while in the twenty-first 
verse of the ninth chapter, there is the description of those who 
as a result of their deeds, enjoy celestial pleasures in heaven, 
and then retum to this world of mortals, when their merits are 
exhausted. 

In the twenty-third verse of the seventh chapter, the Lord 
declared, “The worshippers of gods, attain the gods, whereas My 
devotees, attain Me alone.” The same fact, has been pointed out, 
in the twenty-fifth verse of the ninth chapter. 

In the first part of the twenty-fourth verse of the seventh 
chapter, the Lord declared, "Men of poor understanding think of 
Me, the unmanifest, as having manifestation and take me as an 
ordinary human being not knowing my supreme Nature” while, 
in the first part of the eleventh verse of the ninth chapter, He 
declared, "Fools don't know My higher nature, as the Great Lord 
of beings.” Similarly, in the second part of the twenty-fourth 
verse of the seventh chapter, the Lord declared, "Men of poor 
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understanding don't know My supreme state, immutable and 
unsurpassed", while in the second part af the eleventh verse of 
the ninth chapter, He declared, "Fools don't know My supreme 
mature, as the great Lord of beings.” 

In the twenty-seventh verse of the seventh chapter, the 
Lord said, "AH beings are subject to illusion at birth", while, 
the same fut has been pointed ow by Him, in the third verse 
of the ninth chapter, when He declared, "Men return to the path 
of the mortal word." 

1n the thirtieth verse of the seventh chapter, the Lond has 
laid special emphasis on the knowing Him in entirety while, in 
the thirty-fourth verse of the ninth chapter, He has laid special 
emphasis on the fact, that one should entirely depend on Him, 
{surrender one self to Him). 

Appendix—lo this verse the important point is ‘the change 
of ego’. A devotee changes his ego by accepting the fact ‘I am 
God's" and connects the self with God. He instead of depending 
on bis spiritual practice, depends on God. Therefore he has not to 
renounce attachment to the world, but it is naturally renounced. 
The reason is that "Vaga" (order of life), "Aérama' (stage of 
life), caste, ability, right (authority), action and qualities etc., to 
which he is attached may be different but they are all transient, 
they appear and disappear but affinity of God with the self is 
not transient but it is beginningless, eternal and axiomatic. 


ren roo 
95 aih atzeraghangufreeq wera aired atacar 
TIIRI qm TPS: € 
orh tatsaditi Simadbhagavadgitasipanisaisu brahavidylyür. 


oguíástre árürynárjunasarwàde rájavidyarüjaguhyayogo 
nma navamo'dhyãyoh 

Thus reciting Or, Tat, Sat, the names of the Lord, in 

the Upanisad of the Bhagavadpltà, the knowledge of Brahma, 

the Supreme, the scripture af Yoga and the dialogue between 
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Sri Krsna and Arjuna, this is the ninth designated discourse: "The 
Yoga of Savereign Science and Sovereign Secret." 
Words, letters and Uvica (sald) in the Ninth Chapter— 


(1) In this chapter in "Atha navamo'dhy&yab, there are three. 
words, in ‘Sribhagavinuviea’, there are.two words in verses, 
there are four hundred and forty-six woeds and there are thirteen 
concluding words. Thus the total aumber of words, is four hundred 
and sixty-four. 

(2) In "Atha navamo'dhydyah' there are seven letters, in 
"Sribhagavánuvaca', there are seven letters, in verses, there are 
onc thousand, ane hundred and twelve letters, and there are fifty- 
one concluding letters. Thus, tbe total of letters, is one thousand, 
one hundred and seventy-seven. Ont of the thirty-four verses of 
this chapter, the twentieth and the twenty-first verses, are each of 
forty-four fetters, while each of the remaining thirty-two verses, 
is of thirty-two letters. 

(3) In this chapter there is one ‘Uvaca’ (said) Śrbhagavānuvāca'. 

Metres Used in the Ninth Chapter 


In this chapter, out of the thirty-four verses, in the twentieth 
and twenty-first verses, there is "Upajati metre. Out of the 
remaining thirty-two verses in the first quarter of the first verse 
“bha-gana’ and in the third quarter ‘na-gana’, being used, there is 
‘saikirgavipula' metre; in the first quarter of the second verse, 
'ra-gana' being used, there is "ra-vipulà' metre; in the first quarter 
of the third, and tenth verses 'bba-gapa' being used, there is 
"bha-vipulà! metre; in the first quarter of the seventeenth verse 
and in the third quarier of the thirteenth and twenty-sixth verses. 
‘na-gana’ being used, there is ‘na-vipala’ metre. The remaining 
twenty-five verses, are possessed of the characteristics of right 
'pathyāvaktra' Amustup metre. 


ue ERE 


Il Shri Hari lf 


Tenth Chapter 


INTRODUCTION 

In the seventh chapter, Lord Kesna while clarifying knowledge 
‘with realization actually He was unfolding the secrets of His heart. 
But Arjuna put some questions, in between. So the Lord answered 
his questions and then revorted to the previous topic in the ninth 
chapter, and concluded it, by advising exclusive surrender, to the 
Lord. But He was not satisfied with what He had already said 
10 Arjuna. As a devotee. wants to know of His glories in detail 
(Giü 10/18), He also wanted to say something secret to His 
loving devotee, Arjuna. So, by His grace without being asked 
by Arjuna, He starts the topic, in the tenth chapter. 


hmm. 

We Wa Herat yoy Gp aed ung 
wasé WiurUI cun RIETAN i eu 
Sribhagavanuvaca 
bhüya eva mahübáho órmu me paramarh vacah 
yatte’harin priyumanáya vakşyāmi hitakamyayà 
"The Blessed Lord sald: 


Once again, O mighty-armed, listen to My supreme word, which 
T shall convey to you, who are so loving, and out af solicitude far 
your welfare, 1 


Comment:— 
‘Bhüya eva'—The knowledge of glories of the Lord, promote 
devotion. So the Lord by His grace, in the seventh chapter (from 
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the 8th to the 12th verses) mentioned, His seventeen glories and 
in the ninth chapter (from the 16th to 19th verses) mentioned His 
thirty-seven glories. Here, in order to tel! some more glories* 
and to supplement the glory of devotion mentioned (in Gità 8/14 
and 9/22, 34) the Lord uses the expression 'Bhüya eva' (Again 
verily) to explain His devotion in a special way. 

"Srou me paramarh vacah'—The Lord wants to narrate His 
supremacy and glories to Arjuna, because he is His devout 
devotee. So He asks him, to listen to His supreme word. 

Secondly, whenever Lord Krsna wants to disclose His secret 
10 Arjuna, He uses such teris, as "supreme words’ etc., as in the 
third verse of the fourth chapter, he said, "This secret is supreme" 
‘because He who taught the immortal Yoga to the sun-god was 
sitting before him and was driving his horses. and also, im thc 
sixty-fourth verse of the eighteenth chapter, He says to Arjuna, 
“Listen again to My supreme word" and His supreme word is 
“Surrendering ali duties to Me, seek refuge in Me alone. T shall 
liberate you from all sins: grieve not” (Gita 18/66). Here, in this 
context, the Lord says that diverse feelings of creatures, emanate 
from Him alone and His devotécs, such as the seven great seers, 
four Sanaka etc., and fourteen Manus were bom of His will ie., 
He, is the root of all of them. 

While talking about knowledge (wisdom), in the thirteenth 
chapter, He continues the same topic, in the fourteenth chapter, 
similarly explaining the topic of knowledge with realization, in 
the seventh and ninth chapters, He continues, it in the tenth 
chapter. At the beginning of the fourteenth chapter He declares, 
that He shall impart to him once more, supreme knowledge, the 
best of all forms of knowledge, while at the beginning of the 
tenth chapter here, He says to Arjuna to listen to His supreme 
word, which means that in the Discipline of Knowledge, there 


* In the tenth chapter the Lord bas mentioned His forty-five glories from 
the fourth to the sixth verses. 
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is Predominance of discrimination, while.in the Discipline of 
Devotion, there is predominance, of reverence and faith. 

"Yatte'hauh priyamiünáya vakşyämi hitekimyaya'—If a listener 
has reverence and faith, in the speaker and the speaker has a 
feeling for the welfare of the listener, whatever be says, sinks 
down in, the mind of tbe listener. Thus, the listener's devotion 
to the Lord, grows. 

Now, a doubt arises, that the Lord, again and again, has laid 
emphasis on rooting out desires, but here, He Himself has a desire 
‘The clarification is, that when a person has desire for his pleasures 
and prosperity etc., that is called a desire and is harmful. But when 
there is a desire to do good to others, that is not desire, that is 
) the means, to root out à desire. Therefore, the 
Lord, teaches a lesson to the beings, that as He is engrossed, in the 
welfare of all beings, they should also have dealings with others, 
for their welfare, By doing so, their desires are easily wiped out, 
and they attain Him. "Those who are engaged in the welfare of 
all beings, come unto Me (Who is endowed with attributes)" 
(Gis 12/4), "Those who are actively engaged in the welfare of ell 
beings, attain the Beatilude of Brahma” (GN 5/25). 

 Appendix—Arjuna, after coming to the battlefield, instead 
of desiring victory, wants to attain salvation, therefore he has 
been addressed as “mahabaho'. This vocative denotes Arjona's. 
superiority, ability to grasp the Lord's gospel and his right to grasp it. 

‘Paramam vacaly—The Lord's word is ‘parama’ viz, 
supreme because it leads beings to salvation. The GRA is loving 
and adorable to the entire universe because it enubles the people 
to attain salvation. 

*Vaksysmi hitakimyaya’—Arjuna is a representative of all 
beings and he wants to attain the highest good (bliss).* Therefore 

* yicchreyal sydnniscta brah arme" (Già 27) 


"ladekaih vada niitya yena &eyo'hamápauyim: (GR 32) 
*yacchreya tayorekar ammo brühi suriciam' (Git 5/2) 
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the Lord utters supreme word for the welfare of all the people. 
‘There is no other good for human beings besides salvation. The 
Lord's utterance leads people to salvation and their aim is also 
to attain salvation. Therefore the Lord's utterances an: imbued 
with the supreme good of human beings. No oue can do as much 
good to mankind as God can— 
um rāma sama hita jaga mahni, 
guu pitu mata bandhu prabhu nahita. 
‘Manas, Kiskindhà 1271) 

There are differences of opinions as far os the utterances 
of others are concerned, but the utterances of the Lord are 
universal truth. The Lord is preaching the gospel of the Gita 
being established in Yoga. Therefore His utterances are specially 
benedictory. What is God's establishment in Yoga? Generally 
God is the Supreme disinterested friend of all beings, but 
when a person keenly eager, takes refuge in Him, then a tide 
of emotions for his welfare surges up in Lord's mind—this 
is the Lord's establishment in Yogs.t Even as the udder of 
the cow gets wet with milk out of affection for her calf om 
seeing it before her. 

‘Yatte'harh prīyamāgāya vakgyümi hitakamyaya’—In this 
expression the Lord says to Arjuna, "You love Me by heart 
and I have the feeling for your welfare from the core of My 
heart, therefore J shall again unfold (o you "Than" with *Vijina" 
which I have already unfolded to you in the seventh and in the 


* va dakyadh tanya bhyasclba vaktamasesatah 
parari hi brahma kathitarh youayektena taamsyä —— 
(Mabibhirsta Āáva. 16/12-13) 
“The Lord said to Arjuna—The repetition of whole gospel of the Gn in Lie 
same way is out of My power, At that time T dascribed the divinity (Godhood) by 
getting established in Yoga." 

+ hniyuhsnigdhasyasisyasya guravo guhyamapyuta Sima. 1/18 10/1373) 
"The proosptorsdiselose even the mast profound secrectothcirlovingdlisciple.” 
"elifhau tatva na sadhu duravatim, arata adhikāri jahå pavahim. 

Onasa, Bila, 110/1) 
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ninth chapters.” [t proves that the Lord in the seventh, ninth 
and tenth—these three chapters has outpoured his heart for ihe 
welfare of all beings. 

ese 

Link:—Why does the Lord Himself declare His supreme 
word? The clarification is. 

"pp fag: Gen: weed gia: 

arene mari wewied c wing u 

nna me vidub suragamah prabhavari na maharyayah 

ahamidirhi devünüri mahargindth ca sarvasah 

Neither gods (devatà) nor the great sages (reis) know the secret 
of My origin; for I am the prime cause, in all respects of gods, as 
well as, the great sages. 2 
Comment: 

‘Na roe vida suragayāh prabhavariı na msharsayah’—Though, 
bodies, intellects, worlds and materials of the gods, are divine, 
yet they do not know, the Lord's origin, of His incamations 
and His divine glories etc. They are unable to know Him, in 
His entire form; and His vision is difficult, for them. They arc, 
always eager to behold His form (Gita 11/52). 

Even seers or liberated souls, possessing uncommonly divine 
powers, who have risen above the world, don't know, the secret 
of His origin, completely. 

Here the Lord has mentioned gods and great seers, having 
divine experience. because the gods, bold the highest rank next 
to the Lord, and great seers possess, the highest knowledge. They 
do not know Him, because whatever power, intellect, resources, 
they have at their disposal, have been given by the Lord and 
80, these are limited. So, how can the limitless Lord, be known 
by limited power and resources etc.? As the birth and marriage 
of a mother, remains beyond the access of a son, the gods and 
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the seers, who emanate from the Lord, dont know Him, who 
is their cause. The effect can merge in the cause, but cannot 
know it. Similarly, seers cannot know Him, their cause, They 
can merge in Him. The whole universe including the gods and 
the seers, emanates from Him, and merges into Him. 

Gods and sages cannot know the beginning, the end and the 
interim. (the present), of the Lord and how He is end in how 
many forms, He has manifested Himself. They cannot know His 
dimensions and limits. The reason is, that He was the same, 
when they were bom and He will remain the same when they 
merge or die. So, how can they, whose bodies arc born and die, 
know the beginningless, endless and limitless God, with their 
limited intellect, ability and power eto, How can the limitless 
be confined to a limited intellect? 

In the fourteenth verse of this chapter, also the Lord declares, 
that neither the gods nor the demons know His manifestation, 
because the gods are ever engaged in enjoying heavenly pleasures, 
while demons in knavery and beguilement. Thus, gods have no 
time to know, Him and demons cannot know Him, by thcir 
knavery and beguilement. 

Appendix— Whatever the Lord declared in the third verse of 
the seventh chapter by the expression 'manusyaarh sahasregu’, 
He declares the same here by the expression ‘na me viduh’. 
Why do they not know God? The reason is that He is the prime 
cause, in all respects of gods, as well as of the great sages. In the 
twenty-sixth verse of the seventh chapter also the Lord declared, 
“I know the created beings of the past, the present end the future 
but no one knows Me.” Therefore Arjuna also in the fourteenth 
and fifteenth vorses says, “Neither the gods nor the demons know 
‘You but You alone know Yourself by Yourself” 

In this verse the Lord has disclosed His sovereign secret. The 
Lord is not known by knowledge, intellect, ability end power 
ctc., but He is known by the faith and belief of the inquisitive 
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devotee and by His own grace. 
rell 
Link:—In the previous verse, it has been mentioned that 
neither gods nor great sages, know the secret of His origin, How 
then, can an ordinary siriver, know Him and atiain salvation? 
The Lord answers. 


at mi a afr center 

amme: a ag ada: were 

yo mimajamanadimh ca vetti lokammnhe$varam 

asammüdhah sa martyesu sarvapápail pramocyate 

He who knows Me ss unborn and without a beginning, as the 
Great Lord of the world, he, undeludcd among men, is purged of 
all sins. 3 
Comment:— 

"Yo maimajamanadim ca veiti lokaumaheSvarum'—Though, a 
striver cannot know the Lord in His entirety, yet be can know 
Him so much, that he can attain salvation. His knowledge sbout 
Him is that be can assume that the Lord is unborn, without 
beginning and He is the Lord of all the lords, of the different 
worlds. ‘The Lord, is beyond time. The time which is referred 
in the world by days and months etc., is ordinary time, while 
the Lord is beyond time. This time rests in the Lord. The Lord 
is, ctemal time, Such firm assumption removes, all doubis about 
His glories, 

"Asamumüdhab sa martyesu sarvapápaih pramucyate’—The 
Lord, is hirthless, beginningless and is the Lord of all the lords. 
Tt means, that He is imperishable and the supreme sovereign, of 
the world. So, He pervades everywhere, everytime, all things and 
is the Lord of everyone. It means, that He is here, now, in him 
and his Lord also, while the world, is perishing every moment. 
Thus knowing the ccality about the Lord, and the world, one 
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renounees his affinity with the wodd (including the body) and 
becomes frec from the feeling of, "Tness and "Mineness'. Thus, 
knowing the truth, be is no more deluded and by becoming free, 
from the feeling of "Tness and 'Mineness', be has affinity with 
the Lord, and becomes free from all sins, of the present and 
the past. Mere Ieaming of affinity with God, will not serve the 
purpose. It is to be given a practical shape. 

What is delusion? Delusion means, lack of knowledge, 
about reality. What is reality? The reality is, that a man cannot 
be identified with, the world and the body, while he cannot 
be separated, from the Lord. The man. who is free from this 
delusion can know Him, endowed with atiributcs and without 
attribute, endowed with form and formless in reality, and has 
not the least doubt, about His different forms, sports, secrets 
and glories ei 

Appendix—in the twenty-fourth verse of the ninth chapter 
the Lord by the negative inference said, “He who does not know 
Me, has a fall” Here by the positive inference He says, “He 
who knows Me, is purged of all sins.” 

Here the term ‘veti’ means—'to accept firmly and 
undoubtedly’ because God cannot be known by senses, mind 
and intellect (Gita 10/2). Therefore God is not to be known but 
He is to be believed and realized. When even prakrti cannot be 
known, then how can God, Who is beyond Prakrti, be known? 
Realization means—to merge the self into God and to be one with 
Him by losing his independent identity. By becoming 'abhinna* 
God can be known, because in fact he (the self) is not apart 
from Him, he is "abhinna' with Him. Similarly the world can 
be known by becoming detached from the world because in fact 
he is detached from it. 

The great sages don't know the secret of His origin bur 
they do know that the Lord is unborn and without a beginning. 
The self, being a fragment of God, is also unborn and without 
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a beginning. Therefore when he knows the Lord as unborn 
and without a beginning, he will know the self also the same 
{unborn and without a beginning) because the self by becoming 
identified (abhinna) with God knows God. By knowing the self 
as unborn and without a beginning, be becomes undeluded, then 
how will sins stay in him? The reason is chat sins have accrued 
afterwards, the self is unborn and without beginning from time 
immemorial. ‘Sarvapapaih pramucyate’ means—to be free from 
attachment to the modes. So long as a man is attached to the 
modes, he can’t be purged of sins because attachment to the 
modes is the root of sins. 

1m che verses fourth to sixth ahead there is discussion on 
non-delusion in which the Lord bas declared Himself to be the 
origin of all. The Lord Himself is without beginning and is the 
origin of diverse feelings and great sages. 


nine 


Link:—The Lord, in the next three verses, explains His 
supreme word, which He mentioned in the first verse. 


aisamen: er wet ot: y: 

OG GU yds wt urate cé 

fien wae qfeerdt art vns 

wate wat yarat Wa wa Veram; u it 

buddhirjñðnamasammobah ksomá satyath damal Samah 

sukharh duhkhanı bhavo’bhivo bhayarh cibhayameva ca 

ahihsà samatà tustistapo dānah  yaío'yaéah 

bhavand bhava bhüt&ndi matta eva prthagvidhihy 

Intellect, wisdom, non-delusion, forgiveness, truth, selrestcalnt. 
(control over the mind and the senses), joy (pleasure), and sorrow 
(pain), evolution and dissolution, fear and fearlessness, non-violence, 


equanimity, contentment, austerity, charity, fame and disrepute—these 
diverse feelings of creatures, emanate from Me alone. 4-5 
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Comment.— 

"Buddhib/—It is the faculty, of deciding something, with 
an aim. 

"Iüdnam'—lt is discrimination, between the real and the 
unreal, the proper and the improper, the imperishable and the 
perishable etc. This discrimination, has been bestowed upon 
every human being, by God. 

*Asammohah'—It is non-delasion. To have a feeling of Thess 
and ‘Mineness’, with a perishable body and the world, is delusion 
and its absence, is non-delusion. 

"Keami’—Whatever harm, a man may cause, if we bear it in 
spite of possessing power, to punish him and we have a sentiment, 
that he should not be punished by God, bere or hereafter. This 
sentiment is called "Ksama. 

'Satyam’— Truth, is the accurate presentation for the welfare 
of all of what one has heard, seen and known, without selfishness, 
and pride. 

"Damah samah'—By having, the aim of God-tealization, control 
over senses is called 'Damaly and control over the mind, so that 
it may not think of mundane pleasures is called ‘Samah’. 

"Sukhai dubkham'—Feelings of pleasure in favourable 
circumstances, is 'Sukham’, and feelings of pain, in infavourable. 
circumstances, is "Duhkham. 

'Bhavo'bhāvah'— Bhave’, means birth or evolution of a thing, 
being and incident ete., while 'Abhàva', means their death or 
dissolution. 

"Bhayath cübhayameya ca'—A fecling of possibility of 
some undesired result as u fruit of actions, against the saints, 
scriptures or the social customs is ‘Bhaya' (Fear), and lack of 
fear is ‘Abhaya’ (Fearlessness). 

"Ahiriisii—To hurt others, with body, mind and speech cte., 
in all climes, times and circumstances, is violence and absence 
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of violence is ‘Ahisisa’ (Non-violence). 

‘Samata'—Evenness of mind or temper, in favourable and 
unfavourable circumstances, is 'samati! (equanimity). 

"Tustib'--Contentment, in all circumstances, is “Tustih’. 

"Tapab'—To bear all circumstances happily while performing 
one's duty is Tapah’, (austerity). To observe a fast on ‘ekadasi? 
etc., is also, austerity. 

"Dàpam'—it is a gift of objects or money, eamed by honest 
means, which is made to a deserving person happily, without 
having any desire, foc the fruit of action (Gita 17/20). 

"Yaéo'yaSat’—Fame, that 2 man receives as an outcome of 
his good qualities, feelings and actions, is "Yasa' while 'Aya& 
is ill-fame or disrepute, that a man acquires as outcome of his 
bad conduct, feclings and deeds. 

"Bhavantt bhiva bhütánárh matta eva prthagvidhah'— Diverse 
feelings, of creatures emanate, from the Lord ie., He is the base 
and the root, of all of them. 

Here ‘Matta’, stands for Lord's power and influence, while 
'Prthagvidhāh' stands, for His divine glories. 

One who knows, that all of the good or bad actions and 
feelings, in the world are nothing but the sport of the Lord gets 
firmly established in Him, (Gita 10/7). 

Out of the twenty diverse feelings mentioned here, twelve 
have been called as single and they are all born in the mind. 
Besides these fearlessness, which makes a psir with fear, is also 
bom in the mind, The remaining seven feelings, are contradictory. 
Out of these evolution and dissolution, fame and disrepure—these 
four are fruits of previous actions, while pleasure, pain and 
feat—heve three, are an outcome of folly. A man, is free in 
wiping out this folly. 

The Lord, is the base and root of all these twenty feelings. 
In the twelfth verse of the seventh chapter also, He declares 
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that whatever entities there are bom. of sattva (goodness), of 
rajas (passion) and tamas (ignorance), know them all, as evolved 
from Him, alone. 

‘Therefore, the purpose of the Lord is to draw attention towards. 
Himi, Who is the source of all divine glories and feelings. 


An Important Fact 


Whatever a striver, beholds in the world, is the Lord's 
manifestation, and His sport. His sport, includes His pranks of 
boyhood at Ayodhya where He incamates as Rama, there He 
is loved by His father, mother and other people, He is received 
and shown hospitality, by His father-in-law and mother-in-law, 
and other people of Janakapuri. Thea, His sport continnes in 
the woods, where He comes across, both devotees and demons. 
Afterwards, in Lañkā his sport, inclodes battle and bloodshed. Thus, 
all these sport have been included in the Ramiyana. Similarly, 
all the feelings, actions, whether similar or dissimilar, are the 
sports of the Lord. So a striver should always behold him, only 
in various persons, things, incidents and feelings eic., because, 
He is at the root of ali of them. 

Appendix—From the point of view of knowledge, all feelings 
emanate from prakrii, but from the view-poiat of devotion, all 
feelings emanate, from God. If these feelings are regarded of 
the self, the self being the ‘pari praksti’ (higher nature) of God, 
is inseparable (one) with God, therefore these feelings are also 
of God only. In God these feelings ever persist but in the self 
they appear and disappear because of its attachment to the aparà 
(lower nature). As these feelings emanate from God, so they are 
all the manifestations of God, 

"Prihagvidhàh'— This expression means that as a hand is one 
but in it there are different fingers, similarly God is one but the 
feelings, which emanate from Him, are different. Though the 
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Lord is the same yet different types of opposite feelings persist 
sinulaneously in Him. 


d 


pda: wa qd cent crura 

TEETH HPTHUSITGT Vat iio FAT: EST: NG d 

mahargayab sapta pürve catvaro manavastathā 

madbhávà mānasā jatá yesárh Joka ima prajah 

‘The seven great seers, the more ancient four Sanaka etc., and 
fourteen Manus, who are all devoted to Me, are born of My will 
and all the creatures forming the world, have come forth from 
them. 6 
Comment: — 

[in the previous verses, the Lord mentioued His twenty 
glories, in the form of feelings. Now in this verse, He mentions 
His twenty-five divine glories, in the form of persons, who arc. 
administrators, of the entire creation.] 

"Maharsayah sapta'—The seven great seers, are those who 
possess seven qualities—they are long lived, they have revealed 
sacred formulas, they are glorious, they possess divine vision, 
ley are learned, they have realized righteousness, aud they are 
inventors of Gotras' (sub-castes). These seven scers ure—Marici, 
Aágirà, Atri, Pulastya, Pulaha, Kratu and Vasisthe. They know 
Vedas, and are reputed as annotators of the Vedas. They are 
administrators, of creation and are appointed to help Brahmi, 
the creator, in bis work. 

"Porve catvirah’—Sanaka, Sanandana, Sandtana and 
Savatkumdirs, were the first to be born, of the mind of Brahma, 
after he did penance. They are manifestations of the Lord. 
‘They always remain, children of five years. They wander in the 
three worlds, to promulgate devotion, knowledge (wisdom) and 
dispassion. They always utter the words ‘Hari Saranam' (Refuge 
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in the Lord). They love divine discourses, and so one of them 
holds diviae discourses and the other three, listen to him. 

"Manavastatha—In a day of Brahma, which consists of 
43,20,000,000 years of mortals, there are fourteen Manus. They 
are Svayambhiiva, Svarocisa, Utama, Tamasa, Raivata, Caksusa, 
Vaivasvata, Sivarni, DaksasSvami, Brahmasivarui, Dharmasavarni, 
Rudrasivarpi, Devasávarpi and Indrasávarpi.* They are creators. 
and activators of the world, by carrying out Brahma’s orders. 

'Mānasā jatab’'—They are born of the mind of Brahm, in 
order to create the universe. So they can be called, Brahmi 
sons. They can also be called tbe Lord's sons, because the Lord 
manifested Himself as Brahma, in order to create the world. The 
whole creation, is the product of the Lord's mind. 

‘“Madbhava'—They are all devoted to the Lord. 

"Yegürh laka imate prajals'—There are two types of creatures, 
in the world—those born of the contact of the male and female, 
and those born of word (sacred word or text) or preaching. The 
former, are called "Binduja' while the later are called 'Nādaja'. 

All the great saints and souls of the past, the present and 
the future, following the path of renunciation, as well as Sanaka 
ete, who were not marricd, belong to the latter type, while the 
off-springs bom of seven great sages and fourteen Manus, who 
‘were married, belong to the former category. 

Appendix—The seven great sages, four Sanakas etc, and 
fourteen Manus— they are all born of the Lord's mind and 
therefore are inseparable (one) with God. 

AER 

Link: After mentioning His divine glories, in the form of 

feelings and persons, from the fourth verse to the sixth verse, 


* A day of Brahe consists of a thousand fourfold ages, Cut of it one Mana 
rules over more than seventy-one fourfold ages. Now Brahma is running in bis 
fifty-firet year in which the seventh Mang named Vaivasvata is ruling over. 
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now in the next verse, thé Lord explains the fruit of knowledge, 
of divine glories. 

"wet fart i arr at Afa eem: t 

Mister dha pep ara HD: 11911 

eiürh vibhiütift yogain ca mama yo vetti tattvatah. 

so'vikampena yogema yujyate natra saméayah 

He who knows, jw reality, this divime glory and power of 
Mine, is endowed with unfaltering Yoga of devotion; of this there 
is no doubt. 7 
Comment:- 

"Fi vibhütih yogai ca mama'—Etartr, stands for ‘the 
near most'—His divine glories and Yoga power, described from 
the fourth to the sixth verses. "Vibhüti, stands for His divine 
manifestations in the form: of feeling and persons, glories and 
"Yoga", stands for His singular infinite power. All His divine 
glories, are bom of Him, Through the power with which these 
manifestations take place is His divine Yoga (Gita 9/5). The 
‘same has been called, His supreme Yoga (Gia 11/8) while, the 
Lord shows His macrocosmic form to Arjuna. 


‘An Important Fact 


When a man enjoys worldly pleasures, his power is mitigated, 
and the things are destroyed. Thus, there is a double loss. But, if 
he uses the things without deriving pleasure out of them, his power 
is not mitigated. Actually, there is no real joy, in enjoying sense- 
‘objects, Real joy, comes out of restraint. This self-control, can be 
classified into two kinds (i) Control over others (ii) Self-control. 
"The first means, that the sorrows of others may be annihilated 
and they may become happy—with this sentiment to direct them, 
towards a virtuous path by deviating them from a wrong path. 
"The second one, means, to renounce selfishness and pride, totally 
and not to enjoy pleasures, in the Jeast. This twofold self-control, 
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is known as "Yoga! or ‘power. This Yoga or power, is innate 
in the Lord, while in other creatures, it is a result of practice. 

‘When a man controls others, with egoistic and selfish feelings, 
he experiences a sort of joy. In this joy, his power is mitigated 
and he, whom he coütrols, becomes a slave. Therefore, instead 
of this control, there should be such control, in which there is no 
selfish or egoistic feeling, it involves welfare of others and their 
freedom from suffering since eternity and attainment of supreme 
bliss—this is excellent and is supreme control. At the top of it, 
stands the Lord's control, and that is called "Yoga'. 

The term "Yoga, also stands for equanimity, union with 
God and power. The Lodd is all-powerful. All power, comes 
from Him only. This power is partly revealed in man, if be 
becomes desireless. On having desires, the power decreases, and 
on effacement of desires, power is accumulated. Dy working 
continuously, this power is exhausted and by repose, it is gained, 
as a man gets tired, by speaking continuously, he regains power 
by silence. Power is lost in creation, and gained, in dissolution. 
It means, that power is mitigated by affinity with Nature, and 
regained by renunciation. 

"Yo vetit tattvatah'—A discerning man, knows that whatever 
singularity is seen in the universe, is the power and glory of 
the. Lord. As a goldsmith, while making omameuts of different 
kinds, always kecps in mind, that in them there is nothing 
besides gold, a striver should behold every persoa, object or 
action, as a manifestation of the Lord, because all persons and 
objects etc., are kaleidoscopic and perishable; so they have no 
singularity of their owa. Whatever, singularity is seen in them, 
is the reflection of the Lord, Who is eternal and imperishable. 
Therefore, an onlooker should behold the Lord everywhere. "This. 
is real knowledge.* 


* In this context of devotion "Tattvatah veri! (Knows ia truth should mean 
"Assumption (Supposition) in truth’ When a man assumes that he belongs to a 
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'So'vikampena yageoa yujyate'—He is endowed with, 
unfaltering devotion to the Lord i.e., he is attracted only towards, 
the Lord. 

'Nātra sarhéayah’—There is no doubt. It means, that after 
knowing the Lord in reality, a striver instead of paying attention 
to the divine glory and power, etc., behnlds these only as a 
manifestation of the Lord i.e., he beholds only God. No worldly 
grandeur, can influencé him. Thus, it fosters his devotion, to Him. 

Appendix—Whatever singularity (speciality) is observed in 
the world, that is all the Lord's yoga viz., Lord's uncommon 
influence and power. ‘The speciality which evolves from that 
uncommon influence, is *vibbûti” (manifestation) —thus he who 
knows, in reality, this divine glory and power of God, is endowed 
with unfaltering devotion, of this there is no doubt, "There is 
no other existence at all besides God’—this firm and doubtless 
acceptance is ‘to know God in reality’. The Lord has called such 
a man, who knows in reality the divine glory and power of God, 
the mam of wisdom viz., "Jünaván' (Gita 7/19). 

‘The Lord by the expression ‘Avikampayogu’ means to say 
that this ‘Bhaktiyoga’ neither shakes itself, nor anyone can shake 
it, because in it there is nothing else besides God. 

All things can be bought by paying money—by thinking 
so, a common man values money and so he is attracted towards 
money. Similarly when a man holds that whatever majesty or value. 
appears, that is all only God's, he is naturally attracted toward 
God and is endowed with unfaltering devotion for God. 

‘The expression ‘natra sarigayah* means that when there is 
10 other entity at all besides God, then how can there be any 
doubt in it? There is no room for doubt at all because a doubt 
particular caste his assumpson continues so long as he does pot rennen iL 
‘That assumption is not trae because Gat depends on affinity with the body and 


so can perish. But the assumption that (he Lord is the root and origin of the 
cette universe is real. So it can never perish but changes irto knowledge. 
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can arise only when there are two entities. When there is no one 
else besides God, then where will a striver have his inclination, 
why Will he have it, in whom will he have it and how will 
he have it? Therefore the striver is endowed with unfaltering 
devotion in God—there is no doubt about it. 
connu 

Link:—In the previous verse, Lord Krsna explained that he 
who knows in reality His divine glory and power, is endowed 
with unfaltering Yoga of devotion. What is meant by unfaltering 
Yoga of devotion? The answer comes in the next verse. 


om vim weet we: wd veda) 
fea aren wera at gen a TAT: 12 1 


ahar sarvasya prabhavo mattah sarvash pravartate 

{ti matvà bhajante math budha bhüvasamanvitàh 

Yam the cause of the whole creation; from Me all things move. 
The wise knowing this and full of faith and devotion, continually 
worship Me viz, they take refuge in Me alone. $ 
Comment:— 

(Whatever, was said in the previous verse, that what is 
seen, heard and known is nothing besides the divine glory, of 
the Lord, is repeated in this verse. The power through which 
their manifestations appear is His divine yoga. It is expressed 
through the word Mattah. Whatever, has been said in the seventh, 
eighth and ninth chapters, has been condensed in the first line 
of this verse.] 

‘Sharh sarvasya prabhavay’—The Lord is the material and. 
efficient cause of all creatures, born through mind, word, semen, 
earth, womb, egg, sweat viz, He is the origin of the whole 
creation, sentient or insentient, moving or unmoving.* He is 


* As the Lord has declared in the sixth verse of the seventh chapter that 
He is the source of the entire creation and in the fourth verse of the fourteenth 
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the material cause, as well as the efficient cause, of the entire 
creation, It means, that He has manifested Himself, in the form 
of the entire creation. 

‘Mattah servani pravartate’—Everything, in the world moves, 
because of the Lord. As electricity manifests itself, in various 
forms in instruments suited to those forms, the Lord, is the root 
of all the warldly actions. 

"Ahari sarvasya...- pravartate'— The Lord says that a striver, 
instead. of paying attention to various feelings, actions, things 
and persons etc., should behold the Lord, Who is the origin of 
all of them. 

The Lord, uses the term “Matiah’ (from Me), again and 
again, as in the seventh and the twelfth verse of the seventh 
chapter aud fifth and the eighth verse of the tenth chapter, 10 
emphasize the fact that all feelings, actions and creatures etc., 
emanate from Him, remain established in Him, and merge into 
Him. So if a strives, either knows or assumes this fact, that in 
the entire universe, there is nothing else, besides the Lord, he 
will have onwavering unity (Yoga), with Him. 

Here, by giving the word ‘Sarva’ (AN). two times, the Lord 
means to say that, only He is the creator and conductor, of the 
entire universe. 

"Li matvā bhàvasamanvitay — When strivers assume, that the 
Lord is the creator and conductor of the entire creation, and He is 
the supreme Lord and none is equal to Him, none will be equal 
to Him, and none can be equal to Him, they place their faith 
and devotion, in Him and their attention, never deviates from 
Mim. In those devotees, who entirely depend on Him, divine 
traits such as equanimity, fearlessness, truthfulness ete., grows 
naturally. The reason is, that where there is Divinity, there are 
divine traits. 


‘chapter that He is the seed giving father. Here He declares that He is the origin 
of the whole creation. 
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‘Badus'—They are wise because they behold the Lord, as the 
origin of entire creation. The some fact, has been pointed out, 
by the Lord in the cightoenth and the nineteenth verses of the 
fifteenth chapter, when He declares, "One who knows Mc beyond 
perishable Matter and superior to the imperishable soul, knows Me, 
in reality and worships Me, with all his heart" (G8 15/18-19). 

"Mich bhajante"—Uttering aad loud chanting, of the name 
of the Lord, thinking of the Lord, meditation, listening to divine 
discourses, study of scriptures, such as the Giti, the Rimiyana 
evc., ull this is, worship. But the real worship is that in which a 
devotee, likes and loves nothing, besides the Lond. Forgetfulness 
of the Lord, is repugnant to their nature. Such absorption in 
God, is real worship. 


An Important Fact 


Every striver, should know that the Lord is the origin and 
the source of power, of all things, objects, creatures and persons. 
So the only aim of thc life, should be God-realization, The 
Lord mentions His divine glories and power, in order to attract, 
the attention of the strivers, towards Him. This fact, has been 
mentioned in the Gili, several times-- He from whom is the 
emanation of all beings, by Whom all this is pervaded, should 
be worshipped through the performance of one's duty’ (18/46). 
"The Lord Who dwells in the hearts of all beings and Who is 
the source of inspiration for them, they should seek refuge in 
Him alone, with all their heart" (18/61-62) etc. 

The Disciplines of Action, Knowledge and Devotion ore 
various disciplines for different strivers, according to their 
tastes and interests, but the above-mentioned knowledge, is 
very necessary, for all the strivers. 

Appendix—People attach importance to moncy becanse things 
can be acquired (gained) by paying money. Things are gained 
by paying money but they don’t evolve, but from God all things 
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evolve and are also gained. Therefore those who realize God's glory 
instead of getting entangled in the groed for petty moncy, worship 
God—‘sa sarvavidbhajati mish sarvabhvena bhirata’ (Gia 15/19), 

The Lord declares that all objects and persons emanate 
from Him. (ahah sarvasya.prabhavah) and He is the root of 
all actions (matah sarvath pravartate). Bot a man (tbe self) by 
having affinity with objects and actions, by essuming them as his 
and by becoming their enjoyer and doer, gets bound. When he 
becomes the enjoyer of objects, the objects lead him to bondage, 
and when he becomes the der of actions, the actions lead him 
to bondage. If he neither becomes an enjoyer nor a doer, there 
is no bondage for him. 

Whatever glory is seen in the world is emanating from God, 
The fact has been mentioned in Gita by the Lord by the term 
‘manah’ several times as— 

‘mattah paratarar nānyatkiñcidast (7/7) 
"of this world there is no other cause or cffect besides Me.” 
‘matta cveti tanviddhi’ (7/12) 
These (Sāttvika, Rājasa and Támasa) modes are evolved 
from Me—know them 30." 

“‘bhavanti bhava bhitandza matta eva prthagvidhah’ (10/5) 

"These diverse feelings (intellect, wisdom, non-delusion ete. 
of creatures emanate from Me alone." 

"mattah smrüür jédinamapohanarin ea" (15/15) 
"Lam the source of memory, knowledge and reasoning faculty” 
ALTRI 


Link:—in the next verse, the Lord mentions the way of the 
worship, of those devotees. 


RST AGAMTOT aera: WET! 
wera: ot fred quai a vafe wi u* 


* In this verse there are six points. A devotee has to do the first two. 
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maccitti madgataprini bodhayantah parasparam 

kathayantaéca mam nityash tusyanti ca ramanti ca 

‘With their minds fixed on Me, with their fives surrendered to 
Me, enlightening each other about My excellences and greatness and 
ever speaking of Me, they always remain contented nnd delighted 
with Me, 9 
Comment: — 

[Those who have realized, that the Lord is the origin and 
source of inspiration of all things end creatures, for them nothing 
remains to be dane, to be known and to be acquired. They have 
ever, to be engrossed in Him. Tbe same fact, has been explained 
in this verse.] 


‘two things—one is the fixation of the mind on the Lord, and the 
second is fixation of the self on the Lord. When a devotee, by 
admitting the fact that he is the Lord's, is absorbed in Him, his 
mind, intellect etc., are automatically absorbed in Him, because, 
these organs depend on the doer. So, if a devotee worships the 
Lord and wants to fix his mind vn Him, by thinking, that he 
is a worldly householder, it is very difficult for him to fix 
his mind. It means, that if he himself remains devoted to the 
world, and attempts to absorb his mind in God, it is practically 
impossible. 

Secondly, a person can fix his mind on what he likes the 
most, and he likes the most a thing or person with whom he has 
affinity. So, a devotee should admit the fact, that he is only the 
Lord's and the Lord is only, his. The body and the world, are not 
his. So he surrenders himself to Him and His will, becomes his 
wil, Such devotees, are said to have fixed their minds on God. 
things himself=-to fix his mind on Him and to surrender himself to Him. The 
next two poiats—eolightening each other and ever speaking of Him, occur 
when two devolecs meet und the hat two—cottentmmem and the delight are 
the fruits of the first four. 
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In the Gità ‘Mana’ and ‘Citta’, have been used in different 
senses (6/14) as well as, in the same sense. Here, it has been 
used in the same sense as in 7/4. Kt means that it includes both 
"Manz! and ‘Citta’. 

"Madgataprini They surrender theìr life and actions, spiritual 
as well as mundane to the Lord. Just like cowherdesses, they 
surrender their lives to Him. They are not attached to their vital 
force, They have, neither a desire 10 live, nor are afraid of death, 
because they know that they are different, from life and have no 
affinity with it, while their affinity with the Lord is axiomatic. 
So, a striver's only aim, should be to realize God without caring 
for favourable and unfavourable circumstances, such as health 
and sickness, respect, insult and pleasure and pain eic. 

"Bodhayantah parasparam'—When two devotees meet, they 
talk about the sport, secrets, qualities and glories of the Lord. 
Thus, they share His devotion, with each other and are more 
absorbed in Him.* They ere enlightened, with the help of 
each other, in the same way, as darkness is dispelled from 
under two lighted earthen lamp, if they are placed, facing each 
other. Such devotion and enlightenment is not possible while 
concentrating alone. 

"Kathayantaéca mdm'-—When they meet, any devotee who 
is interested in listening to, a divine discourse, they hold tbe 
discourse. As Sanaka etc., all the four hold divine discourses, 
and also listen to them. One of them, becomes a speaker and the 
other three become, the listeners. But the speaker is not proud 
of his talent, and the listener is not ashamed of his becoming, 
a listener. 

Nityarh tupyanti ca'—Thus the exchange of those divine 

* It is tho nature of dovotocs that their organs of speech, cars and minds 
are applied respectively in uttering. hearing and thinking of the Lord's sports 
only. As lustful men relish sex talks, so do devotes relish the Lords sport 
and stories Sriadbhà. 101372). 
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discourscs relating to various sports, qualities, glories and secret 
etc. of the Lord, creates contentment. They get contentment, 


‘They take delight in him. In that state, they 
become one with Him, there is no difference in them. Sometimes, 
a devotce has devotion to the Lord, while at times the Lord, 
becomes a devotee to His own devotee. In this way, the sport 
of love, between the Lord and his devotee, continues for infinite 
ages and this love, enhances every moment, i 

Thus a striver should direct ali his feelings and actions, 
towards the Lord. 

 Appendix—Here the Lord describes the unfaltering Yoga of 
devotion described in the seventh verse. The mind of devotees 
ever remains absorbed in God, it does not wander anywhere. From. 
their view-point, when there is no other entity besides God, then 
where will their mind wander, how will it wander and why will 
it wander? Those devotees live alive only for God and all their 
actions are also surrendered to God. If anyone wants to listen 
to the Lord's qualities, glories, life history and sports ete., they 
narrate the extraordinary facts of the Lord's life to him, being 
absorbed in them (glories etc.) and if anyone is interested in 
narrating them, the devotees listen to him by getting engrossed 
in them in a loving manner. In if neither the narrator nor the 
listener is contented. There is no contentment—this is disunion; 
and there is even new relish—this is union. Because of this 
disunion and union, the love is enhanced every moment. {n the 
"Náradubhaktisütra' it is mentioned— 

‘Kanthāvarodha romáücáiubhib parasparath lapamanih 
püvayanti kulāni pithivith ca' (68) 

‘Such devotees having exclusive devotion, with choking throat, 
boing thrilled, eyes filled with tears, talking about the glories of 
the Lord, sanctify their families and the entice earth.” 


een 
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 Link:—By explaining the way of the worship of devotees in 
the previous verse, now in the next two verses the Lord explains 
how He responds to devotional activities, of the devotees. 

Web waar ai Wifnpdenui 

eft afgant ¢ ar args quod 

tesiirh satatayuktünüh bhajatürh  pritipürvnkam. 

dadümi buddhiyogarh tarh yena mmupayünti te 

Upon them, ever devout and worshipping Me always with 
love, I confer that Yoga of wisdom (equanimity), by which they 
attain Me. 10 
Comment:— 

LA devotee of the Lord, has no desire tó gain wisdom or 
equanimity or anything else, besides the Lord.* They ever remain 
absorbed in Him. So, their whole responsibility devolves on the 
Lord, they become mere instruments in His bands. So the Lord 
confers, the Yoga of wisdom, on them.] 

"Tesóra satatayukt&n&m'Ever stcadfast’, are those whose 
(according to the ninth verse), minds are fixed on Him, whose lives 
are surrendered to lim, who talk about the sport, secret, qualities 
and glories of the Lord and exchange these with one another, 
and who ever remain contented, and delighted, in Him. 

"Bhajatári pritipdrvakam'—Not to speak of, mundane pleasures 
and prosperity and occult powers, those devotccs do not have a 
desire even for spiritual knowledge and dispassion. They always 
remain absorbed, in the Lord, without thinking of anything else, 
even in a dream. 

"Dadámi buddhlyogari tam’—The Lord, confers on them the 
Yoga of wisdom viz, equanimity, by which they remain the 


* The devotes, who has surrendered himself to Me, has no desire either 
for the posts of Brat, the creator and Indis, the Ring ofthe gods, or the 
Kingdoms of the earth and the underworld or all the accomplishments of 
Yoga and even emancipation (Śrīmadbhā. 11/4/14). 
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same in favourable and unfavourable circumstances, profit and 
loss, hononr and dishonour, praise and blame, and they think of 
equanimity as the Lord's gift, not their own achievement. 

"Yena’—The devotees, by that equanimity, which is conferred 
on them by the Lord, attain Him. 

"Mámupayánti te. —Those devotees, who surrender themselves. 
to Him and remain contented and delighted in Him, attain Him 
ie. they attain a state of perfection. Whatever deficiency they 
felt, is overcome. 

Appendix—So long as attachment and aversion persist, only 
the world appears, the Lord is not visible. The Lord transcends 
the pairs of opposites. As iong as there are pairs of opposites 
in the form of attachment and aversion, two entities instead of 
‘one appear. But when attachment and aversion are wiped out, 
then nothing is seen besides God. It means when attachment 
and aversion are wiped out and equanimity is attained, then 
‘all is God’—tis is realized.” Therefore the Lord confers on 
His devotees equanimity. This equanimity is ‘buddhiyoga’ viz., 
‘Karmayoga—‘samatvarh yoga ucyate’ (Già 2/48). In the GUA 
Karmayoga has been called "buddhiyoga' as 'dürema hyavarath 
karma buddhiyogiddhanaijaya’ (2/49). “buddhiyogamupasritya 
maccittah satatam bhava’ (18/57). Having attained budhiyoga" 
(equanimity), a devotee by sharing the sorrows of others, tries 
to comfort (console) them. 

One sort of reflection (thinking) is done intentionally and the 
other occurs naturally. Whatever reflection or adoration is done 
that is unnatural and which automatically occurs is natural. The 
teflection which js done, does not ever persist but the reflection 
which occurs, like breathing, ever persists continuously without. 
any break—‘satatayuktinim’, If a striver loves his body and 
is attached to it, he has to think of (reflect upon) God and the 
thoughts pertaining to body crop up automatically. But when 
there is true love for (one’s ownness with} God, one has not 
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to worship God but there is automatic worship which he can’t 
escape. Therefore here is mention of worship with love—'bhajatach 
pritipirvakam’, 

EE 
rerirerqasurdicie arret "ui 
AUST ATTA ITA AT UAT I $$ A 
tesfimevinnkamparthamahamajiinajarn tamah 
nàéayamyütmabhàvastbo  Jüinadipena bhāsvatā 
In order to bestow My grace upon them, I, dwelling in their 

self, destroy their darkness, born of ignorance, by tbe honinous 
lamp of, wisdom. 11 
Comment: 

‘Teşāmevānukampärthamahamajñānajan — tumah'—Those 
devotees, have no desire to gain any mundane pleasure or 
prosperity etc. They do not even aspire, for salvation. They 
worship the Lord, with devotion without a desire for fruit. The 
Lord, is very much pleased with their devotion and His heart 
melts, with compassion. So, He wants to confer something on 
them. But they have no desire. So, by His grace He destroys their 
ignorance-bom darkness, and enubles them to attain perfection. 
He removes, ail their deficiencies. 

‘Atmabhavasthah’—Generally, people identify themselves, 
with their bodies, and consider the change of their bodies, as 
their own change. Actually, the self is different from the body. 
The Lord dwells, in that self. 

"Bhasvacd jüänadipena nisayimi'—The Lord, destroys the 
ignorance-hom darkness, by a luminous lamp of wisdom. It means, 
that He enables a devotee to realize the self, or to behold the 
Divine Presence, within himself. The devotee has not to practise, 
amy spiritual discipiine like hearing, thinking and assimilation 
etc. He has not to make any efforts, for Self-realization. 
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‘An Important Fact 


When a devotee remains absorbed, only in the Lond, the 
Lord confers on him equanimity, as well as supremely holy 
Self-realization. It means, that the devotee has not to make 
efforts, either for equanimity or Self-realizaticn,* bécanse where, 
there is a mother jn the form of devotion, there are as children 
dispassion and knowledge (Self-reslization). ft means, that the 
perfection attained by the aspirant, may have some. deficiency. 
But the perfection conferred by the Lord, bas not even a trace 
of imperfection. 

As the Lord, provides gain and security to those devotees 
who worship Him, alone (Gità 9/22), He confers equanimity 
and Self-realization to those devotees, who entirely depend on 
Him, though they bave no desite. And even, by conferring 
equanimity and Self-realization, He remains a debtor to them. 
As the Lord, Himself declares in the Bhagavata sbout the 
cowherdesses—"I can't pay the debt of the chaste cowhendesses, 
eveni by having the long age of the gods, because they broke 
the chain of domestic affinity, which even great seers and 
sages dont break, easily" (10/32/22). 

The devotees, are so much absorbed in devotion for the Lord, 
that they are surprised to perceive equanimity and Self-realization. 
in them. Moreover, they pray to God, that they should not feel any 
singolarity in them, by having His gifts given to them by His grace, 
ut they ever want to remain absorbed in devotion to Him. Even if, 
they are vouchsafed the power to emancipate the world, they don't 
feel elevated in anyway, and keep slways absorbed, in God. 

Appendix—Though Karmayoga and Jñänayoga—both these 
disciplines arc the means while Bhaktiyoga (the Discipline of 
Devotion) is the end, yet the Lord confers on His devotees 


7 My devotees, besides service to Me, don't ever aspire for five Kinds 
of salvation, 
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Karmayoga (equanimity)— dadámi buddhiyogarh tam" and also 
confers Jiinayoga— 'jianadipena bbāsvatī’. Apari (the lower) 
and para (the higher) —both these prakrtis (natures) are God's. 
Therefore the Lord by showering His. grace, confers on His 
devotee Karmsyoga in which there is predominance of apara 
and also Jianayoga in which there is predominance of pari. 
Therefore a devotee easily attains "niskamabbava' (selflessness) 
which a Karmayogi wants to attain; and also Self-realization 
which a.Jédnayog? wants to attain. Having attained Karmayoga, 
good to the world is done by a devotce and having attained 
Tiánayoga, the devotee's (self's) identification with the body 
is annihilated. 

A devotee remains contented and engrossed in thinking of 
God und in loving Him. He neither feels that he lacks anything 
nor he feels that he needs to gain anything. As a child totally 
depends on its mother, it docs not think of its needs. The mother 
fully takes care of it, she. batbes it, she changes its clothes when 
they are dirty. Similarly when a devotee surrenders himself totally 
to God by holding, *As J am, Tam God's and only God is mine", 
he does not think of himself. Therefore the Lord, dwelling in his 
self, destroys his darkness, bom of ignorance, by the luminous 
lamp of wisdom. A child is specially stupid (deluded) while a 
devotee is specially discriminative, 

The main duty of a devotee is to assume the Lord as his own. 
When a devotee discharges his duty, the Lord also discharges His 
duty, and without the demand, without the desire of the devotee, 
of His own accord, confers on him the power of both—Kurmayoga 
and Ifünayoga so that he may not lack anything. 

In Karmayoga there is Bliss in the form of peace, in 
Jéinayoga there is constant Bliss (akhandarasa) and in Bhaktiyoga 
there is infinite (endless) Bliss (anantarasa). In “santarasa’ and 
“akhandarasa’—‘anantarasa” is not included bot in ‘anantarasa’ 
both—“santarasa’ and 'akhandarasa" are included. 
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Karmayoga and Jinayoga are ‘laukika’ (worldly) disciplines 
but Bhaktiyoga is ‘alaukika’ (unworldly) discipline. Having attained 
the ‘alaukika’ by God's grace the "laukika' is naturally attained 
but having attained the ‘laukika’ the ‘alaukika’ is not attained. 
The reason is that the "laükika' is included in the "alaukika" but 
in ‘lavkika’ ‘alaukika’ is not included. 

A jfifini can be devoid of devotion, but a devotee can't be 
devoid of knowledge (Self-realizstion).* The Gopis did not study 
the Vedas, nor did they have association with the enlightened 
‘exalted souls nor did they observe fast (vows) and austerities 
etet yet they possessed extraordinary knowledge. It means 
that a devotee realizes the self. He has already realized ‘All is 
God’—"Visudevah sarvam’. 

‘Atmabhavasthah'—God abides in the self because the self is 
a fragment of God. In fact God has revealed Himself in the form 
of the soul (self) because being the para prakrti of God, the self 
is inseparable with God. In the Upanisad it is mentioned that the 
Lord having created the bodies, entered these bodies—'tatsrstvā 
tadevinopràvisar (Taittirlya. 2/6). 

ed 
* mama darasana phala parama anipi, jiva päva mija sahaja sarpa- 
(Mamasa, Aranya 36/5) 
$ te nddhita Srosigand popäsitamahartamšh. zvratātaptatapasah samahgi- 
nriümspágatih. ‘Ssimadobs. 1/127) 
"They neither studied the Vedas, nor had they methodical association with 
the exalted sois. Siailrly they neither observed fests (vows) such t2 kyochra- 
lideiyana etc, nor did they undergo any austerity. But it was because of their 
satsahga (rue love) fur Me that they attained Me." 
+ on khalu gopikànandsno bhavinakhiladehinamantardtmadrk 
vikharasicthito visvaguptaye sakha udeyivän sàrtvatioh kule 
(Srimadona. 107314) 

Gopi say to Lord Krypa—'O friend! you are decidedty not only the son 
of Yafodi, but you are the witness of the innerself (soul) of all beings. Having, 
heard the prayer of Brahma, You have manifested Yourself in Yadukuls for the 
protection of the universe.” 
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Link:—After listening to the words of the Lord, 
periaining to His uncommon grace, Arjuna being influenced by 
His grace, praises Him, by using severa? adjectives, in the next 


four verses. 
ont sat 

ut wer at am wfenb uni war 

ed m Raman IAN RRI 

mpyaa: wd aften 

afrit Seren ara: vend Aa wef NS 
arjuna uvāca 

pararh brahma parari dháma pavitram paramarh bbavün 

purugam $vatam divyamadidevamajam vibhum 

abustvimrgayzh sarve — -devargirnàradastatha 
asito devalo vyasah svayarı caiva bravisi me 
‘Arjuna said: 

‘You are the Supreme Brahma (eternal) (pure-consciousness), 
‘the Supreme Abode, the Supreme Purifier, the Eternal Divine Person, 
‘the Prime Deity, the Unborn, the Omnipresent. Likewtse all the 
‘sages, have acclaimed You, as also the celestial sage Narada, so also 
Asita, Devala and Vyasa; and You Yourself, also have proclaimed, 
this to me. 12-13 
Cominent:— 

"Pararh brahma parar dbáma pavitrara paramam bhavün'— 
Arjuna, while prising Lond Krya, says to Him, that He is the 
Supreme fmperishable Brahma, as He said to him in response to 
his question (Git 8/2), He is the Supreme Abode in Whom the 
entire universe rests (Gita 9/18). And He is the most sacred. 

"Purusari. éüévatam: — divyamádidevamajari. vibbum 
ahustvaimrsayah sarve dcvarsirnáradsstathà asito devalo vyasah 
‘svayath caiva bravisi me'—jn the holy books, such as the 
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Mahâbhärata etc., the sages,* celestial sage Nārada,t other sage 
Asita and his son, sage Devalat end also great sage Vyāsa$ 
bave acclaimed Him as Eternal, Divine Person, Primeval God, 
Unbor and Omnipresent. 

As soul, He is eternal (Gita 2/20), as formless and having 
attributes, He is Divine Person (Gità 8/10), as the source of gods. 
and great seers, He is the Prime Deity (Gità 10/2). The ignorant 
folk do not recognize Him, as the unborn (Gita 7/25) while the 
endeluded know Him, as unbom (GRA 10/3). All the universe, 
is pervaded by- Hit, in His unmanifest form (Gita 9/4) and He 
Himself declares, that Ho is, Oranipresent in-this verse. 

Appendix—Having used the expression ‘parah brahma" 
(or attribureless and formless, Brahma, 'pararà dhàm' for God 
endowed with attributes and formless and ‘pavitrah paramari 
bhavün' for God endowed with attributes and form, Arjuna 
seems to say to Lord Krsna that He is God in full (samagra) 
(GHA 7729-30, 1—4). 

^^ Sage Markandeya has said, "Lond Krsna is the religious sacrifice of all 
the religious sacrifices, austerity of austerities and He is present, past and future" 
(Mahi. Bhisma. 68/3). Sage Bhygu declares that He is God of the gods and He is 
tho supreme abbriginal Lord Vismu (Maha. Bhisma. 68/4). 

‘Sage Aügirà declares, "He is the creator of all beings” (Maha. Bhisma. 68/6). 
Sanerkumüra etc., have ssid, "The sky and the earth exist by His forehead 
And arms respectively. All the three worlds arc situated in His stomach. He is 
the Bienal Person. A stuiver can know, Him by purifying his heart through 
austerity. He is superior even to the seers who are satisfied by realizing God. 
He is the Supreme Goal of the generous royal sages who never flee batefeld" 
(Mahé. Bhignna. 68/8—10). 

+ Celestial sage Narada declaes—"Lord Kria isthe creator of all the 
worlds and tower of al feelings. He is the Lond of the lods, of dites and the 
gods" (Maha. Bhisma. 68/2) 

$ Asitaand Devala sages declare—"Lord Krsgais the only creator of Brahma 
and all the worlds" (Maha. Vana. 12/50). : 

$ Great sage Vyasa declares—" You are the Lord of ths Vasus (a class of 
gods). You have conferred power on ladra, the king of the gods and You are the 
Supreme Lond of the gods” (Mahi. Bhigma. 68/5). 
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He who Himself is pure (holy) and also-sanctifies others is 
‘parama pavitra” (most sacred). God Himself is the most sacred 
and His name and form etc, are also the most sacred. In the 
thirty-eighth verse of the fourth chapter also Jñäna (knowledge) 
has been declared to be the purest (most sacred)—‘na hi jñänena 
sadr&irà pavitramiha vidyate". But that knowledge is also within 
the etcire form of God. Therefore the Lord is more sacred than 
even knowledge. 

coe BBM cco 

wading? Wa anit adie Sera 

a fe a wreath fagdar 4 grat: Uv ll 

sarvametadrtaui] manye yanmar vadasi ke$ava 

na hi te bhagavanvyaktih vidurdeva na danavah 

accept as true, all that You tell me, O Kesava, Neither the gods. 
nor the demons, O blessed Lord, know your manifestation. 14 
Comment-— 

‘Sarvametadrtarh manye yanmirh vadasi kegava'—'K’ stands, 
for Brahmi, the creator, ‘A’ stands for, Lord Visnu, the preserver, 
‘Isa’ stands for, Lord Sankara, the destroyer and "Va' stands for 
"Vapu' the body. So ‘KeSava’ stands for the winity of Brahma, 
Visqu and Sankara. It means, that He is the creator, preserver 
and destroyer, of the entire creation, 

By using the term "Yat’ (which), Arjuna means that whatever 
the Lord has said to him, from dhe seventh to the ninth chapters, 
he holds as true. By 'Etar (this), he means to say, that he also. 
believes.as true, whatever He has said, in the tenth chapter about 
His divine glories and power. It means, that He is the creator, 
conductor and the supreme Lord, of the entire creation, without 
any doubt. 

In the Discipline of Devotion, importance is attached to faith. 
Lord Krsna, in the first verse of this chapter ordered Arjuna to 
listen to His supreme word. So Arjuma, expresses his faith in 
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His words by using the term, ‘Rtam’ (True). 

"Na hi te bhagavanvyaktiia vidurdevà na danavah'—O Lord, 
Yon declared (in Gnd 4/5), "Arjuna, you and E, have passed through 
many births. I know them ail, while you don't." Similarly, You 
declared (in Gità 10/2), "Neither the gods nor the great sages, 
know the secret, of My birth.” Thus, Arjuna believes as true, 
whatever the Lord declared about His manifestation. Though 
the gods, possess divine power, yet that power is perishable. So 
the gods cannot know, His manifestation. As far as, demons are 
concerned, they possess uncommon magical and fraudulent power, 
by which they cannot know the Lord's manifestation, because 
He, being eterna] and limitless, cannot be known by perishable 
and limited power, of demons. It means, that the Lord cannot be 
known, by the power of men, gods and demons, because their 
power belongs to matter, while He is beyond Matter. Renunciation, 
dispassion, austerity and study of the scriptures etc., can purify 
the mind, but cannot enable a man, to know the Lord. The Lord, 
can be known, by His grace to the devotee who having exclusive 
devotion, depends on Him, only. 

Appendix—No one can know God through his own endeavours, 
but He can be known only by His own grace— 

‘soi jami jehi dehu Janāi, 

Janata tumhabi tumhal hoi 

tumharihi krpá tumhahi raghumandana, 

jünahi bhagaía bhagafa ura candana. (Mànasa 2/127/2) 

God is beyond the reach of miracles and occult powers and 
alio scientific inventions. 

ANIM n 

wearer mer a yesh 

BR ye aa STATA RG 

svayamevitmanatmianarh vettha tvarà purusottama 

bhiitabhdvana bhiitea ^ devadeva — jagatpate 
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You alone know Yourself by Yourself, O Supreme Person, O 
ereator of belngs, O Lord af creation, O God of gods, O Lord of 
the universe, 18 
Comment:— 

"Bhitabhivana bhüteía devadeva jagatpate purnyottama'— 
Being the origin, of all beings even through His thought, He is 
"Bhütabhávana', being the Lord of beings He is Bbiitesa; being 
the Lord of the gods, He is ‘Devadeva'; being the preserver of 
the universe He is ‘Jagaipate’, and being supreme, of all the 
persons He is known as ‘Purugoitama’, in the world, and in the 
Vedas (Git 15/18). 

In this verse, five vocatives have been used for the Lord. In 
no other verse, in the Giti, so many vocatives have been used, 
at a time, because, he is enraptured by listening to His divine 
glories and His grace for the devotees * 

‘Svayamevitmandiminacs vettha tvam'—He knows Himself, 
by Himself, without any external help of instruments eic. This 
knowledge, is beyond instroments. It is transcendental, and comes 
not through, instruments. 

A conclusion, from the verse can be drawn, that as the Lord 
knows Himself by Himself, the soul, a fragment of the Lord 
should also know itself, by itself, because it cannot be known, 
by senses, mind and intellect etc. 

Appendix— "You alone know Yourself by Yourscll'—it means. 
that You are the knower, You are the entity to be known and 
‘You are also the act of knowing viz, You are all. When there 
is no one else besides You, then who should know and to whom 
should he know? 

If an effort is made to know the Supreme Reality (Divinity), 

* Here Bhilubhavana’, Bhütesa', "Devadeva, Jugaipate’ and Puruşotlama" 
cnn deste the sun, Lord Siva, Lord Ganete, Dore and Lord Visu, the five groat 


deities of the rank of the Lord. By using those five terms Arjuna means to say that 
He has manifested Himself as these five deities. 
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we are distanced from that reality because when a striver holds 
that there is some entity to be known, then be wants to know 
it, That Divinity is the knower of all, Hc is aot lo be known. 
No one can be the knower of the Lord Who is tbe knower of 
all* As with the eye everything can be seen but the eye can’t 
be seen with the eye, because the power of seeing af the eye 
is not the sense-object viz., powers of senses themselves are 
beyond the reach of senses.T Therefore God Himself is known 
by Himself. 
BGR 

 Link:—The Lord declared, "He who knows in reality this glory 
and power of Mine, gets established in Me, through unwavering 
devotion” (Gita 10/7). So Arjuna, in the next three verses, requests 
Lord Krsna to tell him of His divine glories in detail. 


agrarian facur eee: | 
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vaktumarhasyasesena divya_hyStmavibbiitayah 

yAbbirvibhitibhirlokinimarhstvath vyüpya tisthasi 

‘You alone, ean describe in foll Your divine glories, by which 
‘You remain, pervading these worlds. 16 
Comment. 

"übhicvibhütibhirlokinimivistvarà vyàpya dsthasf. —The Lord, 
in the seventh verse declared, that he who knows in reality His 
glory and power, gets established in Him, through unfaltering 
devotion. So, Arjuna wants to know His glories and power, 50 

" máy» Wo sidrasg? (Bsdiramyaka 3/7/23) 

“Theme is no one else he seer (nlooks) besides Him." 

Vijiatirumaze kena visit Gibadirasyaka 244/14) 

"Hos to know the knower of all?” 

+ ‘This the mind, not the senses, which sees the senses. [tis intellect, 
‘ot the mind, which sees the mind. ft is ego, not intellect, which sees the 
intellect. It i the self, not ego which sees the ego. IC is only the self which 
sees the sel? 
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that his devotion for Him, may be aroused. Arjuna wants to 
attain salvation, through devotion. So, he wants to know, in 
full His divine glories, which cannot be described by anyone 
else, beside Him. 

"Vaktumarhasyaéesena'—Azjuna, tells Lord Krsba, that He 
spoke of His glories (in seventh, ninth chapters and also at the 
beginning of the tenth chapter). He also explained, that he who 
knows His glories is endowed, with unfaltering devotion. So 
Arjuna prays to Him, to describe Hig glories in full, vo that he 
may know them and be endowed with unfaltering devotion, as 
this is an easy way for obtaining it. 

"Divyà hyátmavibhütayah—Arjonz, calls the glories of 
the Lord, as divine, because, whatever singularity is seen in 
the universo, is only the Lords. So a striver should think that 
whatever singularity or attraction is seen, in the universe, is not 
‘of the universe, but only of the Lord. Therefore, to see anything 
charming in the world, is sensc-cnjoyment while to sce the glory 
of the Lord is "Vibhiiti, and is also, "Yoga’. 

Appendix—Arjona says to Lord Krsna, "You alone, can 
describe in full your divine glories because You alone know 
Yourself by Yousseif" (10/15). “Anyone else may know You—it. 
is not possible” (10/2, 14), “Therefore You alone can narrate 
your total divine glories that { may be endowed with unfaltering 
devotion.” 


mn Ru 
aei feram Aiat war afar! 
aq Seer urn fareitsfer wera 9o t 
katharh vidyàmaharh yogliastvarh sada paricintayan 
kegu kegu ca bhüvesu cintyosi bhagavanmaya 
How may I realise Yon, O Master of Yoga, by constant 


‘meditation on you? In what various aspects are You, O blessed 
Lord, tw be meditated upon by me? 17 
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Comment: —~ 

‘Katha vidyámsharh: yeghistvárh sedi pariclntayan'— The 
Lord, in the seventh verse of this chapter, ssid that he who knows 
Him in reality, gets established in Him, through unwavering 
devotion. So Arjuna asks Him, how he may know Him, by 
constant meditation. 

"Kego kega ca bhávegu cintyo'si Dhagavanmaya'—The Lord, in 
the fourteen verse of the eighth chapter, declared, “I am easily 
attainable to the ever steadfast Yogi, who constantly thinks of Me, 
with undivided mind.” Again, He declared, in the twenty-second 
verse of the ninth chapter, “To those devotees who constantly think 
of Me, and worship Me alone, who are ever-devont, I provide 
gain and security.” So Arjuna asks Him, in what various aspects 
He is to be thought of, by him. [Here meditation (thought), is 
the means, while Knowledge about Him, is the end] 

Arjuna asks Lord Krsna, "In what things, persons, places 
etc., are You to be thought of, by me?" Lord Krona, will further 
reply, “There is no creature animate or inanimate which can exist, 
without Me. I stand holding the entire universe, with a single 
fragment of Myself." It means, that He pervades everywhere, all 
things, creatures and incidents etc. So, whatever glory, brilliance, 
beauty, prosperity or power etc., he thinks of, he should think it 
only of the Lord and thus, instead of thinking of the universe, 
he will think only, of Him. 

‘Appendix—Arjuna’s question means, ‘O Lord! In which 
forms have You revealed Yourself so that I may think of You 
in those forms?” Arjuna’s this question aims at easy realization 
of God. Arjuna is a representative of all strivers, therefore his 
question is useful for all strivers. Arjuna knew Lord Krna but. 
he did not know Him in His entire form. He had inquisitiveness 
(curiosity) to know the Lord’s entire form. So he asks Lord 
Krsna. "How should I know You in Your entire form and in 
what different forms should I think of You?" It proves that the 
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Lord's divine glories are not of secondary importance but they 
are very important as they. are the means for God-realization, 
The Lord has revealed Himself in the form of His divine glories, 
So long as a striver does not know God in reality, he has the 
notion of primary of secondary importance. But when he knows 
God in reality, then he has no notion of primary or secondary 
importance because when there is no other entity besides God, 
then what is the question of primary or secondary importance? 
It means thet there are the primary and the secondary, from the 
view-point of a striver, not from the view-point of God and of 
an enlightened soul. 


rss 


faatonert ahi faye a wendsi 

aye: onera gfafé squat safes BSA ge 1 

vistarenatmano yogarh vibhütib ca janardana 

bhiyah kathaya irptirhi Srpvato nasti me'mrtam 

‘Tel me again in detail, O Jan&rdana, Your power of Yoga and 
Your manifestations; for I am not yet satisted even after hearing 
your sweet words like nectar. 18 
Comment:— 

"Vistarendtmano yogarh vibhOttisn ca jandrdana’—Lord Krsna, 
explained the topic of knowledge (Wisdom) with realization, in 
the seventh and the ninth chapters, in detail, but He was mot 
satisfied, So He Himself started the topic again, in the tenth 
chapter, by asking Arjuna to listen to His supreme word. Arjuna's 
attention was drawn particularly towards the Lord's grace, and 
His glories, So he requests Him to tell him further in detail, of 
His glories and His power of Yoga, so that he may be endowed, 
with unfaltering devotion to Him 

"Bhüyal kathaya trptirhi $rnvato násti me'mrtam'—Arjuna 
wants to know what is decidedly good for bim (Gita 2/7; 3/2; 5/1) 
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and Lord Krepa has declared, that he who knows in reality, His 
divine glory and power, is eadowed with anfaltering devotion 
(Gitā 10/7). So Arjuna thinks, that it is an easy means, to be 
endowed with unfaltering devotion, by knowing of His divine 
glories, so that, unfaltering devotion will lead him to salvation. 
Then he requests Him to advise him of His divine glories in 
detail once again. 

As a person, while taking a meal requests for a tasty dish, 
again and again, while taking meals the taste suffers either owing 
to not getting the food in plenty or on stomach being fall, but 
such is not the case in divine glories as they are infinité and 
there is no satiety while hearing them. Arjuna wants to listen 
to the Lord's nectarean words again, because His glories are 
numberless and Arjuna knows no satiety, in hearing them. 

Appendix—As a. iungty man relishes food and a thirsty 
man relishes water, similarly the Lord's uiterances seem very 
extraordinary to inguisitive Arjuna. The more extraordinary the 
Lond's utterances appear to Arjuna, the more devotional feelings 
are welling up (aroused) in him for the Lord.* 

wines 


Link: —In response to Arjuna's request Lord Krsna tells him 
His divine glories. 
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"Vide 'GicDarpa (acie 12) “GHA mem Hhagasiakd vida repo 
sven pata hori 


‘Verse 19] SADHAKA-SANJIVANT 1183 


‘The Blessed Lord said: 


‘Now I shall tell you of My divine glories in brief, O best of the 
Kurus, for there is no end, to the details of My manifestation. 19 
Comment:— 

"Hanta te kathayigyimi divyà hy&tmavibbütayah'—Atjuna, 
requests Lord Krsna, to tl bim more of divine glories and 
power. So Lord Krsaa stans talking of His divine glories here, 
(He will speak of His power in the forty-first verse), 

By the term 'Divy (Divine), the Lord says, that whatever 
singularity is seen in the universe, is of the Lord. Therefore, 
a striver, should behold the Lord everywhere, in all the things 
and person ete. 

‘Pradhdnyata -kuruSrestha nistyanto «istarasya me’— 
Arjuna requests Lord Krsna to tell bim His divine glories in 
detail. Lord Krepa tells him that He will explain His divine 
glories in brief, because there is no end to the details. But, in 
the eleventh chapter when Arma hesitatingly says to Lord 
Krepa, "If You consider me capable of beholding Your Cosmic 
Form, O Lard of Yoga, show me, Your Eternal self.” Lord 
Krsna asks him to bebold His hundreds and thousands of divine 
forms, How surprising!* It is surprising, because a person can 


By the ear we come to know of the things visible as well as invisible 
‘heaven, hell ec). In the process of theology Tearing occupies the first position, 
Ja devotion also “heating” occupies the first position. We come to know of Pure- 
Consciousness by hearing and hen by assumption orknowledge weamainsalvation. 
or God-realization. 

When a man sleeps, his scases being contracted menge in the mind, the 
mind merges in intellect, the intellect menges in ignorance. Thus in his slecp his 
senses are not active. But if a man at that me is called by bis mame, be wakes up 
because of a Jot of power in ie words, Thus the wows have an access Dot only 
to che ear but to the self. 

Byes can see the form or colour. But their power is limited and is less than 
that of ears. 

‘The senses can perceive their own objects only. They cant perceive the 
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hear more than, he can see. The power of vision, is limited and 
less than that of hearing. Then why does the Lord say so? The 
teason is, that by listening to tbe gospel of Gita, Arjuna comes 
to know of the Lord's power, more and more. In this 
when the Lord declares that there js no end to the detail 

His manifestations, Arjuna comes to know of his exdlessness 
He thinks that his knowledge about the Lord, is very meagre. 
So he becomes cautious and requests the Lord hesitatingly, to 
show him His Cosmic Form. The Lord by His grace bestows 
upon him, divine eyes and directs him to behold His, hundreds 
and thousands of, divine forms. 

Secondly, when à listener asks a speaker something, having 
pride of his own, he cannot get a satisfactory answer. But when 
he puts a question politely, modestiy and innocently, he gets a 
satisfactory answer. In this chapter, Arjuna wants to know of His 
glories, in order to know, His limit. So the Lord declares that 
there is no end or limit to, His glories. So He will be brief. But, 
in the eleventh chapter, he prays to Him politely and hesitatingly, 
to show him His Universal Form, the Lord confers on him, 
divine eyes and enables him to behold His Cosmic Form. So, a 
striver, by renouncing his pride should totally depend on God, 
in order to gain infinite bliss. 

 Appentix—God is infinite; therefore His divine glories are 
also infinite. Therefore the details of the Lord's divine glories 
can neither be narrated nor be heard. If they can be narrated 
and heard, how will they remain endless? Therefore the Lord 
declares that He will tell His divine glories in brief. 

‘The Lord addresses Arjuna as "kurosrestha'—by this He means 
Cosmic Soul (Pure-Consciousness). The Pure-Consciousness can be known 
by one's own seif. So Arjuna said, "You alone know Yourself by Yourself? 
(Gà 10715). In the second chapter the Lord declared, "When a man thoroughly 
abandons all desires, he is satisfied in the self through the self” (Gna 2/59) t 
‘means that the self can’t be perceived by the seases. So the self cant be perceived 
by eyes; but the ear by perceiving it transmits it to tbe self, 
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that he is noble because he has got a desire to know Him. 
n EB 


Link:—The Lord, from the twentieth verse to the thirty-ninth 
verse, describes His eighty-two divine glories. 


Sear [steer wira: 1 

ECCE E NCC Wa Uli Ro N 

ahamātmā gudikesa ^ sarvabhütiinyasthitab 

ahamádiíca madhyam: ca bhütünàmanta eva ca 

I am the self, O conqueror of sleep, seated in the hearts of 
all beings. J am the beginning, the middle and also, the end of all 
creation. 20 
Comment:— 

{The Lord can be thought of, in iwo ways (1) As of one's 
fayourite Deity only. In case the mind deviates, it should again be 
fixed on God, (2) Whatever thought, comes to the mind, should 
be considered as His manifestation. With this second view-point 
the Lord, is describing Ilis divine glories.) 

i 'Ahamüdiéca madhyarh ca bhütinümanta eva ca'* —Here, 
by saying that He is the beginning; the middle and the end of 
all beings, the Lord has given the gist of His divine glories. 
As in omaments made of gold, there is nothing but gold, 
though in between they may have different names and shapes, 
as omaments, in the same way, all beings are born of Him, 
they live in Him, in different forms and they merge in Him. 

* Here the term 'Adi' (Beginning) and ‘Anta’ (End) are used in masculine. 
gender while the term 'Madhyam' (Middle) is used in common gender. lt means 
‘that at the beginning He remains T am tbe prime couse of the gods und great. 
see, (Gi 102) end at the end also He remains Srimaabhigavate 103/25) 
Bot in the middle at the rime of creation persons, creatures and objects eof 
maseiline, feminine and common gender lve in the universe. Thus the common 


gender includes all the three genders. Therefore the Lord bere 2s well as in the 
fity-second verse has used the term Madhya’ in comman gender. 
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It means, that there is. nothing else, at the beginning, in the 
middle and at the end, besides the Lord. The Lord pointed 
out this fact, first in the twentieth verse then in the middle 
in the thirty-second verse and at last in the thirty-ninth verse, 
by declaring Himself as the seed of all beings. lt means, that 
wll is God (Gita 7/19). He has also declared that He becomes 
manifold in different forms (Cbündogya. 6/2/3) and He remains 
at the end, also (Srimadbba. 10/3/25). It means that He is in 
the middle also. In this verse, in the thirty-second and thirty- 
ninth verses, the Lord has mentioned His main glories, referring 
1o Himself. In other verses, His glories have been mentioned 
as the. head of a class, the controller of the group, or due to 
some special characteristic of that glory. So, 2 striver should 
always think, that all the divine glories are nothing, besides 
manifestations of the Lord. He should behold only God, in all 
of these, because Arjuna put the question, "In what aspects 
are You to be thought of, by me” (Gità 10/17). 

‘Ahamatma gudakesa sarvabbütasayasthitab' —How should a 
striver make use, of these divine glories? A striver, should think, 
that the Lord has manifested Himself in all beings. He is the 
beginning, the middle and the end of the whole universe. He 
is the seed of al] of them. It means, that in the whole universe 
there is nothing, besides Him. 

Appendix—God is the beginning, the middle and the end 
of all beings—it means that there is nothing else besides God 
viz., all is God. 

Lord Krsna is entire and the soul (self) is His divine glory. 
‘The soul is the Lord's ‘para peakrii” and ‘antabkarana’ (intemal 
instrument viz., mind) is the Lord's ‘apara prakrti’ (Gita 7/4-5). 
Pará and Apari—both are inseparable with God. 

ir E rire 

anfacaramé farois Fata 

wüfwmisamfer aang cuiua 


"Tn these divine glories the sixth inflexion tas been used, This inflexion is 


Lam Viggu among the twelve sons of Aditi; and the radiant 
sun among the luminaries; I am the glory of the Marnts, and the 
moon, among stars. 21 


Comment:— 

‘Adityanimaharh visguh'—Vamana (Vişņpu) is the most 
important son, of all the twelve sons of Aditi. As an incamation 
of Vamana, He got the property of demons, as charity, and gave 
it* to the sons of Aditi viz., to the gods, 

"Jyotisii ravirastsumiin’—Among the iuminaries, such as 
the moon, stars and fire etc., the Lord is the the radiant sun, by 
whose light, all of them are illuminated. 

‘Maricirmarutimasmi'—The Lord, is the glory of the forty- 
nine Maruts (wind-gods), It is because of that glory, that Indra, 
the king of the gods. split the foctus of Diti into forty-nine parts, 
but the foetus instead of being destroyed, was tumed from one 
to forty-nine. 

"Naksatrüpümabari a6? Lord Krsna, is the lord named moon 
of twenty-seven stars, such as ASvini, Bharani and Krtikà eic. 

Whatever distinction there is in those divine glories, is of 
the Lord. 

In this context there is a description of the Lord's divine 
glories, rather than His incarnations as "I am Visqu among Aditi's 
sons" (10/21). "Among wielders of weapon I am Rama” (10/31), 
"Among the members of the Vespi clan, I am Krsna and among 
the Pandavas, I am Arjuna” (10/27).] 


ERR 


‘sed to point out the important thing out of many and to show their affinity. 
Tn the first part of the verse it has ben used for importance while in the 
second part for affinity. 

+ the sun of the month Kácika is also known as Visqo, 


nee ŚRĪMADBHAGAVADGĪTĀ IChapter10 


Aami aradista aa area: i 
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vedánii sāmavedo'smi devānāmasmi väsavah 

iodriyāņāh manaścãmi bhūtānāmasmi cetanà 

Of the Vedas, Y am the Sàmnveda; I am Vasava (Indra) among 
the gods; of the senses, I am the mind and of living beings, I am 
consciousness. 22 
Comment:— 

"Vediünii smavedo'smi'—Of the four Vedas, Sámaveda is 
the most suitable for music. In it, there is the description of the 
Lord's glory in the form of Indra's glory. So, Simaveda is the 
divine glory of the Lord. 

"Devinámasmi visavah'—Of all the gods, Indra is the chief 
one, the lord of the gods. So Lord Krsga, has mentioned him, 
as His divine glory. 

"Lodriylinát ovanaécismi'— Tbe five senses function, properly, 
only if the mind remains with them. If it wanders away, they 
cannot function properly. So the mind, is reckoned, as the Lord's 
divine glory. 

"Bhütánümasmi cetan&'—Thc difference, between a living 
person and a dead person, is that the former bas consciousness 
(life, energy), while the latter has mo consciousness. So this 
consciousness, is the Lord's divine glory. 

‘Whatever distinction is there, in the divine glories, is 
the Lord's. 
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rudrümürh éaükarsácüsmi vitteo yaksaraksasam 
vasünarh pavakaácasmi merub ikharipámaham 
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Among the Rudras, | am Saükars; among the Yaksas 
(genies), and Rakgasas (Demons), I am Kubera. Among tbe Vasus 
(a class wf the gods), I am the god af fire, and of the mountains, 1 
am Meru, 23 


Commer 

"Rudrüpü Saiikarasedsmi—Saniksra is the lord of all the 
eleven Rudras, named Hara, Bahorūpa and Tryambaka etc. They 
are the bestowers of beatitude, to others. So Sankara is said to 
be the Lord's divine glory. 

"Vitteéo yaksarakgasion'—Kubera, is the lord of genies and 
demons. He is also the lord of fabulous wealth, so he is called 
a Lord's diviae glory. 

"Vasünürh pavakascasmi’—The god of fire, is the lord of 
eight Vasus, named Dhara, Dhruva and Soma cte. The god of 
fire, is said to be the mouth of ihe Lord through which oblation 
reaches the deities. So he is a Lord's divine glory. 

"Meruh &ikharipámabam'—ÓOf all the mountains, baving mounts 
of gold, silver and copper etc., the golden Meru mountain, is 
the most important, I is the storehouse of jewels and diamonds. 
So, this mountain is, His glory. 

Whatever distinction, these divine glories have, is the Lord's. 
Sa only He, should be thought of, in all these glories. 


retin 
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purodhasiri ca makhyash math viddbi pārtba brhaspatim 
Senanindmahath skandah sarasimasmi sigarah 


Among priests, O Pirtha, know Me to be their chief, Brhaspatls 
among the generals I am Skanda; of the mass of water, I am, 
the occan. 24 
Comment;— 


"Purodhasürh ca mokhyaró mā viddhi partha brhaspatim— 
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Brhaspati, is the best of all the priests, and he is superior to 
others, in learning and wisdom. He is the preceptor of Indra, 
the lord of the gods, and is the priest of the gods. So, he is a 
divine glory of the Lord. 

"Senininümaharh skandah'—Skanda (K&tükeya), is the son 
of Tord Sankara; He, is said, to have six faces and twelve arms, 
He is the general of the gods. So he is a Lord's divine glory. 

‘Sarasimasmi ságarab'—Of the mass of water, the ocean 
is the biggest, is very deep and remains within limits. So it is 
called a Lord's divine glory. 

fter beholding these distinctions in the Lord's glories, a 
striver should think only, of God. 
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Sa SPT ET farmer: 11 GU 

maharginarh bhrguraharn girdmasmyekamaksaram 

yajfiinarh japayajio'smi sthavarinarh himalayah 

‘Among the great seers I am Bhrgu, of speech I am the 
monosylláblie 'Ori's of sacrifice (yajfia), I am the Japa yajña, the 
constant repetition of the Lord's name; and of the immovable, the 
Himalaya. 25 
Comment:— 

"Maharstoárh bhrguraharh'-—Among the great seers, Bbrgu 
is a great devotee, possessing wisdom and glory. It was he who 
by testing the trinity, proved Lord Visum superior to Brahe and 
Mahesa. Lord Visnu holds the mark of his foot on His chest. 
So, the Lord's glories, are revealed through him. 

"Girümasmyekamaksacam'—-First the monosyllable ‘Ori’, was 
revealed. Then 'GāyatıT (a Vedic metre), was revealed from Orb, 
then the Vedas were revealed from Gàyatrt; and other scriptures 
and Purdinas ete., are based on the Vedas. So the Lord has declared 
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‘Ot’, His divine glory. The Lord has also declared it in 7/8 "T 
am the sacred syllable ‘Ori’, in all the Vedas” and in 8/13 “He 
who leaves the body and departs, reciting the one-syllabled ‘Ori’, 
and dwelling on Me in My absolute aspect, attains the "supreme 
state," and also in 17/24 "Acts of sactifice, gift and penance, as 
enjoined by scriptures, are always undertaken, with the utterance 
of 'Or-by followers of the Vedas.” 

"Yajfinárh japayajfio'smi'—In other sacrifices, certain rules 
and ordinances, are to be observed and in performing these any 
error may be committed, which may result, in harm. But, in the 
constant repetition of the Lord's name, there is no question of 
any harm and it can be performed at anytime without any hard 
and fast rules. The Hindus, Muslims, Buddhas and the Jains ete., 
all believe, that it is a very good means, to attain salvation. So 
the Lord has named it, as His divine glory. 

"Sthavarüpari himalayah'—Among the mountains, the 
Himalaya is thé highest and the greatest. Moreover, being the 
abode of seers, for the performance of penance, itis very sacred. 
The sacred rivers, such as the Ganges and the Yamunā etc, 
‘emanate from it. Evcn, in these days great scors and saints, moditate 
on the Lord, in the caves of the Himilayas. The sages, named 
‘Nain-Narfiyana are performing penance there, for the salvation 
of the beings, of the world. It is said, to be the abode of Lord 
Sanikara’s-in-laws. Lord Sabkara also resides on one of its mounts, 
named Kailisa. So it is called, the Lord's divine glory. 

Whatever distinction or attraction, is seen in the universe, is 
‘of the Lord, but à man by thinking of that distinction or attraction 
of the world, gets entangled in it and thus he has a downfall. If 
he knows the reality, that the distinction is of the eternal Lord, 
not of the perishable world, he will think of, only the Lord and 
he will develop love, for Him. 


ER 
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agvatthah sarvavrksapdith devargipàmi ca náradab 

gandharvinari citrarathab siddhánra kapilo munih 

‘OF all trees I am Aóvattha (the holy pipala trec); among 
the celestial sages, Nárada; amoog the Gandharvas (celestial 
musicians), I am Citraratha; among the siddhas (the. perfect), 
‘the sage Kapila. 26 
Comment:— 

"Aévatthah sarvavrkslnám'—Aévattha, is the pipala or holy 
fig tree. Every other ce can grow under it. It can grow, even. 
on very hard surface, such as a roof or a wall or on a mountain. 
It has always been associated with worship of the Divine. In 
Ayurveda, it is said to be a cure, for several discases. So, it is 
recognized as, Lord's divine glory. 

'Devarşiņärh ca xàradah'—The celestial sage, named Narada, 
always works according to Lord's will, He becomes añ instrument, 
in the Lord's sport. He always sings of the Lord's glories and 
virtues, on his harp. He inspired the sages Valmiki and Vyüsa, 
to write the scriptures, such as the Ramayana and the Bhagavata, 
Men, gods, demons ete., all tave faith in him, and so they consult. 
him and do according to his advice. Therefore, he is a glory of 
the Lord. 

'Gandharviniti citrarathah'—The celestial songsters and 
musicians, are called Gandharvas, Citraratha is the most prominent 
of all of them. He was a friend of Arjuna who learnt music, from. 
him. So the Lord claims hito, as Ilis divine glory. 

"Siddhánári kapilo munih'—The Siddhas (the perfect ones) 
are of two types—those who have attained perfection, by spiritual 
discipline and those who have been endowed with perfection, 
since birth. Sage Kapila, belongs to the second type. He emanated 
from the womb of Devahüti, the wife of sage Kardama He is 
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the author of the ‘Saiikhya system of philosophy and the Lord 
of those, who attained perfection. So the Lord has claimed him, 
as His divine glory. s 

A striver, should always behold the Lord, as all the divine 
glories, are His. 

m En 
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uccalhéravasamaóvünárh viddhi mimamrtodbhavam 

airfvatara gajendranarh narāņāh ca narádhipam 

Among horses, know Me to be Uccaihíravà, begotten of the 
churning of the ocean for nectar; of lordly elephants Airavata 
(Indra's elephant); among men, a king. 27 
Comment:— 

“UcealhSravasamasvingsh vidđhi — mi3zmamrtodbhavam'— 
When the ocean was chumed, fourteen jewels came out of it. 
Out of these, one of the jewels was Uccaibíravà He is Indra's 
vehicle, and is the king of horses. So the Lord, has claimed him 
as His divine glory. 

‘Airavatarh gajendranam'—Airavata is the best of all the 
elephants. He was also born of dhe ocean, when it was churned, 
Me is also, indra’s vehicle. So the Lord claims him, as His 
divine glory. 

‘Naranim ca narādhipam'—A king, is regarded as the best 
among men, because he fosters, preserves and rules over the 
subjects. Moreover, he is regurded as possessing more divine power 
than other human beings. So, he is called Lord's divine glory.* 

A striver, should think of the Lord, because all of them, are 
His divine manifestations. 

tbc 

Here Manu (he progenitor of the hurran ace) cf tbe prosent Mananara 

(the fourteen part of a day of Brahmsi) ca also be regërded the king. 
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&yudbin&maharh vajrari dhenünamasmi kimadhuk 

prajanaseaismi-kandarpah sarpanamasmj vasukih 

Of weapons, I am the Vajra (thonderbolt); of cows, I am the 
celestial cow Kamadhenu. | am Kama, the sexual desire responsible 
for procreation; of serpents, Í am Vasuki. 28 


Comment: 

'Aywdhünkmahai vajram'—-Of all the weapons, the 
thunderbolt, which was made of the bones of sage Dadhici, 
who gave up his body, is the best one. It involved the willing 
self-sacrifice of sage Dadhici. So, the Lord has named the 
thunderbolt as His glory. 

"Dhenünümasmi kimadhuk’—The celestial cow Kümadhenu. 
came out of the ocean while chuming it. This cow has the power 
to supply all tbc requirements of the gods and men. So she is 
said to be the Lord's divine glory. 

"Prajanaeismi kandarpab—Kandarpa is Cupid, the god 
of sexual urge in beings. Progeny is possible because of this 
urge. This progenitive instinct is to be revered if it is utilized 
for progeny by renouncing the sensuous pleasures. This urge is 
His divine glory. In the cleventh verse of the seventh chapter 
also the Lord declared, "I am sexual desire not in conflict with 
virtue oc scriptural injunction.” 

'Sarpānāmasmi visukib'—Vasuiki is the lord of all serpents 
and is a devotee of the Lord. It was used as the rope to rotate 
the Mount Meru in the act of churning the ocean. So the Lord 
speaks of this serpent as His divine glory. 

The singularity seen in these divine glories is the Lords. 
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amantaícismi naganiith varepo yādasāmaham 

pitimümaryamà cásmi yamah sashyamatimaham 

Of the Nagas (water-snakes) I am Ananta (the serpent-god); of 
aquatic creatures and water-gods, í am Varupa, among the manes 
Tam Aryami; and among regulators of life I am Yama, tbe god 
of death. 29 
Comment:— 

"Anantaícisul nágánam'—The 'Nagas’, are the snakes living 
in water. ‘Anant’ is the lord of the snakes, with thousand hoods, 
It offers comfort to the Lord by acting, as His bed. It joined 
the Lord's sport several times, when He was incarnated. So, the 
Lord speaks of it as His divine glory. 

"Varunu yüdasümaham— Varuna, is the lord of the aquatic 
creatures and water-gods, and is 4 devotee of the Lord. So, he 
is a divine glory of thé Lord. 

"Pitfoámaryama cāsm!—Aryamā, is the presiding deity, over 
all the seven mancs such as Kavyavaha, Anale and Soma etc. 
So he is a divine glory of the Lord. 

‘Yama sarbyamatamaham'—Yams is the lord of death. He 
purifies the beings, by enabling them, to reap the fruit of their 
virtuous and evil actions. He is very just, and righteous, He is 
a devotee of the Lord and a lord of his region. Therefore, he is 
a divine glory of the Lord. 

The uniqueness in these glories, is not personal, which has 
emanated, only from the Lord. Therefore a striver, should think 
of the Lord, when he thinks of His divine glories. 
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prahlüdaécasmi daityānārn kālab kalayatámaham 

myginiii ca mrgendro'hari vainateyaéca pakşiņām 

Among the demons I am Prablida; among reckoners of existence 
Iam Time; among beasts, I am the lion; and among birds, Garuda, 
(the vehicle of Lord Visgu). 36 
Comment:— 

'Prahlädaścīūsmi daityānām'—'Daitya' (Demons), were those 
who were bom of Diti. Among the demons, Prahlada was the 
chief demon. He showed great devotion for the Lord, without 
having any desire for the fruit. So, he is called a divine glory 
of the Lord. 

The Lord in the case of Prabláda, has used the present tense, 
because His devotees never die. They can be ever beheld by 
believers. Even when, they merge into the Lord, if a person 
wants to behold them, the Lord appears, in their form. 

"Külah ksloyatumaham'—Time, is the reckoner of the 
appearance, stay and disappearance of things and beings, in the 
universe. Therefore it is called a glory of the Lord. 

"Mrgünárh ca mrgendro ham'— Tbe lion is the lord of beasts. 
He is more powerful and courageous, than other wild beasts, 
such as tiger, panther, leopard and bear etc. So, he is a glory 
of the Lord, 

"Vainateyaócn palsiniim’'—Garnda, the son of Vinat&, is the 
lord of birds and God's devotee. He is the vehicle of Lord Viggu. 
When he flies the sound of the hymns of Sémaveda, is produced 
with his wings. So he is the Lord's divine glory. 

‘The distinction in all these glories, is the Lord's. So a striver 
while thinking of them should think of the, Lord only. 
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pavanah pavatimasmi r&mab éastrabhrtàmaham. 

jhasapari makaraécásmi srotasimasmi jahnavi 

Among purifiers, E am the wind; among warriors, I am 
Rama. Among fish, I am an alligator; and among rivers, 1 am 
the Ganges. 31 
Comment:— 

‘Pavanah pavatimasml’—Wind is capable of purifying all 
things. It makes bodies healthy, so it reveals Lord's glory. 

‘Ramah éastrabbrtàrnabam! Thougb Rama, is an incamation 
of God, yet as far as the wielders of weapon, are concerned, 
Rama is the best of all of them. So the Lord has mentioned, 
Rama, as one of His divine glories. 

"Jhasánsib makarasessmi —Aong fish, the alligator is most 
powerful. Therefore the Lord names it as His divine glory. 

'Scotasimasmi jábnavi —Amony rivers, streams and waterfalls 
etc., the Ganges, is the most sacred. Its water is holy, because 
it flows from the fect of Lord Visnu, Believers by beholding or 
touching it, or drinking its water or bathing in, attain salvation. 
Tf a dead man's bones are dropped into her, she leads him to 
salvation. So she is the Lord's divine glory. 

A striver instead of attaching importance to the Lord's divine 
glories, should attach importance to Him, 

In the seventeenth verse of this chapter, Arjuna put two 
questions to Lord Krsna "How may 1 koow You,” and "In what 
aspects are You to be thought of, by me?” The answer is, that 
he should think of the Lord, in all His divine glories. The result 
of that thinking will be, that he will come to know that, He is 
the root or origin, of all the divine glories. Thus, he will come 
to know the reality, about Him. 

When a man, beholds any distinction, singularity or beauty 
in the universe, he gets entangled in it. But if he regards it as 
the Lord's, he will think only of Him, and thus will come to 
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know the reality, about Him. By knowing the reality, of His 
glory and power, one is endowed with unwavering devotion, to 
Him (Ga 10/7). 


Rifle 


mium Web o warme 
anar ferent are: Were Bz 
sarginamadirantasca madhya caíváhamarjuna 
adhyütmavidyà vidyamam vadab pravadatamaham 
Arjuna, I am the beginning, the end and also the middle of all 
in debates 


“Sarginémadirantaéca madhyarh caivaham'—The Lord Himself, 
is the beginning, the middle and the end of all creatures. It 
means, that He is in all. So, while beholding the universe; or 
the beings, one should think of the Lord. 

'Adhyátmavidy vidyanám'—The science which leads a 
man to salvation, is called Adbyatmavidya.* AI other sciences, 
earnings) are imperfect. Something remains to be known, after 
knowledge gained from these. But this science, is perfect. After 
knowing it, nothing else remains to be known. So it is Lord's 
divine glory. 

"Vüdab pravadatimaham'—Debates are of three types— 
(1) Supporting one's point and opposing other's points, in order 
o gain victory over an opponent. (2) Only to oppose others. 
(3) Brushing aside all prejudices, debating by reason faithfully, to 
know reality. This third one, is reason (logic) which is superior, 

* There is a difference between “Adhyatmavidy® (tbe science of the self) 
and "Rajavidys' (Sovereign science). In the former importance is attached to 
the attributeless Lord while in the latter to the Lord endowed with attributes ie, 
the Lord Who pervades everywhere and everytime, allthings creatures etc. 
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10 the first two. So it is the Lord's divine glory. 

“Apperidix—Of all the worldly sciences ‘adhyatmavidya’ viz., 
science of the self (soul) is the best. The same science in the 
colopbon at the end of the chapters of the Git, has been called 
“brahmavidya? 

‘The Lord calls ‘adhyStmavidya’ viz., the science of the self 
as His divine glory because it is the simplest, easiest and is 
dirccily realizable to all. In practising it, in understanding it and 
in attaining it, there is no difficulty. Practice, understanding and 
attainment are not applicable to it at all. The reason is that it is 
ever attained and in sll the states—wakefulness, sleep and sound. 
sleep ete., it ever remains the same. The science of the self isus 
much evident as evident even this world is not there. It means 
that we.can realize the science of the self very clearly, but we 
can’t realize the existence of the world so clearly. We should 
understand this fact in this way, If we think of our childhood 
and see our present state, we find that now the body is not 
the same, habits are not the same, language is not the same, 
behaviour is not the same, place is not the same, time is not the 
same, companions arc not the same, actions are not the same, 
ideas are not the same, all these have changed but our entity 
viza thé self has not changed, so we say, “I am the same who 
‘was in childhood". It means that whatever has changed is of a 
different nature and whatever has not changed is of a different 
nature. What has not changed is the self (soul) and whatever 
has changed is the body. This is science (knowledge) of the 
self viz., ‘Stmajitina’. 

PER, 
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akġarāņāmakāro'smi dvandvah sāmāsikasya ca 
abamevaksayah kilo dhátühar  viévatomukhah 
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‘Of letters, T am 'A'; of word-compounds I am the dual (Dvandva) 
the copulative. I am verily the endless Time; I am the sistainer of 
all, having My face, on all sides. 33 
Comment.— 

'Akgaräņämakäro'smi'—'A" is the first letter of alpbabet, It 
occupies an important place in both vowels and consonants, The 
consonants cannot be pronounced, without this letter. So it is 
Lont's glory. 

"Dvandvab sámásikasya ca’—Out of the four important word- 
compounds, while both the words in compounding themselves 
retain equal importance, they are called the dua? or ‘dvandva’. In 
it because, each word maintains its individuality, the Lord has 
named it as His divine glory. 

*Abamevaksayah kitah’—Time in itself, is beginningless and. 
endless, and is called the Lord. In final dissolution, when even the 
‘sun merges into the Lord, time is counted or measured through 
the Lord (Paramatma).* So the Lord is eternal time. 

Time passes every moment. But here the Lord, Who is 
endless time, remains the same without any modification and 
change. The same endless Time, is a Lord's divine glory. In 
the eleventh chapter, the Lord bas said that He is the mighty 
world-destroying, Time (Gi 11/32). 

"Dütühaih vivatamukhah'—Having His face on all sides, 
the Lord sees all the creatures. So He sustains all of them, very 
generously. Thus He has deseribed Himself, in the form of His 
divine glory. 
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* In final dissolution Brahms, the creator also merges into the Lord. So 
time (of final dissolution) is measured by the etemal and endless Lord. 
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mytyub sarvaharaicihamudbhavasca, bhavisyatim 

\drtih Sirvakca ndripath smrticmedha dhrtih kgama 

1 am, the alkdestroying Death. I-am the origin of future 
beings, Of females, I am Kirtl, Sri, Vik, Smrti, Medb&, Dhrti 
amd Kyamü (the goddesses), presiding over the qualities, 
fume, fortune, speech, memory, intelligence, steadfastness and 
forgiveness, respectively. 34 
Comment: 

"Mrtyub srvabaraíeüham'—Death, has such an uncommon 
power that after death, everything is destroyed and nothing remains, 
in memory. Actually itis not death's power, it is the Lord's power. 

Had death, not possessed the power of forgetfulness, a man 
would have been very much worried, about the relatives of previous 
births and he might also have been attached to persons and things, 
with whom he had affinity. in the previous births. 

"Udbhavaéca Dhavigyatam’—As the Lord, is the sustainer of 
all beings, He is the source of future beings. It means, that it is 
He, Who creates the universe, sustains and destroys it. 

"Kirtih Seirvakea nirindà smrtirmedhà dhrtih ksama'— These. 
seven females are considered, the hest of all women in the world, 
Ont of them Kirti, Smrti, Medhā, Dhrti and Ksama, are daughters 
of Prajápati Daksa, Sci is the daughter of sage Bhrgu, and Vak is 
Brahmà's daughter. Fame, prosperity, speech, memory, intelligence, 
steadfastness and forgiveness are also, the seven most known, 
female qualities. 

A person achieves fame, because of virtues. Prosperity, can 
be wealth, property and cattle, such as cows, horses, camels and 
elephants ete. 

Speech, enables a man to be called a learned. person. 
Remembrance of something is memory. 

Intelligence, enables a man ta fix something in the mind. 
Stesdfastness means, not to deviate from one's principles, and 
beliefs etc. 
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Forgiveness, is the quality-of forgiving an offender, by 
forgetting thie wrong done, in spite of having the capacity and 
opportunity, to avenge the wrong done. 

The first three, of these qualities are revealed outwardly, 
while “the next four are revealed froni inside the beings. The 
Lord, bias named these as His divine glories. 

So, if these qualities are seen anywhere, in any being, a 
striver should think of the Lord, by thinking these qualities as 
of the Lord. If a striver, finds them in himself, he should think 
them, ay Lord's, and not as his own, because they we divine 
traits, which emanate only from the Lord. If a person, considers 
them his own, he feels proud of himself, and pride is a demoniac 
propensity, which leads one to a fall, 

Scrivers, should regard. these excellent qualities, es the 
Lord's, just like Kakabhusundi, who by sape Lomaśa's curse, 
was turned from Brilimana (the priést class) to an untouchable 
bird, a crow. But, he was neither afrzid nor displeased; hc was 
rather pleased because, he thought that i was the Lord's will 
(Minasa 7113/1). Thus, if a striver, starts beholding the Lond, 
ín all things, incidents, circumstances and creatures cte., it will 
lead him, to bliss. 


ae 


gee wem IHE TID Say! 

"ert ueivfdisenqut eue 1 34 N 

brhatsáma tathà simnára gayatri chandasámaham 

masinarh márgaétrso'hamrtümdrh — kusumakarab 

Of the Sama bymns, I am Brhatsáma; of the Vedie metres, 
I am Gayatri. Of thé twelve months of the Hindu calendar, 1 am 
Margaálrsa, and of seasons, I am the flowery spring. 35 
Comment:-— . 

"Brhatsáma tathà simndm'—Brhatsima, is a psalm in the 
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Sámaveda, devoted to the praise of God, under-the name of 
Indra. In 'Atirātrayäga' it is a "Prstbastotra' (endorsed hymn). It 
is regarded as.the most pruminent and best of psalms, in the 
Simayeda. So the Lord speaks of it, as His divine glory.* 
"Gayatri chandasimabam'— The Gayatri, is the most important 
of all the metres, contained in the Vedas. The Gayatri, is said to 
be the mother of the Vedas, because the Vedas have emanated 
from it. It coasists of the trio of God—His form, His prayer 
and meditation on Him. Therefore, its chanting lcads a striver to 
God-realization. So the Lord, speaks of it, as His very self. 
‘Masini margasiryo"ham'—The crop, which supplies food 
to the people is harvested in the month of Margasirga. Religious 
sacrifice, is also performed with the newly harvested crop, in this. 
month. In the days of Mahābhārata, the now year commenced with 
this month. Hence the Lord declares it to be, His divine glory. 
"Rtüni: kusumakarah’—Io the spring season, the plant 
kingdom gets reanimated with fresh leaves and flowcrs, even 
without water. The weather is ncither too hot nor too cold. So 
the Lord declares it, to be’ His divine glory. 
Whatever excellence is observed in these divine glories is 
the Lord's. So a striver, should think only of the Lord, in all 
divine glories. 
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dyütarh — chaluyutümasmi — tejustejasvinamahiam. 
jayo'smi vyavasáyo'smi sattvarit sattvavatimaham 
1 am the dicing of those that cheat; I am, the glory of the 
glorious. I am, the victory of the victorious, the resolution, of the 


* In the twenty-second verse the Lord declared Samaveda to be His 
divine glory while here He declares BrhatsSma to be His divine glory. 
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resulute; the goodness, of the good. 36 
Comment:— 

‘Dybtari chalnyatimasmi'—the game of chance played for 
money, property or kingdom etc., is called gambling. The Lord 
has called it His divine glory. 

Question:—1f gambling is the Lord's divine glory, it means 
that there is no harm in gambling and then it should be justified. 
But then why is it forbidden, according to the ordinance of 
scriptures? 

Answeri—In this context, there is description of the Lord's 
divine glories, not of sanction and probibition. Arjuna put the 
question, "Tn what various aspects are you to be thought of, by 
me?" So the Lord is answering his question by telling bim, that 
be should think of Him only, whatever he beholds in the form 
of His divine glories, because He declares, “All this universe is 
pervaded by Me" (Gna 9/4). i 

Suppose a striver, in the past had the habit of gambling. 
Now he is busy with adoration. By chance, he is reminded of 
gambling. So he should think of God in it. Thus by beholding 
the Lord in gambling, and the loss and gain involved in it, à 
sitiver, will think only of the Lord. 

The man (soul), is a fragment of the Lord but by error he has 
assumed his affinity with the body and the world. If he notices 
the excellences and the glories in the world, as the Lord's and 
thinks of Him, it will lead him to God-realization (GWA 8/14). 
On the other hand, if he regards the glories as belonging to the 
world and thinks of the world, it will lead him to complete min 
(Gita 2/62-63). These glories have been described so that a striver 
by thinking of the Lord, may know Him, in reality. 

"Tejastejasvioimaham'— Tejas, is the glory or splendour of 
great souls, who possess divine traits. In front of great men who 
possess this glory, even sinners hesitate to commit.sins. So it 
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has been considered as the Lord's divine glory. 

*dayo'sini— Everyone, likes victory. So, victory is the glory 
of the Lord. 

A striver should not enjoy the pleesure of his victory by 
regarding it, as the manifestation of his power, but he should 
regard it, as the manifestation of the Lord. 

"Vyavasiyo'smi'— Resolution or determination, is the Lord's 
divine glory. A lot of importance, bas been attached to it in the 
Git&, "The determination is one pointed” (2/41); "Those who 
are deeply attached to pleasure and worldly prosperity do not 
have the determinate intellect” (2/44); "Even, if the vilest sinner 
worships Me, with exclusive devotion, he should be considered 
a saint for he has rightly resolved” (9/30). 

A striver, should not regard this resolution (determination). 
ag his virtue but should consider it as Lord's glory, which be 
could cultivate only by, His grace. 

‘Sattvamh sattvavatimaham'—The goodness of good persons, 
is Lord's glory. The quality of sattva (goodness) which prevails, 
suppressing rájass (passion) and tàmasa (ignorance), should not 
be regarded, by a suiver, as his own, but as the Lord's. 

All vires and achievements, such as glory, victory, resolution. 
and goodness, really belong to the Lord. So a striver, instead of 
considering these his.own, should consider them as the Lord's, 
and so he should think of Him, oniy. 
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yrsuinaih vàsudevo'smi pindavinach dhamafjayah 
muninamapyabar vyüsah kavinámuéani kavih 
Among the members of the Vrsnf clan (ylidavas), I am Krsna; 
among the Pindavas, Dhanañjaya; among the sages, I am Vylisa. 
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and-among the knowing seers, I am the sage, Sukra. 37 


Comment:— 

!Vesninish visudevo'smi'— Here, there is no reference to Lord 
Krepa, as an incamation, but as the best member of ihe Vreni 
clan. AN the divine glories in this chapter, have been described 
from the worldly view-point. In fact they are all manifestations 
of, the Lord. 

"Pándavànain dhanaitjayah'—Whatever distinction Arjuna, the 
Lord's dear friend possesses, is the Lord's. So the Lord declares 
him to be His very self. 

"Muninümapyaburi vyüsal—1t was sage Vyasa, who compiled. 
the Vedas, and divided them into four parts. The Mahābhärata, 
the eighteen celebrated Pur&oas and other scriptures were written 
by him. He is known, as the guide-to moder authors. Any new 
treatise is said to be a polluted one. It means, it contains some 
portion which has already been included, in Vedavylisa's works. 
Being, the most important of all sages, he bas been declared by 
the Lord as, His divine glory. So a striver, should think of the 
Lord because all this distinction in him, is the Lord's. 

"Kavinimuéana kavih’—The term Kavi’, stands for the leaned 
men who kiow the scriptural principles well. Sukrücàrya, was 
the foremost of the leamed. He was an expert, in the science 
of reviving the dead. He is known for his science of ethics. 
Because, of his virtues and learning, he has been declared to be 
the very self, of the Lord. 

‘Whatever distinction a striver, comes across should be regarded 
as the imperishable Lord's, not of the perishable world. 
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I am the authority of those who punish as rulers; I am 
righteousness, in those who seek victory. Of secrets, I am silence 
aud I am wisdom, of the wise, 38 
Comment;— 

"Dando damayutmasmi'—Just punishment is necessary, for 
a convict to deter him, frora sinful behaviour and to enable him 
to follow the right conduct. So the Lord has declared it to be, 
His divine glory. 

‘Nitirasm jigisatim’—Itis righteousness by which, oue gains 
victory, und again it is righteousness, which makes a victory 
everlasting. So, the Lord declares it to be, His divine glory. 

'Maunarh caivasmi: gubyüpim'—Oot of all the “secrets, 
silence is most important, because every person cannot know 
the feelings of those, who keep silent. So the Lord speaks of it 
as, His divine glory. 

^Jfianarh jdovatimaham'—Whatever knowledge or wisdom, 
the wise have, is the Lord's divine glory. 

So, whatever distinction, is perceived anywhere is not personal, 
but divine. So a striver, should always behold the Lord, in all 
the divine glories. 


mmt moes 
went wiyart ast aarp 
a wafer fuer aera wd weTeUW Ss ut 
yaccüpi survabhütünür bijah tadahamarjuna 
na tadasti vind yatsyámmaya bhatarh carácaram 


^ The Lond from de twentieth verse to the rim-aini verse has described His 
sighty-to divine ploies— four in each oftwendeth, twenty-first, venty-second, 
twenty-third verses, tiree in the twenty-fourth verse, four in the twenty-fifth, four 
inthe twenty. siuh, thre in the twenty- seventh four in each of te twenty eighth, 
twenty-ninth, thirtieth and thirty-first verses, five în the thiy-second, four in the 
iiy thizd nino in che thy fourth fourin the dif, five in the thinty-sixth, 
four in the thity-sevent and thirty-eighth each and ane in the thirty-ninth verse. 
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OO Arjona, I am the seed of all beings. There is no creature, 
animate or inanimate, that can exist without Me. 39 
Comment:— 

‘Vacedipi sarvabhatinath bijam tadahamarjuna'—Here the 
Lord gives a gist of all His divine glories, by declaring that 
He is the seed or the cause of the entire, animate or inanimate 
creation. By the term 'sced, He means that He is efficient cause, 
as Well as the material cause, of the entire creation. In other 
words, it can be said that He Himself is the creator, as well as, 
the creation. 

In the tenth verse of the seventh chapter, the Lord declares. 
Himself as ‘the etemal seed’, in the eighteenth verse of the ninth 
chapter, ‘the imperishable seed’ and in this verse only ‘seed’. It 
means, that He in spite of remaining the same, manifests Himself 
as the entire universe; and in spite of His manifestation, in the 
form of the world, He remains, the same. 

‘Na tadastl vind yaisyānmayā bhütai cardcaram’—In the 
universe, whatever creature, animate. or inanimate, moving or 
unmoving, are seen these cannot exist, without, the Lord. AIl of 
them, originate from Him ie., He is manifest, in all of them. By 
knowing this fact, a striver should think of God alonc in whatever, 
he sees and whatever comes to his mind, and intellect. 

Here, the Lord declares, that there is no creature, animate 
or inanimate, that can exist without Him, while in the fortieth 
verse of the cightenth chapter, He declares that there is no 
existence, which is free from the three modes (sittvika, ràjasika 
und timasika), bora of matter (nature). The reason is, that here 
the context is of the Discipline of Devotion. Arjuna, put the 
question, "By what various aspects, are You to be thought of, by 
me?" The Lord answers, "I exist in al! the forms, which come 
to your mind." But (in 18/40) in the context of the Discipline 
of Knowledge, in which, a striver should discriminate between 
Mauer (Prakrti) and soul. A striver, should renounce dis core 
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affinity with mater. The entie universe, consists. of three 
odes, born of matter (nature). So the Lord, declares that there 
is no existence, which is free from the übree modes, bom of 


mauer (Nature). 


In this chapter, the Lord has recounted His eighty-two divine 
glories, from the tenth to the thirty-ninth verses. His purpose 
in describing tese is, not to mention chat they are superior, 
mediocre or inferior, rather He wants to draw attention of the 
devotees, to the fact, that whatever comes to their sight or mind, 
they should think of, God only. The Lord, while describing his 
tighty-two glories, means to say, that a striver, should think 
of God only, whatever thing, circumstance or person he comes 
across,* because, Arjana put the question as to- which aspect 
He was to be thought of, by him (Gua 10/17). So the Lord, 
has described His divine ‘glories, im brief here. Similarly, in 
the Srimadbhagavata also, (in the sixteenth chapter of the 
eleventh canto), Lord Krsna has described, His divine glories 
to Uddhava. Some of the divine glories described, in the 
Gita and the Srimadbhagavata, are similar while some of them 
are not. In the Gita, He declares that among priests, He is 
Brhaspati (10/24), while in the Bhágavata He states that among 
priests, He is Vasistha (11/16/22). Now the question rises, why 
the same speaker, Lord Krsna makes this distinction. The answer 
is, that Lord Krma while describing His divine glories, does 
not mean to attach importance to a thing or a person etc., but 
He wants to say that a striver, should think only of the Lord, 
whatever thing ot person he comes across, physically or mentally. 
‘Therefore, whatever distinction appears in any object or person, 
should bc regarded only, as the Lord's. 

* Lord Naviyana pervades the entire universe, which is seen or heard, 
externally and internally. 
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Appendix—All beings are bom in four different ways— 

(2) Jarüyuja—bom with amnion froin the wom as men, cows, 
buffaloes, sheep and goats etc. (2) andaja—boqi from eggs as binds, 
snakes, squirrels and lizards etc. (3) Udbhiija—sprouting up from 
the earth as trees, creepers, grass, com ete., (4) svedaja— born of 
sweat as louse und tiny whitish louse etc., as well as those bora 
from the earth in rainy. season such as earthworms etc, From 
these four sources eighty-four lac forms of lives are born, Out 
of these there are two kinds—immovable arid movable. Trees, 
creepers, grass and vegetation eic., are immovable while men, 
beasts and birds etc., are movable. Out of these beings some 
live in water, some fly in the sky and some others live on the 
earth. Besides them there are several other forms of lives such 
as gods, manes, gandharvas (celestial singers and musicians), 
ghosts, evil spirits, devils, demons, *pütanà* and ‘balagraha’ etc. 
God is the seed viz., the root cause of all these beings. It means 
that there are infinite beings in infinite universes but the seed 
of all of them js only one. Therefore-only God bës manifested 
Himself in all these forms—'Vasudevah sarvan. 

As seed is the origin of agriculture (farming), so is God the 
origin of the entire universe. As from millet there is production of 
millet; from wheat there is production of wheat; from an animal, 
animals are produced; from men, men are produced; similarly 
from God, only God emanates viz., the Lord is revealed in the 
form of the world. As in ornaments made of gold there is only 
gold, in the tools made of iron there is only iron, ín the earthen- 
wares made of clay there is only clay, in the cloths made of 
cotton there is only cotton, similarly the world emanating from 
God is the manifestation of only God. 

From the worldly seed, only one type of crop is grown. As 
from the socd of wheat, only wheat is produced, other crops 
such as millet, green lentil (mürbga) and ‘motha’ etc., are not 
produced. Their seeds are different. But God is such a seed from 
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Whom different kinds of beings are born (Gita 14/4), and in spite. 
of giving birth to the entire creation, there is no modification 
or diminution in Him, He remains immutable because He is the 
imperishable seed (Gita 9/18) and He is the eternal seed (Gita 7/10). 


BRE 


Link:—Now in the next verse, Lord Krsna concludes the topic 
by revealing, that there is no end, of His divine glories. 


matsa m rear faii wea 
q quere went fengafénenT warn xo 11 


nÀnto'sti mama divySndth vibhotinirh parantapa 

esa tiddesataht  prokto  vibhütervistaro mayā 

O harasyer ot foes, there ts no end of My divine glories; 
this is only a brief description by Me, of the manifestation of 
My glories. 40 
Comment:— 

"Mama divydnirh* vibhiitinam'—The term ‘Divya’, stands for 
singularity or uncommanness. If a striver, thinks of the Lord 
only, in whatever circumstances he is or wherever he is, that 
singularity or divinity, is revealed to him, because there is none 
else, as singular and divine, as the Lord. The gods who are called 
divine, are also always eager to behold, the Lord (Gita 11/52). 
It proves that the Lord is the most divine. So His glories, are 
also divine. But the divinity of these glories, is revealed to a 
striver, only when he has the sole goal, to realize God and he, 
being free from attachment and aversion, thinks entirely of Him, 
in order to know the reality of Divinity. 

~ Arjuna first asked Lord Krgra to tell him Iis divine giades (11/16). So 
Lord Krgna while stating the desription said that He would teli him His divine 
glories (10/19) and while concluding the topic he again tells Arjona that there is 


‘ng end of His divine glories (10440). Thus the term “divins” bas boen used in the 
‘question as well as in the beginning and conclusion of the answer. 
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"INünto'sti!— There, is no end of the Lord's, divine glories. 
As the Lord himself, is endless, so are His glories, virtues, sport 
and discourses etc. Therefore, the Lord, while beginning His 
divine glories and concluding them, has said, that there is no 
end of His divine glories. In the $rimabhágavata also, about 
His glories, He says that He can count the number of atoms 
with the passage of time, but He, Who bas created millions of 
universes, cannot count, His divine glories. 

The Lord is endless, limitless and bouomless is 
beyond the limit of time, and space. 

"Eya tüddeéatzb prokto vibbiitervistaro mayi'—The Lord, 
describes His divine glories, in detail from the view-point of 
Arjuna. But, from His view-point, this description is very brief, 
because His glories-are endless. 

[la this chapter some of the glories of the Lord, have been 
described. There may be other glories, which have not been 
described here, but they can be related to strivers. Therefore, 
whatsoever attracts the mind of a striver, should be regarded as 
the Lord's divine glory, whether it has been described here or 
not, and he should think only, of Him.} 

Appendix—In the GRA the Lord has mentioned His seventeen 
divine glories in the form of cause (7/8—12), thirty-seven divine 
glories in the form of effect and cause (9/16—19), twenty-five 
divine glories in the form of persons (1016), eighty one glories 
in the form of principal and in the form of the ruler (10/20—38), 
onc divine glory in the form of essence (10/39) and thirteen 
divine glories in the form of His influence (15/12—15). AN this 
means that there is nothing else hesides God. In all forms, God 
has manifested Himself. Al this is the entire form of God. The 
unreal is kaleidoscopic while the real is immutable. These—the 
Teal (para) and the unreal (epara)—both are the Lord's divine 
glories —‘Sadasaceahamarjuna’ (Gita 9/19). It means that only God 
has manifested Himself in the form of divine glories. Therefore 


He is 


Verse 401 SADHAKA-SARIIVANE 1213, 


whatever attracts us, that is only the Lord’s attraction. But we 
‘want to enjoy pleasures, so that attraction instead of changing into 
love (devotion) for God, is changed into desire and attachment 
which bind us to the world. 

In the Giti the Lord has called Brahma also ‘mim’ (His 
‘own self) (8/13). He has also said *mám' to gods (9/23), He has 
also said ‘mām' to Indra (9/20) and He has also said ‘mim’ to 
Untamagati (supreme goal) (7/18). He has also said ‘mio’ 10 
“kgetrajfia’ (the self) (13/2), He has also called the indwelling 
God as ‘maim’ (16/18) and He has also said the seed of all beings 
as ‘mim’ (7/10) and so on. It means that God, Who is endowed 
with attributes and is also attriboteless; Who is endowed with 
fonn and is also formless, as well as men, gods, beasts, birds, 
gods, evil spirits aid devils etc.,—all combined together is the 
entire form of the Lord viz., all are the divine glories of God, 
all is His majesty.* Ail these divine glories are imperishable. 

Here a doubt arises, when the entire universe is the 
manifestation of God, then what is the purpose of the description- 
repetition of His divine glories? The explanation is that the 
question of Arjuna was, “In what various aspects should I think 
of You?" (10/17). In fact all is the entire form of God but the 
thing in which a man sees some speciality, it is easy to behold 
God and to think of Him in that thing, because mind is naturally 
autracted towards the thing whose speciality i» marked in the 
mind. Therefore the Lord has described His divine glories. While 
describing His prominent divine glories the Lord declared, “I am 
the beginning, the middie and the end of all beings and of the 


™ Sarve ca devi menavassamastassaptarsayo ye uaswsinavasca 
indraóoa yo'yar tridaefabhiüto viorsiesietu vibhituyasti 
(Vino Parton 3/1/46) 
“All gods, Manu, seven great sages, Manu's son and gods’ king, Indra etc, 
ns welt as whatever is there besides ther—al of them are Lord Visnu's divine 
joris" 
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entire creation” (10/20, 32), “I am the seed of all beings. There 
is no creature, animate or inanimate, that exists without Me” (10/ 
39), and “I stand holding the entire universe in a fragment of My 
body" (10/42), then what remains besides God? Nothing remains, 
E means that all is God—‘Vasudevah sarvam’ (Git& 7/19). 

In the Giti the description of the divine glories of God is 
ot of secondary importance but it is an important méaas for 
God-realization which leads to ‘Vasudevah sarvam.' The reason 
is that if any speciality appears in the world and we regard it 
as the Lord's speciality, naturally we shall be attracted towards 
God rather than towards that thing or person. Attraction or 
attachment to matter leads to bondage—‘kāranath gunasago' sya 
sadasadyonijanmasu' (Gita 13/21). Therefore the purpose of the 
description of the divine glories is that a striver may get rid of the 
notion of the existence of the world, the valne of the world and 
the lovability of the world and may realize “Vasudevah sarvam’ 
which is the main aim of the gospel of the Gna. 

Existence of the world, its value and attachment to it, lead a 
men to bondage. If a man instead of being attracted towards the 
world, and instead of having the notion to enjoy pleasures oul 
Of it, regards it as the manifestation of God, then the assumption 
of the existence of the world, its value and attachment to it, will 
be renounced and he will accept the existence of God, he will 
value Him and will be attached to Him viz, will love Him.* 

sei ER rae 

Link:—In the eighteenth verse, Arjuna requested Lord Krsna, 
10 describe His glories and power of Yoga. Having described 

naregvabtiksoamh madbhivam  pumso bhivavato'ci 

spardhdsdyatiraskarab säbaðkärā viyanti hi 
(Samadhi 11728715) 
"When a devote regards all men and women as My manifestation vir, 


 beholds Me in them, then soon he gets rid of evils such as eavy, fauli-finding, 
‘contempt etc. with egoistic notion totally." 
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His divine glories, now, He describes His power of Yoga, in 
the next verse, 


a 


aaff 

aeaa vd oun ANSATT ER 

yadyadvibhütimatsattvarh śrīimadűrjitəmeva vā 

tattadevivagaccha tvan mama tejori'£asambhavam 

Every such thing that is glorious, brilliant or powerful, know 
that, to be a manifestation, of a spark of My splendour. 41 
Comment:— 

"Vadyadvibhiitimatsattvarh érimadürjitameva yi'—Whatever 
glory, brilliance, power, beauty or any other singularity. appears 
in animate or inanimate things, and persons etc., should be known 
as a manifestation, of à spark of the Lord's splendour— tattadevi- 
vagaccha tyurh mama tejora'fasambhayam’. Without Him, there 
is no singularity, anywhere. 

‘Therefore. whatever speciality a person observes, he should 
regard it, as the Lord's and so think of Him, only. If he thinks, 
that the speciality is of a person or a thing etc., he has a fall. If 
a chaste wife observes, something special in any other person, 
except her husband, her chastity gets polluted. Similarly if à 
devotee, perceives any singularity anywhere else except in God, 
his exclusive devotion, is affected. 

Whatever beanty, glory or attraction, power or any other 
quality, appears in an object or a being, it is only the Lord's. 
How? If it had been, of a person or a thing, it might have 
remained there forever. But that is not so. Then, whose is it? [t 
is of the Lord, Who is the illuminator, the origin and the base 
of all of these, One, who regards it as of a person or thing, gets 
entangled in the world, and gains nothing. Hut if he, after a 
serious thought comes to know the fact, that objects and persons 
that are perishable, cannot possess those qualities, they are only 
the Lord's, he attains bliss. 
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As electric current, works our radio but aa ignorant person nay 
regard the sound coming only from the radio, without attaching 
any importance to the electric cument, while a person having 
kuowledge of it knows, that the radio works by electric power. 
Similacly, an ignorant person, may cegard the speciality of à person 
and an object as theirs, but a wise man treats it as, the Lord's, 

In the eighth verse of this chapter, the Lord declared that, He 
is the source of all the creation end from him all things evolve. 
It means, that, whatever glory, brilliance, power or any other 
speciality, is seen, is of the Lond. Once, a saint heard a prostitute 
singing a song with a melodious voice. He cried, "Oh! What a 
melody bestowed upon her, by the Lord!" Thus the saint instead 
of paying attention to the prostitute, paid attention to the glory, 
of the Lord. Therefore, wherever any beauty, excellence, quality 
or speciality appears, should be regarded as that of the Lord. But 
it does not mean, that we should not feel thankful, to those who. 
have done good to us, with their qualities. We should be grateful 
to them, and we should render service, to them, But we should not 
get entangled in the world, by regarding these as belonging to them. 
An Important Fact 

While describing His divine glories, from the twenlieth verse 
to the thirty-ninth verse, the Lord has used the term 'Asmi' (D, 
several times, to lay emphasis on the fact, that He is the origin of 
all divine glories. He as used the term 'Viddhi' (Know), two times, 
once in the twenty-fourth verse, and the second time in the twenty- 
seventh verse and "Avagaccha! (Know), in the forty-first verse. 

The term 'Viddhi' (Know), has been used to make us cautious. 
‘A man becomes cautious, by knowledge and by a ruling power. 
A preceptor, impacts knowledge, while a king rules with his 
authority. In the twenty-fourth verse, the Lord mentions the name of 
preceptor, Brhaspati. I; means, that people should know the reality, 
about His divine glories, through a preceptor. That knowledge 
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will Jead them to, unwavering devotion (Gita 10/7). In tbe twenty- 
seventh verse, the Lord by mentioning the king as His divine 
glory, means to convey that we through the ruling power of a 
king, should follow the right path viz, make our life virtuous. 
To bring home something, a preceptor applies his love, while a 
king applies his power. A preceptor wants his disciple to attain 
salvation, while a king wants his subjects, to obey the rules of 
the country, 

The terms 'Uccaifiéravi’ and ‘Aicavata’, in the twenty-seventh 
verse, denote prosperity of the king. So the tenn 'Viddhi' (Know), 
in this verse, specially seems to be used, for the king. 

The term 'Avagaccha' (Know), used in this verse, means 
to know the reality that whatever distinction is observed in the 
universe, is only the Lord's. 

Thus, by giving the term 'Viddhi’, two times and ‘Avagaccha’ 
once, the Lord means that, so long as, a person does not carry out 
the orders of tlie preceptor, and the king and try to-understand 
reality, the knowledge imparted by the preceptor and the authority 
of the king, will be of no avail, for him. If, he himself carries 
ont their orders, and knows the reality, then and then only, it 
can be useful for him. 

Appendix—Besides the divine glories already mentioned, if a 
striver is attracted towards any person or thing, there he should 
behold God viz., he should firmly hold that that speciality is not 
of a person or a thing but that is only God's. When he firmly 
believes that there is only God, the world will disappear in the 
same way as when we hold that in omaments made of goid, there 
is nothing else besides gold, then existence of the ornaments 
is lost; when we think that in the toys made of sugar, there is 
nothing else besides sugar, then toys vanish. The reason is that 
in fact the world has no existence, Only the man (self) because 
of his attachment and aversion, buss sustained the world ‘yayedari, 
dhicyate jagat’ (Gita 7/5). The gist of all this is that a striver has 
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to attain the goal—‘Vasudevsh sarvam' (all is God). Therefore 
the Lord according to ‘Arundhatinyaya’ kas described His divine 
glories so that strivers may realize ‘Vasudevah sarvam’ because 
when a striver behalds God in divine glories, then God will be 
seen everywhere viz, there will be no attraction for things, but 
there will be attraction for God only because God has manifested 
Himself as things. 

Whatever speciality or remarkability is possessed by man, that 
is bestowed upon bim only by God. If God had not possessed that 
speciality or remarkability, how would He have bestowed it upon 
the man? How can there be any speciality in the fragment (athsa) 
which is not in the whole (ais)? A man commits an error that 
he, by regarding the speciality as his own, gets proud of it and 
does not pay attention to God, the origin (source) of the speciality. 

All things, persons etc., of the creation are perishing every 
‘moment, The speciality in the form of beauty and power etc., 
which is perceived also vanishes. Therefore everything of the 
universe is preaching us the practical sermon, "Don't look at me, 
T'I not stay forever but look at my maker Who has manifested 
Himself in different forms and Who will stay forever. Whatever 
beauty or power or remarkability is being perceived in me, that 
is not mine but that is only His.” Having realized this fact, 
‘we shall bave no attraction for things and persons etc., but we 
shall behold God in them. Thus there will not be “Bhoga’ viz. 
enjoyment of pleasures but naturally there will be "Yoga" (viz, 
natural cternal union with God). 

God is the remarkable storehouse of all powers, arts and 
sciences etc. Powers can’t stay in the inert Prakrti (matter) but 
can stay in divine Godhood only. How can the knowledge, by 
which all actions are being performed, stay in matter? If it is 
assumed that there are ali powers in Prakrti, even then it will 
have. to be accepted that Prakrti has no ability to reveal those 
powers and to use those powers (for the creation of the universe 
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ieic). As a computer in spite of being inert, works wonders but 
it is made and conducted by the sentient viz., man. It can't work 
without being constructed, guided and conducted (directed) by 
man. A computer has no independent existence but it is man- 
made, while God exists by itself. 

Hed God not possessed special traits, how would have they 
been inherited by beings? A particular trait of the seed is found 
jn that tree which grows from that seed. How will any special 
trait, which is not in the seed, be possessed by the tree? The 
poetic talent of a poet comes from God, the power of oration 
of an orator comes from God, the power of charity in a donor 
comes from God. He is the origin of all these powers. Salvation, 
knowledge and love ete —all have been bestowed upon us by 
God. This is not the evolute of nature. If “I am an embodiment of 
salvation’—this is true, then how was I bound, when was 1 bound 
and why was | bound? If ‘I am knowledge personified’ —this is 
true, from where was ignorance emanated, how was it emanated, 
when was it emanated and why was it emanated? How can the 
darkest night of "amávasya" stay in the san? In fact knowledge 
is the possession of God, but a man has assumed it as his own, 
thus ignorance has evolved.* ‘T am knowledge personified, 
knowledge is mine’—This ‘I’ and ‘mine’ (egoism and the 
sense of possession) (aharhtà-mamatà) is ignorance. When we 
are not inclined towards the Lord Who has bestowed upon us 
salvation, knowledge and love, thea it appears tbat salvation is 


© Knowledge oF the power of knowing is not there in prakytl. Prakrti 
never remains uniform but it is kaleidoscopic. If there is knowledge in Prakrti, 
that knowledge also instead of being uniform, will be kaleidoscopic. The 
knowledge which is bern, will not stay forover but will be transient, H 
anybody holds that there is knowledge only itt prakri, we call that prakrti 
God, therc is difference only in words. t means that there is no knowledge 
in prakrtt. if there is, then that (prakri) ts God. 

‘faith ara incra tora cairn may, 

dekir basa Ehe jiva nükdyk (Mānasa, Aranya 15/1) 
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mine, knowledge is mine, love is mine, This is the singularity of 
the Lord that He has endowed us with the things in such a way 
that we think thst they are ours. This singularity of God is an 
example for strivers which they should follow. A man commits 
a blunder that he assumes the thing, which has been bestowed 
upon him by God, as his own; but he does not cast a glance 
on the most gracious giver. He sees the thing received but he 
does not see the giver. He perceives the action but he does not 
perceive the cause by whose power the action could be donc. 
Tn fact the thing is not one’s own, but the giver is one's own. 

A man becomes a Karmayogi with the power conferred 
on him by God, he becomes a Jüanayogi with the knowledge 
bestowed upon him by God and He becomes a Bhaktiyogi 
by possessing the devotion (love) showered on’ him by God. 
Whatever singularity or speciality is observed in a man, that is 
all the gift from God. Having given all the things to him, He 
does not reveal the fact—this is His nature. 


EEE is 


‘Link:—Having answered Arjuna’s question, in the next verse, 
the Lord Himself reveals an important fact. 
wet aga fi waa want 
famarefid qpeeritenista feat TUS? i 
athavā bahunaitena kiih jñātena — tavürjuma 
vistabhyabamidarh ketsnamekishsena sthito Jagat 
Or what need is there, for you O Arjuna, of detailed 
knowledge? I stand supporting the entire universe, with a 
single fragment, of Myself. 42 
Comment:- 
‘Athavi’—This term suggests something different, from what 
has been stated already. By this term, the Lord means to say, 
that He has already answered the question. Now, He wants to 
tell him something remarkable, of His own accord. 
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"Bahonaitena kira jfiitena tavirjuna'—Lord says, "O 
brother Arjuna! What need is there, to know all detail? 
Though I am sining before you'as a chariotdriver, with the 
horses! bridle and a whip, in My hands, to carry out your order, 
yet 1 hold countless universes, in both the states of new creation 
ang final dissolution, in a fragment of My body." 

"Vistabhyahamidari kptsnamekdsiéena sthito jagat— The Lord, 
means (0 say, that He stands holding the countless universes, in 
a fragment of His body, through His Yogic power. But it does 
‘not mean that, that fragment is occupied by countless universes, 
and so that fragment is not empty. That fragment is still empty. 
As, with our intellect, we know sevcral languages, scripts and art 
etc., but it does not mean, that there is no more room in it, to 
know more languages and scripts etc. We can learn, several other 
languages, scripts and arts etc., with it. When even our intellect, 
a small fragment of matter, is not filled with the knowledge, of 
different languages cte., how can a fragment of the Lord, Who is 
transcendental, endless, limitless and bottomless, be filled with, 
countiess universes? 

Appendix—This verse means that God has manifested Himself 
in the form of the world because He is the pervaded as well us 
the pervader. He is subtle as well as great, He is real as well as 
unreal. He is infinite, therefore he stands holding the countless 
universes in a fragment of His body—ekarbsena sthito jagat’ 

The Lord wants to draw attention to the fact that Only He 
is all. If striver pays attention to Him, then he need not know 
and think of any divine glory. The Lord means to say, “When 
1, Who am the base, support, illuminator and seed (root) of all 
divine glories, am sitting before you, then what is the need of 
thinking of My divine glories?” 
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oris tatsaditi Srimadbhagavadgitasipanisatsu. brakmavidyayairh 
Jopasastre Srikrsnarjunasarwade vibhütiyogo nama 
daiamo'dhydyah. 

‘Thus with the words Ori Tat, Sat, the names of the Lord, 
in the Upaniyad of the Bhagavadgitd, the knowledge of Brahma, 
the Supreme, the scripture of Yoga and the dialogue between Sri 
Krşpa and Arjuna, this is the tenth designated discourse : ""The 
Yoga of Divine Glories.” 

Words, letters and Uviica (said) in the Tenth Chapter 

(1) In this chapter in ‘Atha daamo'dhyàyab", there are three 
words, in ‘Arjuna UvSea' etc, there are six words, and in verses, there. 
are five hundred and fifty-six words, and thirteen concluding words. 
Thus, the total number of words, is five hundred and seventy-eight. 

(2) In 'Atha daíamo'dhyüyab there are seven letters, in 'Arjana 
Uviea! etc., there are twenty letters, in verses one thousand three 
hundred and forty-four letters, and there are forty-six concluding 
letters. Thus the tota! letters are one thousand, four hundred 
and sevenicen. Each of the verses, in this chapter consists of 
thirty-two letters. 

(3) In this chapter, there are three ‘Uviea'—1wo 
‘Sribhagavinuvaea’ and one "Arjuna Uvüca'. 

Metres Used in the Tenth Chupter— 

In this chapter, out of the forty-two verses, in the first quarter 
of the second and twenty-fifth verses, ‘na-gana' being used, there 
is "na-vipuli? metre; in the first quarter of the seventh verse, 
and third quarter of the fifth and thisty-second verses, 'ma-gana* 
being used there, is 'ma-vipulä' metre; in the first quarter of the 
eighth verse and third quarter of the twenty-sixth verse "bha- 
gana’ being used there is “bha-vipola' metre; in the first quarter 
of the sixth verse, ‘ra-gana' being used there is 'ra-vipuli’ metre. 
The remaining thirty-six verses, have the characteristics of right 
‘pathyavaktra', Anustup metre. 


RE 
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Eleventh Chapter 


INTRODUCTION 


AL the end of the tenth chapter, Lord Krspa graciously said 
to Arjuna, "I hold countless universes in a fragment of My body 
and yet Lam sitting before you as a chariot-driver, with horses" 
bridle and a whip io My hands and carrying out your wishes T 
am the core of all the divine glories and Yoga (influence) and 
when I am sitting before you, what need is there for you to have 
detailed knowledge of My divine glories”? After listening to the 
statement of Lord Krsna, Arjuna thinks of His special grace and 
being wonder-struck, speaks. 


orgy ware 
maea uct aenea 
Tah aaa A a mre i 


arjuna wea 
madanugraháya paramati guhyamadhyätmasañjñitam 
yattvayoktath vacastena moho'yarh vigato mama 
Arjuna said: 

By this, profound discourse of spiritual wisdom that you 
have delivered, out of compassion for me, my darkness has been 
dispelled. 1 
Comment:— 

‘Madanngrabiiya'—The Lord, out of grace declared, "Out 

After thinking of the umasusl grace of the Lord on him Arjuna was 
overwhelmed with joy. So without keeping in mind the rule he spoke this verse 


of thirty-three letters instead of thirty-two bocause when a man is beside himself, 
he is likely to forget the rule. z 
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of compassion, for those who worship Me, I destroy their 
ignorance—bom of darkness" (GRA 10/11). Arjuna, was 
very influenced by His statement. So he offered praises to Him 
(10/12—15) and told Him, that it was only out of compassion, 
that He revealed to him His closely guarded sccret.* 

"Paramar gubyam'— The Lord, after describing His important 
divine. glories, at the end of the tenth chapter, told him of his 
own accord, that He stood supporting the whole universe, with 
a single fragment of his Self (10/42). Arjuna regards this fact, 
as the supreme secret. 

'Adhyitmasaijitom'—In the seventh verse of the tenth 
chapter, the Lord declares, that he who knows, in reality His 
divine glories and Yoga-power (viz. He is the origin of all 
divine glories and again those divine glories, merge in Him). 
he is endowed with unfaltering Yoga of devotion. This has been 
called by Arjuna "Adhyàtmasaüjüitam (spiritual wisdom)t. 

"Yaitvsyoktarh vacasiena moho'yarh vigato mama’—Arjuna's 
delusion, was that he did not know that the Lord holds the entire 
universe, in a fragment of His body. But, when the Lord explained 
the fact to him, he came to know His uniqueness that though 
countless universes emanate from a fragment of His body, they 
remain established in it, and again merge in it, yet He remains, 
the same, Arjuna said that his delusion was dispelled, but the 
Lord knew that his delusion was not totally dispelled. So again, 


> Whatever Lord Krsna explained to Arjuna in the Gita from the beginning 
to this stage was out of compassion only because 21l His actions are full of His. 
sre but a mun docs net realize this fact, Whon a man redlizcs His grace, he 
Mains Divinity very casily and quickly. When Arjin realizes Hit grace, he 
being overwhehned with joy lells Him that it is by Tis ace that bis delusion 
is destroyed. 

t Whatever has heen said by the Lord shout devotion so far, is the sprone- 
secret-spiritua gospel. 

$ A man does not know delusion so long as he has it. But he knows it only 
when it is dispelled. 
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in the forty-ninth verse, the Lord says to Arjana, "Be neither 
perturbed nor deluded." 

Appendik—Arjuna says to Lord Krsna, "Your utterance, 
which You have made, is out of compassion for me rather than 
o show Your leaming. In it there is no other motive except 
Your grace alone.” 

‘Tam the beginning. the middle and the end of all beings" 
(10/20), ‘I am also the seed of all beings’ (10/39), “Everything 
which is glorious, brilliant and powerfal know that to be a 
manifestation of a spark of My splendour’ (10/42), I stand 
supporting the entire universe with 2 single fragment of Myself 
(10/42)—having heard these words Arjuna felt that his delusion 
was destroyed. But in fact his delusion was partly destroyed, it 
was not destroyed totally. 

wan 


Link:—How Arjuna's delusion was dispelled. is explained 
by him, in the next verse. 


wera fe spirat at fenes wert 

TAR: HAUT WITTY SATAN It 

bhavapyayou bi bhūtānāth érutae vistarago maya 

tvattah kamalapatrüksa mahatmyamapi cavyayam 

From You, O lomus-cyed, I have beard in detail, an account 
‘of the origin and dissolution of creation snd also of Your 
immortal glory. 2 
Comment;— 

"Bhavüpyayau hi bhütānārh scutes vistaraío mayà'—The Lord 
declared, "I am the origin (source) of the entire creation, and in 
Me again, it dissolves. There is no other source, besides Me" 
(Gita 7/6-7); "Whatever beings, there are, born of sattva, of rajas 
or of tamas, know them all, as evolved from Me alone" (7/12); 
"Diverse feelings, of creatures emanate, from Me alone" (10/4-5); 
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"Lam the source of ill creation; everything in the world, moves 
hecause of Me" (10/8); "I am the begi , the middle and 
also the end, of all beings" (10/20); and "I am the beginning and 
the end avd also the middie of all creation” (10/32). So, Arjuna 
says that he bas heard in detail, an account of tbe origin and 
dissolution of beings. Ile means that all the beings evolve from 
Him, Jive in Him and merge in Him Le., He is all in all. 

'Máhitmyamapl cüvayam'—Arjuna wants to say, that he 
also heard of His immortal glory, as explained by Him, in the 
seventh verse of the tenth chapter, that he who knows in reality, 
His divine power and glory, is endowed with unfaltering Yoga 
of devotion. 

The Lord's glory, has been called immoral, because after 
knowing His divine glory and power in reality, one is endowed 
with devotion, which is immortal, because the Lond Himself is 
immortal, so devotion for Him, shouid also be immortal. 

Appendix—in this verse Arjuna from his point of view tells 
(be reason how bis delusion was dispelled. ‘Mahatmyamapi 
cüvyayam'—Here by the tern "api" it is imerpreted that Arjuna 
heard the Lord's perishable glory and also heard His imperishable 
glory. "Bhavipyayan hi bhutinamn’—this is God's perishable viz 
changeable glory. A mam may be connected with God in any 
way—this will lead him to salvation—this is God's imperishable 
viz, immutable glory. Tt means that the real as well as the unreal, 
all is only God—‘sadasaccaham’ (GTE 9/19). 

ro 

Link:—ln the next two verses, Arjuna requests Lord Krya, 

to vouchsafe a vision of His Cosmic Form. 


Tatra wae TT 
spesa a wuiut mN 


evametadyathdttha tvamiumdnath parameśvara 
drasumiechàmi te rüpamaisvarar purusottama 
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O Lord Supreme, Yon are precisely what You have declared 
Yourself to be, But, I long to see Your cosmic divine form, O 
greatest of persons, 3 
Comment:— 

'Puruşottama’—Arjuna addresses the Lord, as the best 
(Supreme) person, hecanse no other person is equal to Him. 
The same fact, bas been pointed out by the Lord Himself in the 
fifteenth chapter when He declares, “I am beyond perishable matter, 
and superior to the imperishable soul. Therefore, T am known 
in the world and in the Vedas, as the Supreme Person" (15/18). 

‘Evametadyathattha tvamitmnam'—Arjuoa says, that 
‘whatever has been spoken hy the Lord about His virmes, glories 
and divine powers, (ftom the seventh to the tenth chapters), is 
wholly trae, without any doubt. 

The Lord declares, "I am the origin of the entire creation and 
jn Me again it dissolves" (7/6), "It has no other source, besides. 
Me" (7/7), "All is God" (7/19), "I am Brahma (the Infinite), 
 Adbyitma (Self). action, Adhibbiita (Matter), Adhidaiva (Brahma, 
the creator) and Adhiyajfia (the Uomaaifest Divinity)" (7/29-30). 
“I am the Supreme Person, attainable by exclusive devotion" 
(8/22), "AN this universe, is pervaded by Me, but I don't dwell 
in the beings, nor do the beings, dwell in Me" (9/4-5); "I am, 
being and non-being, both” (9/19); "Lam the source of all creation 
and everything in the world moves, because of Me" (10/8) and 
"1 support the whole universe with a single fregment of Myself" 
(10/42) ete. Arjuna says, that whatever has been said, by Him 
is wholly true. 

‘Paramesvara'—Acjuna heard Lord says, "l am Lord 
of all beings" (4/6); "I am the Supreme Lord of all the worlds" 
(5/29). So Arjuna addresses Him, as the Lord Supreme, because 
He is the Supreme Lord, of the entire creation. P 

"Deasturnicchámi te ripamaisvaram’—Arjuna tells Lord Krsna, 
that after hearing of His immortal glory, he has a firm belief in 
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His words; and after hearing the words, that He supports the entire 
universe with a single fragment of His self, be has developed 
an irresistible yeaming, to see His Cosmic Form. 

Sccondly, Arjuna says that though He is the Supreme Ruler 
of all the universes, yet it is very kind of Him to love him so 
much, to act as he wishes and to answer whatever, be asks, It 
is, because of His extraordinary kindness to him, that he has 
developed an irresistible yeaming to see that form, in whose 
single fragment He supports the entire universe. 

In the sixtocnth verse of the tenth chapter, Arjuna requested 
Lord Krsqa to describe in full, His divine glories. In response to 
bis question, Lord Krsna while describing His divine glories, in the 
beginning and at the end, told him that there was no end to His 
divine glories (10/19,40). So, He gave only a brief description, 
But, here Arjuna requests Him to show him His divine form 
(only one), but Lord Krna says to him, "Behold in hundreds 
and thousands, My multifarious divine forms" (11/5). As in this 
mortal world, if a greedy person demands a lot, from a donor, 
he gets only a little; but if he demands a little hesitatingly, the 
donor gives more. Similarly, first Arjuna requested the Lond to 
describe His divine glories in detail, so He described in brief. 
But, here Arjuna becomes cautious and hesitatingly prays to Lord 
Krsna, to reveal that form to him, if He deems it fit. The Lord, 
is influenced by this hesitating mood and asks him to behold 
His multifarious divine form, in hundreds and thousands. 

Also Lord Krsna while sitting in a part of Arjuna's chariot 
said, "In a part of this body of Mine, the entire creation (having 
infinite universes) pervades." So Arjuna, developed an irresistible 
yearning to see that form of His. 

Appendix—Acjuna means to say to the Lord, “O Lord! Having 
heard Your words, I have understood You well and there is no 
doubt about it. Only You are all—this is exactly the same. Now 
only Your cosmic divine form is left to be seen” 
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The gospel can be preached in two ways—by unerance and 
by demonstration, In the tenth chapter the Lord described His 
entire form and declared, "I stand supporting the entire universe 
with « single fragment of Myself”. Now in this chapler Arjuna 
requests Lord Kra to show him His cosmic form. 


eons 
wear afe ceri tear seefufa wits 
war ad a a RYPGRTHemem, uv i 


 manyase yadi tacchakyarh may drasfumiti prabino 

yogesvara tato me tvarh daréayütmámamavyayam 

O Lord if You, think that this cosmic form could possibly 
be seen by me, then, O Lord of Yoga, reveal to me that 
imperishable form, 4 
Comment:— 

"Prabho-—The term ‘Prabho', means Omnipotent, Arjuna 
uses this vocative "Prabho', for Lord Krsga to indicate, that He 
is Omnipotent. So, even if he is not agreeable, the Lord, by 
His grace and power could enable him, to bave a vision of His 
divine form, 

"Manyasc yadi tacchakyar may drastumiti\—Arjuna says to 
Lord Krsna, that even if He does not reveal His divine form to him, 
he will believe His words, that His form is the same as He has 
described, but he is not qualified and deserving to behold it. Thus, 
Arjuna does not doubt the Lord's statement in the least, rather he 
has full faith in it. So he prays to Iim, to reveal to bim Ilis divine 
form, if Ie thinks it possible for him, to see it. 

"Yogeívara—By using the address "Yogesvara, Arjuna 
says that He is the Lord of all Yogas (Disciplines), such as the 
Disciplines of Devotion. of Action. of Meditation. of Knowledge 
etc. So by His power, He could enable him, to behokl His 
divine Cosmic Form, 
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Arjuna, in the seventeenth verse of the tenth chapter, used 
the term "Yogin' but now he uses the term "Yogeévar' (the Lord 
of Yoga) i.e, the Master of all the Yogas, because now there is 
a lot of change in his attitude, towards the Lord. 

"Talo me tva darSayatminamavyayam’— Arjuna prays to 
Lord Krgpa, to reveal to bim His imperishable form, from which 
infinite universes emanate, in which they remain established, and 
in which they again merge. 

Appentix—The cosmic form of the Lord has been called 
‘avyaya’ (imperishable) which proves that the entire universe 
is the Lord's manifestation. Being imperishable it does not cease 
to be totally (GUA 15/1). In fact the mutable (the unreal) and 
the immutable (the real)—both combinedly is the entire form 
of God—‘sadasaccahamarjuna’. Insentience appears because of 
one’s own attachment and ignorance. 


rr 
Link:—After listening to Arjuna's humble prayer, the Lord 
asks him to behold His Cosmic Form. 
abr 
aya und Enfo ÙS WENT: | 
aman faerfer aanp vr il u 
Sfibhagavanuvaca 
pasya mé pürtha rüpàpi éatago'tha sahasrasah 
münavidhani ^ divyàni — nànvarnakrfini ca 
The Blessed Lord said: 


Behold My forms, O Partha (Arjuna), bundreds and thousands, 
multifarious and divine, of variaus colours, sizes and shapes. $ 


Comment:— 
"Pasya me pürtha rūpāni SataSo'the sahasraSah'—Listening to 
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the humble and hesitating prayer of Arjuna, the Lord, was very 
much pleased with him. So He addressing him as 'Pārtha' (the 
son of Pytha, Kunii), asks him to behold His forms, by hundreds 
and thousands i.e., innumerable forms; Thus, the Lord explains 
that as His divine glories are infinite, so are His forms. 

"Nünüvidhàni divyáni nánüvarpakrüni ca'—Now, the 
Lord describes the characteristics of those forms. They were 
heterogenious in character, consisting of different shapes, colours 
and sizes. 

As a particle of the earth, is earth in miniature, this world, 
being, a fragment of the Lord having a Cosmic Form, is nothing 
besides the Lord. But, it is not manifest to all, in its divine 
form, it is manifest only in its worldly form. It is so, because 
a man, instead of beholding the Lord, see only, the perishable 
world. As the Lord, even in an incamation, is not manifest to 
all (Git 7/25), He appears, only, as a common man, to all 
similarly, the universal form of the Lord is seen as of the world, 
by a common man. Here, the Lord by revealing Himself in His 
divine imperishable Cosmic Form, calls upon Arjuna to behold, 
His divine forins. 

Appendis—Arjuna, regarding himself as incapable 
(undeserving) requests the Lord to show him His cosmie divine 
form if He so wills. But the Lord asks him to behold His hundreds 
and thousands forms. It proves that, if something is left at God's. 
will, it is more beneficial than what is desired with one's own 
will, and expected with one's own intellect. The reason is that 
a man may leam several sciences; arts and crafts etc., study 
several scriptures, yet his intellect is meagre and limited. Tbe 
more simple (innocent), helpless and free from pride a striver 
is, the more he will know about God. Pride is an obstacle in the 
way of knowing God. The more sensible a mau thinks himself 
to be, the more insensible he remains. By assuming himself 
sensible, he becomes a slave to sensibility. The more free from 
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the pride of sensibility he is, the more sensible he is. 
Ries 


Link:--In the previous verse, the Lord called upon Arjuna to 
behold His Cosmic Form, of various colours and shapes. Now 
in the next verse, He asks Arjuna to behold the gods and other 
wonders, in His body. 


Weder t 


iini alias aLi A 
mya aang ANAN 


paśyäditynvaşūnrudrānaśvinau marutastathā 

bahünyadystapürvàmi paśyäścuryäņi — bharata 

Behold in Me, O Bharata, the twelve sons of Aditi, the eight 
Vasus, the ekvcn Rudras (gods of destruction), thc two ASvinikumaray 
(the twin physicians of gods) and the forty-nine Maruls (wind-gods) 
and many more marvels, never revealed before. 6 
Comment:— 

"Paéybditysnvosünrudranasvinaw marutastatha’—The twelve 
sons of Aditi are—Dhita, Mitra, Aryarza, Sakra, Varuna, Ariéa, 
haga, Vivasvan, Püsi, Savitá, Tvaştā and Visu (Maha. Ādi. 
65/ 15-16). 

The eight vasus are—Dhara, Dhruva, Soma, Ahab, Anila, 
Anala, Pratyiisa and Prabhása (Maha. Adi. 66/18). 

The eleven Rudras are—Hara, Bahurüpa, Tryambaka, 
Aparüjia, Vrskapi, Sambhu, Kapardi, Raivata, Mrgavyadha, 
Sarva and Kapali (Harivarhía. 1/3/51-52). 

Advinkumirs, are the twin bom physicians of gods. 
‘The forty-nine Maruts (wind-gods) are—Suttvajyoti, Aditya, 
SatyajyotiTiryagjyoti, Sajyoti, Jyotisin. Harita, Rtajit, Satyajit, 
Susena, Senajit, Satyamitra, Abbimitra, Harimitra, Krta, Satya, 
Dhruva, Dhartā, Vidbarti, Vidharaya, Dhvànta, Dhuni, Ugra, 
Bhima, Abhiyu, Saksipa, lik, Anyádrk, Yadck, Pratiket, Rk, 
Samiti, Sarnambha, Idckya, Purusa, Anyäidrksa, Cetasa, Samiti, 
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Samidrksa, Pratidrksa, Maruti, Sarata, Deva, Diga, Yajub, Anudrk, 
‘Sima, Mánusa and Vis (Vayupurana 67/123—130). 

The Lord, calls upon Arjuna to behold them all, in His 
Cosmic Form. 

‘These thiny-three varieties of gods, are the principal ones, 
‘The forty-nine Maruts (wind-yods), are regarded as separate from 
the thirty-three varieties of gods, because they were transformed 
from demons to gods. So the Lord, has separated them from 
other gods, by using the term ‘tatha’ (and) (also). 

‘Bahonyadystaparvani pasyasearyani bhärata'— The Lord, 
asks Arjuna to behold such marvels in those forms, which he 
might bave neither seen, nor heard of nor imagined, nor thought 
of. After beholding such forms, a person is wonder-strack and 
left aghast. 

Appendix—In the preceding verse the Lord asked Arjuna to 
behold His forms. of various kinds, colours, sizes and shapes 
in His cosmic form; now in this verse He mentions the same 
in detail. 

The Lord means to say that all gods are His manifestations 
only viz., He has revealed Himself in the forms of those gods 
(Gita 9/23). 


thins 
Link:—After hearing the Lord's order to behold His cosmic 


form, Arjuna may be curious to know where to behold it. So the 
Lord declares. 


grei wept ware TaT 

Wa ae Yer wememEfeesfa wien 

ihaikastham jagatkrtsmuih pagyidya sacarücaram 

mama dehe gudakesa yaccdnyaddrastumicchasi 

O conqueror of sleep Arjuna, now behold withi body of 
Mine, the entire universe consisting of both animate and inanimate 
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belngs and whatever else you wish to see. 7 


Comment:— 

'Gugäkeśa'—Arjuna is addressed as 'Gudäkeśa because be 
was the conqueror of sleep. The Lord by addressing Arjuna as 
Gudakesa, invites him to observe His cosmic form, attentively 
giving up indolence. 

"Ihaikasthaín jagatkrtsnat paéyádya sacarácaram mama 
dehe'—At the end of the tenth chapter, the Lord declared, that 
He supports the whole universe, with a single fragment of His 
sell. Su, Arjuna developed « desire w see his cosmic form. 
‘Therefore, ihe Lord calls upon Arjuna to behold, within a part 
of His body the entire creation, consisting of both animate and 
inanimate beings, while He is sitting in front of him with the 
horses bridle and a whip, in His hands. The Lord says that in 
His body, wherever he looks, he will see, infinite universes. The 
word ‘Cara! stands for all creatures possessing mobility, such as 
men, gods, genies, demons, ghosts, beasts and birds etc., while 
"Acars', denotes things devoid of motion, such as trees, plants 
and hills ete., and 'Adya', here means now. The Lord means to 
say, that there is no reason for any delay, for Him to reveal His 
cosmic form. So He reveals it, the moment Arjuna expresses 
his earnest desire to behold it. 

"Yaccányaddrastumicchasi'— By this expression, Lord Krsna 
wants to convey to Arjuna, that he can perceive, not only the 
incidents relating to the present, but also of the past, and the 
future. Moreover, Arjuna had a doubt, whether they would win 
the war or the Kauravas, would (Gita 2/6). So Lord Krsna asks 
him to perceive at that moment, in & part of His body, a scene 
of his own victory, and his enemy's defeat, 


An important Fact 


The Lord, in the seventh verse of the tenth chapter, declared, 
"He who knows in reality, the divine glory and power of Mine, 
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is endowed with, unfaltering Yoga of devotion. "Hearing this 
statement, Arjuna by offering praise and prayer to Him, requested 
Him to desctibe His divine glories. Similarly, by hearing the 
Lord's statement, that He stands supporting the whole universe 
with a single fragment of His self, Arjuna prays to the Lord to 
reveal to him, His cosmic form. If the Lord bad not made this 
statement, Arjuna would have not prayed to Him, to reveal His 
cosmic form. It means, that the Lord by His own grace, wants 
to reveal to him His cosmic form. 

A similar incident occurred, when Arjuna asked Lord Krsna 
to place his chariot, between the two armies. Lord Krspa placed 
the chariot between the two armics in front of Bhigma and Drona 
and said, "Arjuna, behold these Kauravas" (1/25). It indicates, 
that the Lord wanted to preach the gospel, of the Gi. If the 
Lord, had not said so, and Arjuna had not seen his kinsmen, he 
might not have grieved, and the Lord might not have preached 
the gospel of the Gta. It means, that the Lord by His grace, has 
preached the gospel of Gua, of His own accord, 

Appendix—The Lord orders Arjona to behold the entire 
universe in a single fragment of His body. It proves that Lord 
na is entire and in a fragment of His body He holds the 
universe. 

‘roma roma prati lige koti kofl brabmanda’— 

(Mirasa, Bala 201) 

The Lord is clearly showing this fact. When the Lord holds 
the entire universe in a fragment of His body, then what remains 
besides Him? All is only God. Therefore the Lord says to Arjuna, 
“Whatever you want to see, all this you can see in My cosmic 
form." Arjuna wanted to know the result of the war, which he saw 
jn the cosmic form of the Lord (the chief warriors were rushing 
head long into the Lord's fearful mouths) (Giti 11/26-27). 


ellis 
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Link:— The Lord, in the previous three verses, called upon. 
Arjuna to behold His cosmic form, four times by using the term 
‘Pasya’ (see). But Arjuna in spite of his best efforts could behold 
nothing. So the Lord (knowing the cause of Arjuna's failure to 
see thas form), bestowing upon him a gif of divine vision, for 
him, to behold His cosmic form. 


aq Wi NÀ WRIDPYG T 

MUR ut tene u 

ma tu mith Sakyase drustumanenaiva svacakgus 

divyash dadümi te caksuh paéya me yogamaióvaram. 

But you cannot view Me, with these human eyes of yours; 
therefore 1 grant you divine vision with which, behold My divine 
power of Yoga. 8 


Comment:— 

‘Na fu mái éakyase drastumanenaiva svaesksuss—Lord 
Krsna, knew that His transcendent form, could mot be seen, 
with ordinary human eyes, because their power is very poor and 
limited, and these can sce, only the objects of nature such as 
men, beasts and birds cte., but cannot behold His form, which 
is beyond the reach of senses, mind and intellect. 

"Divyai dadámi te caksuh pasya me yogamaigvaram'— By 
His power of Yoga, the Lord bestowed upon Arjuna the divine 
faculty, in order to enable him io have a vision of the spiritual 
objects, beyond the reach of sease-organs, as well as, His cosmic 
form, with his human cyes. 

The term, '"Paíyi!, hus two meanings—to see with intellect 
(discrimination), and to see with one's cycs. Ta thc verse of the 
ninth chapter, it is related perociving with intellect, while here, 
the context is of sceing with eyes. 


An Important Fact 
Suppose the word 'Git' is written somewhere. An illiterate 
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person, just notices black marks, a man having knowledge of 
letters, can see the letters, but an educated person who is a scholar, 
and who has studied the Gia, thoroughly, after having a look at 
the word ‘Gita’, thinks of its chapters, verses and its gospel etc. 
Similarly, when the Lord bestowed upon Arjuna divine eyes, 
he could see the uncommon cosmic form of the Lord and its 
divinity, which are beyond the power, of ordinary intellect. 
Now, a doubt, arises, when Arjuna said to Lord Krypa, in 
the fourth verse, "If you think that it can be seen by me, then 
reveal to me, Your imperishable form", the Lord should have 
said as in the eighth verse, "You can't see Me with your human 
eyes, therefore, T give you divine eyes." But, the Lord ordered 
him to behold His cosmic form. When he was unable to behold 
that form, the Lord bestowed upon him divine eyes. Why? 
The Lord has done so, in order to indicate bow His grace 
‘extends to strivers, by degrees. Actually, the Lord is very much 
gracious, He showers His grace, upon His devotees, in various 
strange manners. In the Gité the Lord, through his preachings. 
by changing his attitude, towards his duty, described His divine 
glories, and aroused curiosity, in Arjuna. So by Lord's inspiration, 
Arjuna prayed to Him, to tell him once more, in detail, His 
power of Yoga end His glories, for he knew no satisfaction 
in hearing His sweet words. Having described His glories, the 
Lord announced that He stood holding the entire universe with a 
single fragment of His self.|So Arjuna, prayed to Him to reveal 
to him His cosmic form, with infinite universes. Thus the Lord 
revealed His cosmic form, and ordered Arjuna again and again, 
to behold it. But, when Arjuna was unable to view the cosmic 
form, the Lord bestowed upon him divine eyes. It means thal, 
when a devotee takes refuge, in the Lord, He shoulders the whole 
responsibility, of meeting al! needs of the devotee. 
Appendix—The verb ‘pasya’ has two mcanings'to know’ 
and ‘to see. In the fiflh verse of the ninth chapter this term in 
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the expression ‘pasya me yogamaisvaram' has been used in the 
sense ‘to know’ and here the expression ‘pasya me yogamaisvaram" 
this term means ‘to see” the cosmic form of the Lord. It means 
that whatever is to he known, is God, and whatever is to be scen, 
is also God. There is nothing else besides God. In this chapter 
there is singularity of seeing the Lond’s divine form rather than its 
description, Therefore Sañjaya at the end of the Gità mentioned 
the singularity of the dialogue and also the singularity of the 
Lord's cosmic form (18/76-77). 

The Lonf's cosmic form was divine, therefore the Lord 
endowed Arjuna with divine eyes to behold His divine form. 


Pd 


Link: n the next verse, Sañjaya describes to Dhriarāşțra the 
nature of the divine cosmic body, revealed by the Lord of Arjuna 


Weg gu 

Trauer dt wreruerdHrenr wid 

aimma curia uet SÅNA N 

sañjaya waca 

evamaktvä tato rājanmahāyogeśvaro harih 

daráayamisa pärthāya paramai rûpamaiśvaram 

Sañjaya said: 

O King, having spoken thus, the Supreme Lord of Yoga, Hari 
(Kroa), showed to Pürtha (Arjuna) His supremely divine form. 
(Viévarüpa)." 9 
Comment:— 

"Evamuktvá tato... rüpamaiévaram —Evamuktvir, denotes 
the topic of the preceding verse, when the Lord declared, "You 


* Safjaya was bestowed upon the divine vision by Vedavyla, So be also 
beheld the Lord's cosmic form (GM 18/77. Now Satijaya, describes this cosmic 
Torm to Dhar, 
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can't see Me with your human eyes, therefore I give you divine 
eyes. With these behold My divine power, of Yoga.” 

In the fourth verse, Arjuna addressed Lord Krepa as the 
Lord of Yoga, while here Sañjaya addresses Him as tbe Supreme 
Lord of Yoga. It means, that the Lord revealed His hundreds 
and thousands of multifarious divine forms, while Arjuna wanted 
to behold only one. If a devotee, has a little inclination towards 
the Lord, He by His limitless power, enhances that inclination, 

The form, which was called by Arjuna, in the third verse, as 
divine, bas been called by Sañjaya here, as supremely divine. 
It means that the Lord Krspa, the great Lord of all the Yogas, 
reveals sach an uncommon, singular, and wonderful cosmic form, 
that even such a valiant, steady and self-controlled warrior, as 
Arjuna, who has been granted divine vision by the Lord, has 
to say it is hard to gaze at (1/17), "My mind is tormented by 
fear’ (11/45), and the Lord had to console him by asking him 
to be free from fear (11/49). 

Appendix—Safijaya calls Lord Krsna ‘mahayogesvara’ by 
which he means that Lord Krsna is the Lord of all Yogas. ‘There 
is no Yoga whose lord He is not. All Yogas are within Him. 

Arjuna called Lord Krsna "Yogesvara' (11/4), but Safijaya 
calls Him ‘mahiyogesvara’. The reason is drat Sañjaya already 
knew Lord Krsna really and more deeply than Arjuna knew. More 
than Saifjaya the Lord was known to Vedavyasajt. Ic was by the 
grace of Vedavydsaji that Saiijaya heard tbe dialogue between 
Lord Krsoa and Arjunz— vyasapras&dScchnitevinetadguhyamahzih. 
param’ (Gita 18/75). More than Vedavyasaji, the Lord knew 
Himself by Himself (Gita 10/2, 15). 


were 
Link:— Saitjaya describes the Lord's supreme divine form 
in the next two verses. 
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Remen RATTA 
qaisi ai faae RR ar 
anekavaktranayanamanckidbhutadarsanam 
anckndivyabharanarh divyünckodyatüyudham. 
divyamülyàmbaradharam: | divyagandhánulepanam. 
sarviécaryamayarh. devamanantah viévatomukham 
‘Thut Supreme Deity of countless months and eyes, presenting 

many a wonderful sight, decked with unlimited divine ornamenis, 

wielding many divine weapons, wearing divine garlands and clothes, 
besmeared all over with divine perfumes, all wonderful and infinite 


with faces on all sides. Such a divine cosmic form, the Lord revealed 
to Arjuna, 10-11 


Comment:— 

‘Anekavaktranayanam’—Ali the mouths and cyes of the 
Supreme Deity, were divine. The mouth, eyes, arms and legs 
ete., of other beings, seen in his cosmic body were also His, 
because He had revealed Himself, as the Supreme Deity is His 
cosmic form. 

‘Anckidbhutadarsanam'—In the cosmic body of the Lord, 
innumerable, unusual and marvellous forms, shapes and colours, 
were beheld by Arjuna. 

"AnckadivySbharajam'—All the omaments of diverse forms on 
hands, feet, ears, noses and necks in the cosmic body of the Lord, 
wore divine, because the Lord revealed Himself in omaments, 

"Divyiockodyatiyudbam'—The Lord held, in His raised 
hands, many divine weapons, such as discus, club, bow, arrows 
and spear ete. 

‘Divyamalyimbacadharam’—The Lord in his cosmic form, 
had many divine garlands of flowers, gold, silver, pearls, 
gems etc., around His neck, and was clad in various kinds of 
divine costumes of red, yellow, green, white, brown, and many 
other colours. 
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"Divyagandhámolepanam—The Lord in his cosmic form, 
was besmeared with divine fragrances, such as musk, sandal 
and vermilion pastes on His face, head, as well as, all over his 
body. 

‘Sarvaicaryamayath devamanantath visvatomukham’— The 
cosmic body, revealed by the Lord, was infinite and unbounded by 
space and the innumerable faces, forming part of that body covered 
all sides. Everything in the cosmic form, was wondrous. 

If a man thinks that he is bathing in the Ganges at Haridvára, 
though there is neither Haridvira nor the Ganges, yet his mind 
forms different images of Haridvāra, the Ganges, bridge and 
people bathing there, similarly, the Lord manifested Himself in 
tumberless forms, with ornaments, weapons, garlands, clothes 
and perfumes cte. 

Tt is mentioned in the Srimadbhagavata, that when 
Brahma, the creator, stole some calves and the cowberds of 
Lord Krsna, the Lord manifested Himself, not only as calves 
and cowherds, but also as canes, homs, flutes, clothes and 
ornaments (Simadbbi. 10/13/19). 

Appendix—In the second chapter there is mention of the 
marvellous nature of the soul which is a fragment of God (Gita 
2/29), Here is the mention of the wondrous (marvellous) form of 
the Lord. The more the Lord is beheld, the morc singularity is 
perceived in Him. The singularity of the Lord is infinite (endless). 

eet 

Link:—In the next verse, Sanjaya describes the effulgence, 
of the Lord's cosmic form. 


fafa qiam waqg 

af c ge GT PERRA HERA: U 2R I 
divi sūryasahasrasya bhavedyugapadutthitā 
yadi bhāh sadrSi sā syādbhāsastasya mahātmanah 
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YE the effulgence of a thonsand suns blazed forth afi at once in the 
sky, that would hardly match the radiance of the mighty Lord. 12 
Comment:— 

"Divi süryasaliasrasya bhavedyugapadutthità yadi bhah sadrér 
sA syñdbhäsastasya mahitmanah’—As the light of thousand stars, 
twinkling together in the sky, cannot be compared with the light 
of the moon, and as the light of 2 thousand moons, cannot be 
compared with the light of the sun, similarly, the splendour of a 
thousand suns shining all at once, in the sky, cannot be like that 
of the cosmic form, of the Lord. It means that the splendour of 
the Lord was incomparable. The reason is, that the effulgence of 
the sun is material, while the splendour of the Lord was divine. 
So, the splendour belonging to two different categories, cannot 
be compared, only an indication can be given, Therefore, by 
referring to the brilliance of a thousand suns, Sanjaya is, hinting 
at the effulgence of the cosmic form. 

Appenilix—The light (splendour) of a thousand suns shining 
all at once in the sky, can't match the radiance of the Lord 
because the radiance present in the sun has also emanated from 
God (Git 15/12). There may be the light of thousands of suns, 
but that light is material while the Lord’s light is not material 
but divine. 


EE 
Link:—Afier describing the Lord's cosmic form, and its 


splendour, Saíjaya, im the next verse, describes that Arjuna 
beheld the universe, in the cosmic form of the Lord. 


weet weed ARRIR 
amaaa PÄ MEAT 23 


tatralkastharh jagatkrtsnata pravibhaktamonekadhi 
apaśyaddevadevasya śarīre pāņdavastadā 
‘Then Arjuna, saw unfolded in that Supreme Deity, the whole 
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universe with its many divisions concentrated at one place. 13 
Comment:— 

"Tatraikasthai jagatkrisnarh pravibhaktamanekadhs'— Afjona 
"with divine eye, beheld the entire univese with its manifold 
divisions, such as the gods, human beings, beasts, birds, earth, 
ocean, sky and stars etc. It means, that Arjuna in a part of the 
body of the Lord, beheld the entire universe, with animate and 
inanimate beings, divided into different worlds, as a world of 
the gods, aud a world of human beings, and so on.* 

‘Apasyaddevadevasya óarire pandavastada'—Tada’ means 
that Arjuna saw Lord Krsna’s cosmic form, as soon as, He 
revealed it, 'Apasyať means, that Arjuna saw the same form, 
which the Lord revealed to him by bestowing upon him divine 
vision. Arjuna, saw the same cosmic form, as has already been 
described by Sañjaya. 

As the world of the gods, is superior to the mortal world, 
so is the Lord far superior to the world of the gods, as all the 
worlds including the paradise, the world of the gods are of 
matter, while the Lord is beyond Matter. So God, is the Lord 
of the gods. 

Appendix—Arjuna beheld in the body of the Lord, the 
whole universe with its many divisions concentrated at one 
place—creatures born from the womb, creatures born from 
eggs, vegetation sprouting up from the earth, louse etc., born 
of sweat, immovable and movable creatures, birds etc., which 

* In Sivudbbigrsata there is an anecdote. Once Yasoda beheld the Lord's 
cosmic form in Krgnas small mouth. Think over it that out of infinite universes 
there is one universe in which there is India. In Indis there is Vraja zone. In 
Vraja zone there is Nandagaon In Nendagaoo there is Nande's house. in Nanda’s 
house the child Krpa is stmding. Kygpe's mother nemed Yačodë threatoningly 
asked Him why He had eaten dust and ordered Him to open His mouth. When 
Tie opened His mouth, Yaśodā beheld the entire world, Nandagaon, Nanda's 
house end also herseif (Srimadbhagavata 10/1/20). Similarly Arjuna also 
beheld the entre universe ina part of De Lonis body. 
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fly in the sky, creatures which live in water and creatures that 
live on the earth. The universe may seem io be endless but it is 
held in a fragment of the Lord's body (Gita 10/42). In whatever 
part of the Lord's body, Arjuna had a look, he saw the infinite 
universes there. 

Bo 


Link:—Sañjaya in the next verse, describes how Arjuna felt, 
after beholding the cosmic form of the Lord. 


rcu faernfagt eet are: | 
wor, feet Wd parafa vv 


tatah sa vismayávisto hrstaromü dhanaiijayah 

pramamya siras devam — kríüijalirabhagata 

Then Dhanaiijaya, struck with wonder and hls hair standing 
on end, bowed before the divine Lord, and with joined palms, 
addressed Him, thus. 14 
Comment:— 

‘Tatah sa vismayavisto hrstaroma dhanafjayab’—Arjuna was 
overwhelmed with wonder, at the sight of the cosmic form of 
the Lord, because he had not even dreamt of, such a form. His 
joy, knew no bounds after thinking of the Lors grace, and his 
hair stood on an end. 

"Pragomya $irasá devai krt&fjalirabb&gata—After perceiving 
the Lord's uncommon grace, Arjuna felt highly grateful to Him, 
and he was so much inspired with a feeling of deep reverence, 
for the Lord that he bowed his head with utmost reverence, 
to the Lord. He thought, that he could do nothing more than, 
bowing his head i.e., surrendering himself to Him. So, he with 
Joined palms, laying his head at the feet, of the Lord began to 
offer his praises, to the Lord's cosmic form. 


pd 
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Link:—Arjuna overwhelmed with joy and wonder, and 
describing the sight, which he saw in the Lord's cosmic form, 
makes a rapturous utterance, offering his praise, to Him, in the 
next three verses. 


pasyāmi 
sarvārhstathābhūtavióeşasañghän 

brahmānamīśarh kamalāsanastha- 
mrsuhéea sarvānuragāhśca divyān 


Arjuna said; 

O Lord, E see within Your body all the gods and multitude. 
of different beings; observe Brahmā seated on His lotus-seat, Siva 
and all the suges and celestial serpents. 15 
Comment 

"Pn$yámi deviriastava deva dche sarvitistathabhitavisega- 
swighan'—With divine eyes, Anjuna, was able to behold not 
‘only multitude of beings, but also paradise, the abode of the 
gods, and also the entire universe with Brahmi, the creator, 
‘Visnu, the preserver and Mahesa, the destroyer. 

"Brahmünamisai kamalisanastham'—Arjuna says, that he 
beheld Drahmi seated on a loms-seat. This lotus-seat is the 
one that sprang from the navel of Lord Visnu. It means, that 
Arjuna saw the stalk of the lotus and also the place, from where 
the lotus sprang up. It shows that he had a vision of Visnu, the 
progenitor of Brahma. He also saw Lord Siva, sitting in his 


1246 ŚRĪMADBHAGAVADGĪTĀ (Chapter 11 


abode, under the banyan tree, on mount Kailāsa. 

"Rsira sarvünnragüriéca divyin'—Ajuna, beheld the 
sages, living on the earth and divine serpents, living in the 
underworld. 

In this verse, Arjuna's statement affirms that he bebeld, the 
three worlds—the earth, the paradise and the underworld, in 
Lord Krsna’s body, with three division concentrated at one place 
(Già 11/13). Besides them, he also beheld the abodes of Brahmi, 
Vigna and MaheSa, as well as, those three chief deities. This is 
all duc, to the glory of the divine eyes, bestowed by the Lord. 


An Important Fact 


When Lord declares, that He holds the entire universe 
in a limb of his body, Arjuna prays to Him, to reveal His divine 
form to bim. So Lord Krsne asks him to behold the cntirc universe, 
in His one iimb (11/7). Sañjaya who was offered divine vision 
by Vedavyisa, also declares that Arjuna saw in the person of 
that Supreme Deity, comprised in one limb, the whole universe, 
with its manifold divisions (11/13). But Arjuna, bere (in 11/15) 
declares that he behoids multitudes of different beings; he does 
not usc the expression 'Ekastham (resting at onc place). The 
reason, is that wherever Arjuna saw, he beheld, only His cosmic 
form. At that time, Arjuna did not look at the Lord, Who was 
acting as his chariot-driver. So he beheld only, his cosmic form. 
Bot the Lord revealed the entire universe in bis one limb, and 
Saijjaya also beheld the Lord sitting as a cbariot-driver, in the 
chariot as well as, His cosmic form. So, both of them, use the 
term, "Dkastham (concentrated at one place),* 

Now a question arises, in which limb according to Lond 
Krgna, as well as Sañjaya, Arjuna, beheld the cosmic form. 


* The term Exastham (concentraed at one place) ias been used both by the 
Lord and by Safiaya. So it shoakd be assumed that Arjuma also beheld the cosmic 
form in a limb of the Lord. 
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"The answer is, that it is very difficult to mention a particular. 
limb, because millions of universes, are held in a pore of 
His body. It means, that He holds infinite universes, in each of 
His limbs.* 

Appendix—Arjuna in the cosmic form of God sees gods, 
living beings, Brahmaji, Lord Vispu, Lord Sarikara, sages, celestial 
serpents and the multitude of different beings. It means that Arjuna, 
while sitting in the mortal world, «ces the abode of gods, the 
abode of Brahma, the abode of Lord Visnu, Kailisa, the abode 
of Lord Siva and the world of celestial serpents etc. Therefore 
whatever is said and heard, all that is held in a fragment of 
God. God may be endowed with form or He may he formless, 
He may be the biggest oc the smallest, He remains endless. The 
entire creation is born of Him, resides in Him and merges into 
‘Him, but He ever remains the same. 


ERE 


Urea 
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anekabáhüdaravaktranetraiir 
payümi — twàrh — sarvato'antacüpam 
näntah na madbyar na punastavadirin 
paíyümi ^ wiévevara — vióvarüpa 
© Lord of all universe, I behold You, endless ta forms on all 
sides, with numerous arms, bellles, faces, and eyes. O Universal 
Form (Viéwarüpa), I see, meither Your beginning nor middle 
nor end. 16 


infinite universes rise up from each of your peres and fall down again 
in the same way as particles of dust appear flying in the meys of the sun coming 
through a window screened with neting (Semadhh. 10/14/11). 
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Comment;— 

Arjuna uses, two vocatives "Viévarüpa! (Universal Form), 
and 'Visvevarz' (Lord of the universe), to convey that this 
universe is nothing but His manifestation, and that He is also 
the Lord of the entire universe. The body of a human being, 
is insentient, while its master, the soul is sentient. But, there 
is no such distinction in the cosmic form of the Lord. In this 
form, everything is sentient. By the vocative "Visvarüps', Arjuna. 
declares, that He is the body and by the vocative 'Visvesvara’ 
Arjuna means, to say that He is the master of the body, 

"Anekabihüdaravaktranctram'—Arjona saw the Lord, with 
countless arms, bellies, mouths (faces) and eyes. 

"Payüxü tà sarvato'nantarapam’—Arjuna, saw His 
innumerable forms, extended on all sides. 

'Näntath na madhyach na ponastavidim'—The cosmic body, 
as was revealed to Arjuna, was infinite, on all sides. Arjuna 
could know neither its beginning, nor middle, cor end, because 
there was no limit in it. 

Arjuna, first used the lenu ‘end’, because he wanted to sce. 
the end of His body, on all sides, to know His stature, But, when 
he was unable to see it, be tried to see the middle and thea the 
beginning, but it was of no avail. The order in which Arjuna 
viewed cosmic form is related bere by this expression. 

Appendix—Here is the description of the endlessness of the 
Lord's cosmic form. Even His fraction is also infinite. As in ink, 
is there any place where there is no script? In gold, is there any 
place where there are no ornaments? Similarly what is not there 
in God viz, naturally all is there in God. 


m 
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yum sab giie waa 
Garena, ungon 
kirifinmi gadiomi cukriņaù ca 
iejorüóhh  sarvato — diptimantam 
pasydimi tih durniriksyath samantà- 
ddiptánalárkadyutImaprameyam 
I sce You, wearing a diadem, holding a mace and discus, a 
mass of effulgence, shining alround having a brilliance like the 
blazing fire and sou, dazzling and boundless on all sides. 17 


Comment:- 
"Kieitinanà gadiosih cakcrinarh ca’—The Lord's cosmic form, 
retained the famous emblems, club, discus and also diadem. Here 
the term "Ca! (and), should denote conch and lotus. Timus Arjuna 
could behold the four-amed Lord, also in that cosmic form. 

"Iejorüsim'—The cosmic form of the Lord, was a mass of 
splendour ie., there was unlimited glitter in that form. Sañjaya 
also, described Ilis splendour in these words, "if there were the 
effulgence of a thousand sons blazing forth, all at once in the sky, 
that would hardly be, like that of the mighty Lord" (11/12). 

"Sarvato diptimantam' Being effulgence incarnate, the Lord 
was shining everywhere, on all sides. 

"Puéyami tvāňt — durmiriksyar  samantaddiptanalarka- 
dyutimaprameyam'—his brilliance of the cosmic form, of the 
Lord, was like that of blazing fire and sun. Ax brilliance of sun, 
dazzles the eyes, the lord's also dazzled the eyes; the eyes could 
not bear its sight. (Here it is surprising that though Arjuna was 
blessed with divine eyes, to behold that form, yet it dazzled him, 
because of its most wonderful effulyencc.] 

The splendour and effulgence, of the Lord, was limitless 
‘and immeasurable on all sides, and no other splendour can stand 
comparison with it. 

Appendix—‘Aprameyam'—atl the forms of God, whether 
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endowed with attributes or atwibutcless, whether endowed with 
form or formless, are boundless and His fragment, soul is also 
boundless—'anifino'prameyasys" (Gita 2/18). God is not an 
object to be known because He is the knower of knowledge 
even—'vedāntakydvedavideva caham’ (Gita 15/15). 

“Durniriksyam’—Though Arjuna was blessed with divine 
sight by God, yet Arjuna was not fully capable to see the cosmic 
form of the Lord, It proves that God cannot be known even by 
the power bestowed upon a man by God. Even God doesn’t 
know Himseif completely, if He knows Himself, how will He 
remain infinite? 

Ld 


fewer ut Pema 
aera: yaara 
mm Geet wat À ngeu 


dvamakşarah paramai veditavyarh 
tvamasya vivasya parah nidhānam 
tvamavyayah Saivatadharmagoptà 
sanátsnastvam — puruso mate me 
You are 1 recognise, the Imperishable, the Supreme Being 
(Aksara) to be realized; You are the ultimate refuge of this universe; 
the protector of eternal Dharma (duty and righteousness) and You 
are the eternally imperishable Being, 18 
Comment 
"Tvamnksarar paramai veditavyam—The Lord is the 
imperishable Supreme Being, who is attributeless and formless, 
and Who has been described in the scriptures, as the absolute 
or Brahma, and Who is realized by liberated souls. 
"Lvamasya viévasya parari nidhanam’—Arjuna says, that the 
Lord is the ultimate resort or support, of the entire universe. At 
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final annihilation, the entire universe merges in Him and at the 
beginning of new creation, it emanates again from Him. Thus 
He is the final resort (abiding place), of the entire universe. 
(Here Arjuna. offers praises to the Lord, Who is formless, and 
is endowed with attributes.) 

"Tvam SSvatadbarmagopti'—Arjuna. says, that when there 
is, a decline of righteousness and rise of unrighteousness, the 
Lord by an incarnation, destroys the evil and protects ‘Sandtana 
Dharma’, the Dharma that has existed, since time immemorial 
and shall exist forever. [Here Arjuna offers praises, to the Lord, 
endowed with attributes and form.) 

‘Avyayah sandlanastvash puruso mato me'—Arjuna assumes 
that the Lord is the eternal, imperishable Being, the almighty 
God, Wha remains imperishable, even when the entire universe, 
perishes. 

Appendix—Here the expression ‘tvamaksarath paramarh 
veditavyam' denotes atwributeless and formless Brahma; the 
expression ‘tvamasya viévasye paras oidhinam’ denotes God 
endowed with attributes and formless; and the expression ‘tvam 
é&évatadharmagopta’ denotes God endowed with attributes and 
form. It means that ‘nirgune-nirdkara, "saguna-mirákara' and 
‘saguna-sakdra’—ihrese all joined together, is the entire form of 
God, having known which nothing remains to be known (Gn 
7/2) because there is nothing else besides Him. 


e 


Link:—After describing the wonderful cosmic form of the 
Lord jrom ihe fifteenth verse to the eighteenth verse Arjuna in 
the next two verses describes fierceness, terror and power of 
the cosmic form. 
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aah wat ega 
cedem ahi TRR 
anädimadhyäntamanantavīrya- 
manantabāharh Sasisiryanetram 
pasyimi — tvarh — diptahutasavaktrarh 
svatejasã viévamidarit tapantam. 

I see You, without beginning, middle or end, infinite in power, 
of infinite arms, the sum and the moon being Your eyes, the blazing 
fire Your mouth; warming the universe, withYour radiance. 19 
Comment.— 

'An&dimadhyántam'—-Arjuna saw the Lord, without a 
beginning, middle or end i.c., He had no limits. 

1o the sixteenth verse, Arjuna also said, “I see, neither Your 
beginning, nor middle, nor end." This statement conveys the 
infinitude of the cosmic body ie. infinitude in space, while 
in the nineteenth verse, it is in the context of the infinitude of 
time. It means, that the Lord, is beyond limits of time, space 
and causation. All, the space, time and causation, are within 
Mim. Then how can He bc encompassed by space, time and 
causation. In other words, He cannot be measured, by space, 
time and causation. 

‘Anantaviryam'—Arjuna, wants to convey, that the Lord's 
power, strength, glory and energy, are unlimited. 

"Anantaháhum'*— The T ord is endowed, with nuriberless arms, 

‘Safistiryanetram’— The sun and the moon, which illuminate 
the culire aniverse, are the Lord's eyes. Thus, the universe is 
illuminated by His light. 

"Diptahutüéavaktram'— The Lord's mouth, is the blazing fire, 
in the sixteenth verse Arjuna said that the Lord had numerous arms while 
hore he saysthat He isendowed with infinite arms. t seers that there reperio. 
But actually it is not so, There i the description of the divine (nild) form of the 
Lord while here i the description of His fer and terrible form. 
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which receives various articles offered, when religious sacrifice, 
is performed. 

"Svalejasi vivamddars tapantam'—~The Lord warms the 
universe. with His radiance. It means, thal persons, things 
and incidents etc., that create unfavourable and undesirable 
circumstances, to torture beings, and those who are affected 
by those circumstances are, fragments of the cosmic form, of 
the Lord. 

Appendix—This verse means that God is endless in all ways. 
The universe, which is scorched by the Lord's blazing fire is 
not different from Him. Therefore He, Who scorches with the 
blazing fire, and the universe, which is scorched with that blazing 
fire—both are the manifestations of God. 


Ami yai AERON 
dyāvāprthivyoridamantarariı hi 
tarn tvayaikcna digasca sarvāh 
Argivadbhutatit ripamugeatn favedarà 
tokatrayarh pravyathitarh mahātman 
The space between the heaven and earth ond all the 
spheres is pervaded by you, alone. Seeing this marvellous and 
frightening form of Yours, O Great-Soul, the three worlds feel 
‘greatly alarmed. 20 
Comment:— 
*"Mahátman'—By this address, Arjuna means to say, that His 
self is the greatest of all. None can equal it. 
‘Dyitvaprthivyoridamantarar bi vyaptarh tvayaikena disasca 
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sarvah'—The entire space, between heaven and earth, is filled, 
with the Lord. 

The Lord is all-pervading, He pervades all the ten quarters— 
east, west, north, south, east-north, north-west, west-south, south- 
cast, upward and downward. 

"Drstvidbhut ^ rüpamugemà  tavedai — lokatrayarh 
pravyathitam’—[Arjuna having described the frightening form 
of the Lord, in the nineteenth verse and in the first half of the 
twentieth verse, now starts describing the result of behoiding 
his form] Seeing, a dreadful, uncommon, marvellous and 
resplendent form, of the Lord, all the beiogs inhabiting the 
heaven, the earth and the netherworld, are greatly alarmed and 
are trembling with fear. 

‘Though Arjuna has mentioned of the heaven and the earth, 
yet he has used the expression, "the three worlds,’ which may 
include the netherworld, also. The reason, is that Arjuna did 
not behoid these systematically one afer the other. He saw the 
heaven, the earth and the netherworld etc. altogether and so he 
is describing these in the same manner, in which he beheld. 

Now a doubt arises, why were the three worlds greatly 
alarmed and trembling with fear? Did the beings of the three 
worlds, also behold, the cosmic form? And if they beheld, it 
then how? 

The clarification is, that Arjuna beheld those three worlds 
within the cosmic body of the Lord. Those three worlds, were 
greatly alarmed and were trembling with fear, after noticing the 
terrible beasts, such as lions, tigers, snakes, as well as, death in 
His cosmic body. 


A Vital Fact. 


In fact, the entire universe is a fragment of the cosmic form, 
of the Lord. The transience and modifications that appear in the 
universe, are nothing but, the sport of the Lord. The Lord, as 
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well as his cosmic form, bas His independent existence, while 
the universe has no independent existence of its own. Arjuna saw 
the cosmic form of the Lord, with divine cycs, while devotees 
perceive this universe, as the munifestation of the Lord, 

A passionate person, seeks pleasures in the universe, while a 
devotee who has nothing to do with mundane pleasures, beholds 
it as Lord's manifestations. As a child, regards the same woman. 
as its mother, a father, as his daughter, a husband as his wife, 
and a Non as his prey, similarly the world, appears tme with 
human cyes, transitory, with discriminating eyes, and divine with 
emotional eyes, and a fragment of the cosmic form socn with 
divine eyes. 

Appendix—The term ‘tvayaikena’ used in this verse means 
“only You have revealed Yourself in numberless forms— 
“Vasudevah sarvam’. No one can count Your numberless forms 
but in all of them only You prevail" 

In God there are several kinds of wonders. He is endless 
from different view-poinls such as space, time, thing, person, 
form, knowledge and Yoga etc. Whichever we have neither seen 
nor heard, nor known nor understood and which is beyond our 
imagination—all that is within the Lord's cosmic form, 


ea 


Link:—In the next wo verses, Arjuna describes the scene of 
heaven, which he beheld in the Lord's, cosmic farm. 


amt fe cub gep anfa 
Aam: urere dr yok 


eflfe: 
afa cat qfefur: qupcfur: u 32 1 


ami hi tvàm  surasanghà viśanti 
kecidbhitah prifijulayo &reanti 
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svastityaktva - maharşisiddħasaùghāh 

stuvant trà stutibhi  puskalàbhib 

‘Those multitudes of gods merge in You; some in awe with 
folded bands are chanting Your names aod glories; bands of great 
sages and Siddhas (emancipated souls) cry "Hail Highest Majesty", 
and shower praises an You with excellent hymns. 21 
Comment: — 

"Ami bi tvitit surasaiighd vitant When Arjuna went to 
heaven, he became familiar with the gods there. So Arjuna 
says, that these gods were entering the Lord's frightening form. 
All of the gods, are bom of Him, remain established in Him, 
and again merge, in Him. 

"Kecidbhitih praijalayo groanti— Hosts of gods, were entering 
the Lord's terrible form. The remaining gods, were much afraid 
of meeting the same fare. With joined palms, therefore, they 
began to utter the Lord's names, glories and praises. 

Though the gods, being afraid of death, viewing the man-lion 
incarnation (which was within die cosmic form), were singing 
praises of the Lord. But to Arjuna, it seemed that these gods 
being terrified of the cosmic form, were resorting to praising 
the Lord, in His cosmic form. 

‘Svastityuktva maharsisiddhasatighah stuvanti tvarh statibhib 
puskalabhih'—The group of seven principal sages, the sages 
living in the abode of gods and other great sages, such as Sanaka 
and Sanandana ete., as well as the gods, were extolling the Lord 
by means of sublime hymns. 

Appendix—Deities (gods), sages and emancipated souls etc., 
all are the organs of the Lord’s cosmic form. Therefore those 
who arc entering the Lord's form, those who are terrified, those 
who are chanting the Lord’s names and glories, are none else 
but God; and also He in Whom they are entering, by Whom 
they are terrified, Whose names and glories they are chanting 
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is also only God. This is the speciality of the Lord endowed 
with attributes. 


w 


wate eed À a MN 
faüsfadt — essemus! 


Chap ver fafemer£n wane 
rudrüdityà vasavo ye ca  südhyà 
viéve'évinau marutascogmapiiéca 
gandharvayaksisurasiddhasangha 
vikgamte  tvàr — vismitaócalva sarve 

The (eleven) Rodras, (twelve) Adityas, (eight) Vasus, (twelve) 
Sädhyas, (ten) Viévedevas, (two) Avinikumáras, (forty-ninc) Maruts, 
manes, hosts of Gandharvas, Yaksas, Asurus and Siddhas—they 
all, gaze at You, in amazement. 22 
Commer 

'Rudrädityā vasavo ye ca sädhyā viéve'évinau marutaseogma- 
püáca'—Brief notes, on eleven Rudras, twelve Adityas, eight 
Vasos, two Aśvinīkumāras, and forty-nine Maruts, have already 
been given, in the explanation of the sixth verse of this chapter. 
‘The names of the twelve Sádhyas are—Mana, Anumantā, Prana, 
Nara, Yana, Citti, Haya, Naya, Marisa, Narayana, Prabhava and 
Vibhu (Vayu Purina 66/15-16). 

‘The ten, Visvedevas are—Kratu, Daksa, Srava, Satya, Kāla, 
Kama, Dhoni, Kuruvao, Prabhavan and Rocarrana (Vayu Porāņa 
6631-32). 

The seven maves are—Kavyavaha, Anala, Soma, Yama, 
Aryama, Agnisvatta and Barhisat (Siva PurSna, Dharma. 63/2). 
‘They are called 'Üşmapā, because they eat hot food. 

'Gandharvayaksisurasiddhasaiighs'—The Gandharvas, are 
said to be bom of Kaśyapa's three wives, named Muni, Prādhā 
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‘They are experts in the art of different melodies and 
music. They are musicians, of the heaven, 

The Yaksas, are said to be born, of Kagyapa's wife Khasā. 

The ‘Asuras’ (Demons), are the ‘Daityas, Dénavas and 
Rükgasas, who are sworn enemies® of Devas (the gods), Kapila 
etc., are known as Siddha, 

"Vikgante tvicis visrnitscaiva sarve'—AIL, the above-mentioned 
gods, manes, Gandtarvis, Yaksas, were gazing at the Lord, in 
amazement, All of them, were limbs, of the cosmic form, of 
the Lord. 

Appendix—Rudra, Aditya, Vasu, Sadhyas, Viévedeva ete., all 
are the organs of the entire form of God. Therefore the onlooker 
and also the objects to be seen—all are none else beside God. 


we 
Link:—Arjuna, in the next three verses, while describing 
the fearful cosmic form, of the Lord, explains its effect, on the 
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Tüpad mahalte — bahuvakiranetraí 
mababsho bahubáhürupádam 
buhüdarari bahudaristrkarálari. 
drgvà lokāh pravyathitāstathāham 
O mighty-armed, seeing Your immeasurable and frightening 
form with mumerous mouths, eyes, arms, thighs, feet, bellies and 
fearful teeth, the worlds are terror-stricken, and so am I. 23 


"When the gods and the demons are described together, the term ‘Asura’ 
(Demon) stands tor those who are the swom of gods. 
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Cominent:— 

[In the Lord’s cosmic form, from the fifteenth verse to the 
eighteenth verse, there is a description of the Lord's divine 
form, from the nineteenth verse to the twenty-second verse, of 
his terrible form and from the twenty-third verse to the thirtieth 
verse, of His very dreadful form. 

'Bahuvaktranctram'—The Lord's, mouths and eyes ia His 
dreadful cosmic form, were of various sizes, shapes and expressed 
different moods. 

"Bahubühürupadam'— The arms, thighs and feet, were also 
of different sizes, shapes and colours etc., and their movements 
were also unusual. 

"Bahudathstrakaralarh drstvà lokáh pravyathitistathaham'— 
After beholding the terrible teeth, in the Lord's mouths, the worlds 
were terrified, and Arjuna also was tcrror-struck. 

Arjuna had already described, numerous arms, eyes, bellies, 
faces of the Lord's cosmic body, and also the terror in the three 
worlds, after bebolding these. Then why is He repeating it? 

‘There are several reasons for dóing so. 

(1) Arjuna beholds a novelty and singularity, in each phase, 
of the cosmic form. 

(2) After having a vision of the Lord's cosmic form, Arjuna 
was so much confused and alarmed, that he did not remember 
what he had already described, and so he repeated it. 

(3) First, be spoke of the three worlds, feeling greatly 
alarmed after beholding the terrible form of the cosmic body. 
But, here he says that he was also terrified at the sight of the 
Lord's, terrible cosmic form. 

(4) When a man is overwhelmed with cmotions of fear or 
Joy, of sorrow or surprise, he repeats, a word, a phrase or a 
sentence several times. After seeing, a cobra, a man being afraid 
of it cries, 'A cobra! A cobra! A cobra Similarly, a person 
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left alone, on an island, may describe his loneliness by saying, 
“Alone! Alone! AI alone," and so on. Thus Arjuna has repeated 
the words out of fear, joy and surprise ctc. Arjuna admits this 
fact, when he says, "Having seen Your form which was never 
seen before, 1 feel delighted and my mind is distressed with fear" 
(11/45). It means, that this js no mere, repitition. 

Appendix—Those who are behoküng and those who are 
being beheld, those who are terrifying and those who are heing 
terrified—all those beings and also Arjuna himself are within 
the cosmic form of God. 

En 


afd a fart ert a ferit ox t 


Rabhabsprar — diptamanekavarn:h 
vyāttānanarh diptavisalanetram. 
drstvà hi tvath  pravyathitüntartmi 
dhytitt ma vindimi Samath ca vino 
When I see Your form, touching the sky, effulgent in many 
colours, with mouths wide open, with large shining eyes, my heart 
trembles with fear, I lose courage and find no peace, O Vigna. 24 
Comment:— 
[In the twentieth verse, Arjuna described the Lord's height 
‘and breadth, while bere he describes His tremendous height, only.) 
"Vigno'—Arjuna says that it was the ull-pervading Lord 
Vignu Himself, Who incamated as Krsna, in order to lighten 
the burden of the earth. 
'Diptamanckavarnam'—The Lord's terrible cosmic form, was 
multicoloured and efflgent. 
'Nabhabspriam’—His form was so tll, thet it was touching 
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the sky. Tt means, that as far as Arjuna could see he beheld the 
cosmic form of the Lord meeting the sky. It indicates, that even 
divine sight could not have access to the end, of the limitless 
cusmic form of the Lond. 

"Vyüitanangià diptavisalanctram’— Just like a wild beast, the 
Lords mouth was wide open, to ingest the entire universe. 

His eyes were large, shining and fiery. 

‘Drytvi hi tvi peavyathitintardtmd dbrtim na vindämi Saraati 
ca vigno'— Arjuna says, that he was very much frightened at the 
sight of the Lord's cosmic form, and hc lost his courage, self 
control and peace of mind. 

Here a question arises, that Arjuna besides being a valiant 
warrior of extraordinary calibre, was blessed with divine eye by 
the Lord, yet he trembled with fear, while beholding the Lord's 
cosmic form, but Safijaya was not terror-struck. Why? 

‘The answer is, that saints say that Bhisma, Vidura, Safjaya and 
Kunt, knew the Lord in reality, while Arjuna did not know Him 
fully. Arjunz's, delusion was not completely destroyed (11/49). So, 
he trembled with fear. But Sañjaya, knew the reality, about the Lord 
viz., he had delusion. So Safijaya was not terror-sruck. 

Tt proves, that the Lord and saints, shower their grace, 
even on unqualified and undeserving persons, but qualified and 
deserving persons, know the reality about Him, in the same way, 
as a mother loves her innocent child more than she loves a 
grown up son, while the grown up son knows ber and her loving 
nature more than an innocent child. The Lord, loved the simple 
and innocent cowherds, cowherdesses and cows, more than He 
loved the liberated souls, though the latter knew His true self. 
Similarly, Sañjaya deserved to have a vision of the Lord's cosmic 
form, and so he could behold. it without requesting the Lord, 
while the Lord Himself had to arouse curiosity in Arjuna, and 
revealed to him this cosmic form, as Arjuna regarded the Lord 
as his friend, not as the Lord. So the Lord, was more gracious 
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to Arjuna and it was by His grace, that Arjuna's delusion was 
destroyed (Gità 18/73). It proves, that the Lord by His grace, 
destroys the delusion, of His devotees. 

Appendix Here the term ‘nabhahspréam’ denotes the infinity 
of God's cosmic form. As far as Arjuna's eye can reach, he 
sees only the cosmic form—'si kastha si para gatih’ (Katha. 
1/3/11) viz., that God is the last limit and the supreme goal. 

ml 


wate a wera jun 
darhstrakaral¢ni ca te — mukhani 
dpsfvaiva kalanalasannibhani 
diSo na jüne na labhe ca Sarma 
pr: devesa jagannivasa 

Seeing Your mouths, with fearful teeth, resembling the raging 
fires at the time of universal destruction, I know nat, the cardinal 
directions, nor do I find peace. Therefore, be kind to me, O Lord 
of the gods and the shelter, of the universe. 25 
Comment:— 

"Darhsfrikaraldni ca te mukháni drştvaiva kālānalasannibhāni'— 
Arjuna says, that seeing the Lori's frightful faces on account of 
their terrible teeth, and flaring like the raging fire at the time 
of universal dissolution, he was terror-stricken. 

“Digo na jäne na labhe ca Suema’—Bebolding, such a terrible 
form of the Lord, Arjuna, could not know, even the four quarters 
of the world. The quarters, are discemed with the help of, sun- 
tise and sun-set. But the sun was shining, the Lord's eye, situated 
within His cosmic form. Morcover, the splendour of the Lord, 
was more than even the effulgence of a thousand suns, blazing 


Verse 26-271 SÁDHAKA-SARJIVANI 1263 


forth, all at once (11/12). So, he knew not the four cardinal 
directions. So being utterly amazed and confused, he lost 
happiness and peace. 

"Prasida deveéa jagannivāsa'— He is the Lord of the gods and 
Abode of the entire universe. So the gods and men etc., being 
terrified, invoke the Lord only. After beholding the frightening 
form of the Lord, being terror-struck, Arjuna thought, that the 
Lord was displeased and angry. So be prayed to Rim, for His 
pleasure and kindness 

Appendix—The Lord, being pleased with Arjuna, is showing 
him His cosmic form (Gità 11/47), but having scen the terrible 
and frightening form of the Lord, Arjuna bas the false notion 
that the Lord is displeased with him. So he prays to Him to be 
pleased with him. 

IE 

Link:—Arjuna in the next two verses describes that the 
chief warriors were rushing headlong into the Lord's fearfut 
mouths. 
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ami ca tart dbytardstrasya putrāh 
sarve sahalvvanlpalasafghaib: 
bhismo  dronab — sütsputrastathásau 
sahásmaadiyairapi yodhamnkhyaih 
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vaktrini te — tvaramün& ` viganti 


darhstrükaráláni bhayanakani 
keeldvitagnas daóanántaresu 
sandréyante cürnitairnttamaágaih 


AN the sons of Dhrtardstea, with hosts of kiogs of the earth, 
Bhiyma, Drona, Karpa, with tbe chief warriors on our side as 
well, are rushing headtong into Your mouths with terrible teeth 
and fearful 10 look at. Some of these are seen sticking in the gaps 
between the teeth, with their beads crushed. 26-27 
Comment: 

"Bhismo drogah  sütaputraststhdsan — sahásmadiyairapi 
yodhamukhyaih—Arjuna says, that the chief warriors on their 
side, such as Dhrstzdyumna, Viráta and Drupada etc., believed in 
righteousness and were prepared 10 wage the war, regarding it as 
their duty. All these warriors, as well as Bhisma, Drona, Karna 
wert rushing headlong into the Lord's mouth. Arjuna mentions 
these three names, of the rival army, to explain that they also 
Joined the army, as a part of their duty.* 


* Bhīyms—Bhismaisa very well-known figure in the history ofthe world for 
bis vow of lifelong celibacy and renunciation of his claim to his father's throno 
in order to facilitate his fathers marriage wich Saryavas. He was so Gem in his 
vow that he fought against his preceptor Parasuráma. Lord Krena had vowed that 
he would remain unarmed. But whcn BiTsma vowed that be would compel Lord 
Kpa to be equipped with wespon, He had to take up armas. once a whip and the 
second time a disc and run towards Bhisma, 

Droga— Dropa ate Duryadthana’s food. So it was incumbent upon him to 
fight, thus he Joined the batle regarding it as his duty. But at last listening to the 
gods be withdraws himself from the bartte thinking of bis duty as a Brīhmapa 
(a memher ofthe priest class). Ho was so impartial that he taght his own son, 
Advatthāmā how o set Brahmästra (a weapon or missile which cased iafallibie 
destruction and was used ond withdrawn by chanting sacred formulas) in motion. 
only while to his disciple Arjuna he taught both bow to set it in motion and how 
to withdraw it. 

Karma—Being a bosom friend of Duryodhana, he fought on his side. Even 
when Lord Krsa disclosed to him that he was Kunt's son, hc refused to give 
up the cause of Duryodhana, Morcover he asked Lord Krsos not to diselowe the 
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‘Ami ca tvàrh dbrtaristrasya patrāł sarve sabaivàvanipila- 
saighalh'—Those kings who were well-wishers of Duryodhana, 
and were ready to fight oa his side, as well as Dhrtarástra's 
hundred sons—Duryodhana and Dubsiisum, eic, were rushing 
headlong, into the Lord's mouths, having terrible teeth. 

"Kecidvilagnà - daéamantaregu sandpfyante cürpitairutta- 
miiugail'— Some warriors wore ingested by the Lord, but some 
of them were seen sticking in the gups between the lecth, with 
heads crushed. 

Here a doubt arises, as to how, Arjuna saw the warriors 
rushing headlong into the mouth of the Lord's cosmice form, when 
they were arrayed alive, on the battlefield? The clarification is, 
that the Lord asked Arjuna to behold whatever else he desired 
to see, in His cosmic form (11/7). Moreover, Arjuna had a douht 
whether they or their enemies would win (2/6). So Arjuna, could 
foresee their own victory, in the Lord's cosmic body. The same 
fact, will be pointed out by the Lord, in response to Arjuna's 
question (11/32-34). 

Appendix—Arjuna, in the cosmic form of the Lord, is 
beholding the imminent fume, The Lord is beyond the limit of 
time, so in Him the past, the future and the present—the three 
are only present (Gita 7/26). 


Link:—in the next verse, Arjuna describes those notable 


secret to Yudhigihira otherwise be, regarding him as bis elder brother, wookd 
handover the kingdom to him and who would bend it over to Duryodtuna, So the 
Pandavas would load a miserable life forever. 

is charities were imeomparable. One day Indra, the king of the gods, in 
Asjuna's interest, bogged him to make a gift of his natural armour and earrings 
attached to is hody. With great delight he tore his armour aud earring from bis 
body and gave them away. Kunt asked him not to ill anyone of her sons in the 
war. He promised not to kill her four sons but he would fight against Anjana who 
could either bo kiltod or wook kilt him. Even if Arjuna died, she would have five 
son (inelnding him viz., Kama) 
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warriors who were striving for God-realization, and took up arms, 
regarding it as their duty, by giving the illustration of rivers. 


an ā wii agdam: 


bahavo'mbuvegity 
samudramevübhimukha dravanti 

tathà iuviümi maralokavirà 
visanti vaktragyabhivi]valanti 


As diverse torrents of rivers rush towards an ocean, so 
do these warriors of the mortal world, enter into Your blazing 
mouths, 28 

Comment:— 

"Yathi madii bahaso'mbuvegüh semudramevihbimukhà 
dravantii— The source of the water of a river is, ocean. Water 
evaporates from the ocean, falls as rain, on the earth and shapes 
as rivers. So, rivers have a natural tendency to flow towards 
the ocean and finally losc their names and identity, by merging 
with an ocean, In fact, they had ao identity of their own, even 
in the past, but they merely appeared separate, in the form of 
the flow of rivers. 

"Tothk tavimi noralokavird vant vakte&nyabhivijvalanti—Just 
like, rivers, all the creatures rush towards the Lord, to attain 
eternal bliss. But, some of them by identifying themselves with 
he perishable and unreal body, ace engaged in worldly pleasures 
and prosperity, and thus by error, accept their separate existence. 
But there are other valiant devotees who, not taking any heed 
for pleasures and prosperity, march towards God, in order to, 
attain the goal of human life. Bhisma and Drona ete., were such 
valiant warriors, who entered the Lord's mouths. blazing with 
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the fire of knowledge, and thus they became fiery themselves, 
by attaining oneness with Him, 


‘The term ‘Ami (those), has been used to denote, the small 
number and significance of devotees who strive for, God-realization, 


eel Piece 
Link:— Arjuna, in the next verse, describes those warriors 
who being engaged in worldly pleasures und prosperity, joined the 
war in order to gain praise and kingdom, illustrated by moths. 
amn wd wei wg 
faga vert uua 
ada cuya Raga ede 
erate an aga: NR gi 
yatha pradiptarh jvalanai patañgā 
anti nüsjya —— samyddhavegah 


tathaiva 


stavapi vaktràni samrddhavegah 

As moths ovt of their folly rush headlang into the burning 
fire for destruction, even so, do these pcople, hurriedly speed into 
Your mouths for their annihitation. 29 
Comment:— 

"Yathà proéiptaii... samrddhevegily —Moths, living in green 
grass, in the dark aight of rainy season, being enamoured of 
blazing fire, in order to get light, rush into the blazing fire, for 
their destruction, If a person. out of pity extinguishes the fire, 
they feel very sad, because they foolisbly think, that they have 
been deprived of a great gain. 

"Fathaiva nüéiya vianti lokiistavapi vakérint samrddhavegāh'— 
Worldly people, generally hanker after worldly pleasures. and 
prosperity and they also think of these. Such warriors were 
Duryodhana, his co-warriors and such other kings, who were 
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entering the Lord's blazing mouths, for their destrction ie, 
they were paving their way, for eighty-four lac forms of life, 
and hell, It means, that gencrally people, hanker after worldly 
pleasures, prosperity, praise, honour and rest ete. In order to, 
gain these they have to bear insult, dishonour, loss, worry and 
internal burning sensation ete., yet they year for these. 

Appendix—In Ure preceding verse there is the illustration af 
rivers und in this verse there is the illustration of moths. Moths 
out of their folly, being enamoured of blazing fire. themselves. 
rush into the blazing fire in order to enjoy light, but rivers 
flow towards the ocean in order to merge in it and to lose their 
separate identity. Therefore those men who have a desire ‘to 
take’ are like moths and the men who have a desire ‘to give” 
are like rivers. The feeling ‘to take" is insentience (matter) and 
the feeling ‘to give” is scntícnce (consciousness) When a man 
has the notion ‘to take” from others, then forbidden actions arc 
performed by him but when a person has the notion ‘to give" 
10 others, then virmous actions are done by kim. He, who has a 
desire ‘to take’, gocs to heaven (paradise) while he who has a 
desire ‘to give" attains salvation. The is that the feeling 
of ‘getting’ from others leads to bondage while the feeling of 
‘giving’ to others leads to salvation. 

PIB irs 

Link:—Having described, the entry of the warriors into the 
Lord's mouths, Arjuna, now in the next two verses, describes the 
Lord's terrible form, and the process of their destruction. 


ATÀ maA: o waa 
mAn aa: 1 


YA moth out of ignorance falls ca the burning lamp and so does fish 
devour bait on a fish-hock cut of ignorance. But people in spite of knowing the 
disastrous consequences of desires don't renounce them. How tempting this 
delusion! (Bhactrhori Veirsayasotake) 
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Wen 
mamam: aufer fr n zo i 


lelihyase — grasammah — sumantá- 
HokSnsumayrSnvadanairjvaladbhib 

tejobhirápürya.  jagatsamagrari- 
bhasastavograh — pratapanti — vispo 

Devouring all the worlds through Your flaming mouths, and 
licking them on all sides, Your fiery ras, fill the whole world with 
radiance, and heat it. O Visnu. 30 
Comment:— 

'Lelihyase grasamānah  samantallokinsamagrinvadunair- 
 jvaladbhih'—The Lord was devouring the beings of all the worlds 
through His burning mouths, and was licking them, with His 
tongue lest anyone of them, should escape. 
lejobhiapürya jsgatsamagrartbhasestavogrüh pratapanti 
vismo—The Lords brilliance was very frightening and it was 
burning and tormenting the entire universe. 

 Appendix—Here the Lord by using the terms "lokinsamagrün" 
(all the worlds) and ‘jagatsamagrart’ Gnsenticnt and sentient, 
unmoving and moving beings of the world) means to say that 
all these arc within the entire form of God. 

In the Gna, God has been called 'samagra'— asaimsayar. 
samagnuh mith’ (7/1), actions have been called "samagra'— 'yajāäyë- 
caratah karma samagrarh" (4/23) and in this verse the world has 
been called 'samagra'. It means that all are the manifestations 
of God. 


d 

Link:- Having viewed the Lord's cosmic form, in its most 

terrible phase, in which warriors were rushing headlong for their 

destruction, Arjuna was terrified and also filled with curiosity, 

to know Who Sri Krsna really was, and what He proposed to 
do. So he put a question. 
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"fe want qa wah 


Bkhyühi me ko — bhavinugrarüpo 

mamo'stu — (e — devavara — prasida 
vatumicchümi  bhavantamādyarh 

ma hi prajinümi tava  pravritim 

‘Tell me, who You are, so fierce In form. T how deeply to You, O 
‘Supreme Deity, be kind. I wish to know You, the Primal One, in your 
essence (tattva), for I do not understand Your objective. 31 
Comment: — 

‘Akhyahl me ko bhavanugraripo namo'stu te devavara 
prasida'—Arjuna says, that the Lord revealed Himself in His 
divine form, as well as the fearful form, and Arjuna, could not 
know the reality about Hirn. So, he asked Him, who He was. 
Beholding such a terrible form, what could be do, but bow down. 
his head? So he bowed deeply to Him. Having a vision of His 
terrible form, licking the people on ail sides, Arjuna prayed to 
Him, to be merciful to him. 

'Vijüatumlechàmi bhavantamádyab na hi prajanimi tave 
 pravrttim—The Lord, first of all incamated Himself, ia his cosmic 
form (in the form of the world). So he has been addressed as 
the Primal One. Arjuna could not know the Lord's motive, in 
revealing that divine form, as well as the terrible form, in His 
cosmic body. So he wanted to know, His motive in that revelation 
and also what He wanted to do, afterwards. 

Now a question arises, that the Lord's first incarnation was in 
the cosmic form (in the form of the universe), and bere Arjuna 
beheld His cosmic form, in a limb of His body. Are both of His 
forms the same or are different? The answer is, that it is only the 
Lord who knows the reality; yet after reflection, it seems that the 
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universe was also within the cosmic form, which Arjuna beheld. 
When it is said, that the Lord pervades everywhere, it means 
that he pervades the infinite universes, within and without, this 
universe, All these universes, are held, in one of His limbs. 

Appendis—Having seen the grand terrible form of the Lord, 
Arjuna is so much terrified and perturbed that be asks his friend. 
Sr: Krgna. Who He is! 

rr REB 

Link:—im the next verse, the Lord answers Arjuna's 

question. 


sahen: wenig ara: nz 
Sribhagavanuvaca 
kālo'smi lokaksayakrtpravrddho: 
lokānsamāhartumiha pravpttah 
pte'pi tvāh na bhavisyanti sarve 
ye'vasthitah pratyanīkeşu yođhālļ 
The Blessed Lord said; 
Tam the mighty world-destroying kita now engaged in wiping 
out the world. Even without you the warriors arrayed in the hostile 
army will not survive. 32 


Comment: 

[After reflection, the Lords cosmic form, seems very 
extraordinary, because even for Arjuna, possessing the divine 
eyes it was hard to look at (11/17). Being terrified, Arjuna asked 
him Who, He was. [t seems, thar if Arjuna had not pot this 
question to Him, He might have continued to reveal Himself, 
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to him. But when Arjuna, questioned Him, He ceased revealing 
Himself and answered his question.] 

'Kálo'smi lokaksayakrtpravrddhab'—In the preceding verse, 
Arjuna asked the Lord, Who He was. So the Lord replied, that 
He was the mighty world-destroying Time. 

‘Lokimsamabartumibe pravyttah'—Arjuna, said to the Lord, 
that he did not know His purpose, what He wanted to do. So 
the Lord answered, that He wanted to exterminate, the warciors 
of the two armies. 

"Rte'pl tvàs& na bhavisyanti sarve ye'sasthitah pratyanikegu 
yodhah—Arjuna had said that he would not fight (2/9). So Lord 
Krsna says, that even without him, the warriors arrayed in the 
hostile army will not survive, because He Himself is bent upon. 
their destruction, and their chances for survival, are nii. Morcover, 
he himself has seen that the warriors of both the armies were 
rushing headlong, into His terrible mouths. 

Here a doubt arises, that Arjuna saw the warriors of both 
the armies, rushing headlong into the Lord's mouth, why does 
the Lord, refer only to the warriors of the hostile army that 
they will not survive, evei without him? The clarification is 
that Arjuna while fighting, was going to kill the warriors of 
the hostile army. So, the Lord says that even if he does not kill 
the warriors of the hostile army, they will not be spared; their 
destruction is inevitable. 

Now, another doubt arises as to why warriors such as 
Asvatthiima etc., were saved. The clarification is, that the Lord 
talks only about those warriors, who would be killed by Arjuna. 
‘The Lord means to say to Arjuna, that the destruction of those 
warriors of his hostile army, who would be killed by him, is 
inevitable because they have already been slain by Him, he 
should become, merely an instrument (11/33). 

nn" 
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Link:—In the above verse, the Lord declared, that even without 
Arjuna, the warriors of his hostile army would not survive. Why 
then should Arjuna at all engage himself, in this carnage? The 
answer is given, in the next two verses, by the Lord. 


ap nd at enema 
Tore Te rd emen t 
wird Pre: veia 
fiiempi wea wennfeq uaa 
tasmiittyamuttiytha yı labhasva 
jitvā éatriabhuriksva rājyarh samrddham 
mayaivaite nihatah pirvameva 
nimittamātrariı bhava savyasāãcin 

‘Therefore, arise and win glory in conquering the foes, and. 
‘experience the pleasure of the affluent kingdom. These warriors 
stand already slain by Me: and you are merely an instrument, O 
Savyasãein (Savyasicin—One who can shoot arrows with the left 
hand also). 33 
Comment:— 

"Tasmáttvamuttistha ya£o labhasva’—The Lord, says to Arjuna 
that he himself has beheld, that his rivals will be inevitably slain. 
So he should, gird up his loins and win glory and fame. But, 
he should not regard the victory as the fruit of his efforts, as 
he will be bound (Gila 5/12) because profit and loss, fame and 
defame etc., are destined, by the Lord. So a man, should not 
get entangled in them. 

The expression 'Yaso labhasva' does not mean, that he should 
get elated by winning fame through victory. He should rather 
think, that his opponents had already been killed by the Lord, 
so fame was gained, as was destined. It was not the result of 
his efforts, otherwise he would be bound. 

"Jitvà Satrinbhuntksva rájyara samrddham'—An affluent 
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Kingdon, involves two factors (i) There should be no enemy 
or rival. (ii) I should be rich and prosperous. The Lord, says.to 
Arjuna that after gelting victory over his enemics, be will enjoy 
such an affluent kingdom. To enjoy the affluent kingdom does 
uol mean that be should enjoy riches. But it meaus, that the 
kingdom to which ordinary men are attracted, can be acquired 
by him casily. 

"Mayaivaite nihatàli pirvameva’—The warriors of Arjuna's 
hostile army, have already been slain by the Lord, because their 
days are numbered. 

'Nimittamātrah bhava savyasicin'—Arjuna, was called 
"Savyasáct because he could shoot arrows with bis left hand, 
also. Addressing him by this term, the Lord asks him to shoot 
arrows with both of his hands ie. he should fight heart and 
soul with full courage, valour aud intelligence, carefully by 
becoming merely His instrument and he should not feet proud 
of his victory because, they have already been slain by Him. 

A striver, should also apply bis intellect and power etc., for 
God-realization, Bat he should not be proud, of his resources and 
devotion ctc. He should think, that ic will attain Him only, by His 
grace. The Lord declares, it in the Gitá, “A devotee performing 
all actions, by My grace, attains dhe eternal, imperishable 
Abode" (18/56); "Fixing your mind on Me, you will by My 
grace, overcome all obstacles" (18/58). Thus a striver, without 
having any pride, by His grace, attains Him, Every person, while 
performing his duty, should try his best but he should not be 
proud of his success, in the least. When Lord Krspa, raised the 
Govardhana, he asked the cowherds also to support it, with their 
sticks. The cowherds thought that their sticks were supporting 
the Govardhana, but actually it was the nail of the little finger 
of the Lord's left hand, which supported the Govardhana. When 
they felt proud, the Lord moved his finger a little downward, 
and the Govardhana began to slip downward. So, all of them 
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"O brother Krsa, help us." The Lord, ssked them to apply 
their full strength, Bur, when they found their efforts futile,the 
Lord raised the mount up, with His finger. So, if a man by 
becoming an instrument in the Lord's hands, without having 
pride of his power, and without having a desire for the fruit of 
his actions, performs his duty, he may attain salvation, A striver, 
meets with failure, due to his pride. if he does not have pride, 
he can attain salvation, instantly. The pride in his efforts, is a 
stumbling block to his attainment. Therefore, the Lord advises 
Arjuna, not to feel proud, but regard it as His grace. Whatever is 
to happen will certainly, happen. Ic cannot be checked by a man, 
with bis power. So, be should remain equanimous, in whatever 
happens, as a result of his actions. By doing so, be will attain 
salvation, because bondage, damnation to hell and degradetion, 
to eighty-four lac. species. is the result of misdeeds, whereas 
salvation, liberation, beatitude and divine love etc., are natural 
and self-evident 

Appendix—'Nimittunitra bhava savyasacin'—By ihis 
expression the Lord does not mean that Arjona should perform 
actions nominally but it means that he should apply his full power 
but he himself should not take the credit of his victory viz., he 
should make the best efforts but he should not fee! proud of his 
achievement, Whatever power, knowledge and capebility have 
been bestowed upon a striver by God, he should fully apply 
them but he can't attain God by applying his power. He will 
be attained by His grace only. 

God is showering His grace most graciously on us. As a calf. 
draws milk only from one udder of the cow, but God has provided 
her with four udders. Similarly God is showering His grace (rom. 
the four sides. We have to become merely an instrument in His 
hand. Arjuna had to fight in the war, therefore the Lord asks 
him to fight by merely becoming an instrument and he will get 
victory. Similarly we have the world before us, if we practise 
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spiritual discipline by becoming merely an instrument, we shall 
get victory over the world. 
wR 
at a viet wo wer a 
weuf were ARTT 
an end cafu mr afa 
"gene Safa wt warn vd 
dropath ca bhismarh ca jayadrathath ca 
karnarh tathünyünapi — yodhavirün 
maya hatürstvarh jahi mā vyathigthà 
yudhyasva — jelási rape — sapainán 

Slay, Droga, Bhisma, Jayadratha, Karya and othcr brave 
warriors who are already doomed to be killed by Me. Bc not 
afraid. Fight, and you will conquer your enemies, in baltle. 34 
Comment: — 

"Dropar ca bhüsmarh ca fayadratharà ca karparn tathinyanapi 
yodhavirán may batāthstvarh juhi'—Lord Krsna, exhorted Arjuna 
10 fight by giving up fear, because Drona, Bhisma, Jayadratha, 
Kama and such other valiant warriors,* however formidable they 
might be, they stand already slain by Him: So he should get 
victory over them, without being proud of his victory. 

"MA vysthisthà yadhyasva’—Arjuna considered it sinful, to 
Kill his preceptor, Dropa and patriarch Bhisma. So the Lord 
asks him not to be distressed with fear of violence. He should 
perform, his duty of waging war, as he is a warrior belonging 
10 the warrior class. 


* Bhigna, Karma and Drona were well-known for tie bravery throughout 
the world. So it wos difficult to get victory over hem. Jayadratha was not such 
a valiant warrior, but he was armoured with dhe boon that be who dropped 
his severed head on the ground, would have his own head smashed into a 
hundred pieces 
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'Jetūsi rage sapatoln'—Azjuna, was not sure whether they 
would win the war, or they would be vanquished by the enemy 
(GHG 2/6). So the Lord, while revealing His cosmic form to him, 
said to him, “Behold within this body, whatever else you desire 
to see" (11/7). He saw scenes of his victory and the enemy's 
defeat, Arjuna, also beheld Bhisma, Drops and Karga, the valiant 
warriors of the hostile army rushing headlong into the Lord's body. 
So, He declares, that he will conquer, his enemies in battle. 


An Important Fact 


A striver, gets discouraged when he finds himself incapable 
of controlling worldly temptation and removing evils. So, the 
Lord encourages him, by declaring, "Be not distressed with fear, 
Fight, you will conquer, your enemies.” So e striver, having no 
pride of his own, by depending on the Lord, should perform 
his duty. If he is worried about the enemies, it means, that he 
has pride of his own. Moreover, he should not be worried about 
evil thoughts, if these come to his mind, because they are all 
perishable, and have becn destroyed, by the Lord. So a striver, 
should not attach importance to them. 

"Kill those, who stand already killed, by Me"—this statement 
of the Lord arouses a doubt, that if someone kills a person it 
means, that he is killed only by the Lord. Thus, does the murderer 
incur no sin? The answer is, that no one is authorized to slay 
others, or to trouble them, He has a right, only to serve others, 
and give comfort to them. If one bad the right to kill others, 
there would not be any value, of a sanction and prohibition. So, 
a person, who murders others or tortures them, certainly incurs, 
sin. But a member of the warrior class, who by giving up pride 
and selfishness, joins a battle, as sanctioned by scriptures, incurs 
no sin, because it is his duty. 

Appendix—Lord Krsna says to Arjuna that all the valiant 
warriors have already been slain by Him. This should mean that 
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a striver’s attachment and aversion, desire and anger etc., have 
already been destroyed viz., they have no existence. We ourselves 
have given them existence, have valued them and have accepted 
them in ourselves. In fact they have no independent existence 
at all—'näsato vidyate bhàvah' (GR 2/16) 


fu Ia 


Link:—Beholding the very terrible cosmic form of the 
Lord, Arjuna asked Him, in the thirty-first verse, who He was 
and what He wanted to do. In the thiny-second verse, the 
Lord answered, that He was the mighty Time, and came to 
destroy the world. Then in the thirty-third and thirty-fourth 
verses, the Lord asked him to fight, consoling him that he 
would win, because his enemies had already been killed by Him. 
Saiijaya, now reveals to Dhrtarastra, Arjuna's reaction to the 
Lord's exhortation. 


ECL 
Urge udo yer 
qaga: frii 
mpa cuu ae pui- 
ma Amia: | wore aK N 


sañjaya wvāca 
etacchrutva — vacamam  keśavasya 
krtüiijalirvepamanal kiviti 


mammskrtvà  bhüya cvüha krynarh- 
sagadgodari — bhitabhitah — pranamya 
Sañjaya said: 
Having heard these words of Lord KeSava, the crowned one 
(Arjuna), with folded hands, trembling, prostrating himself over 


again overwhelmed with fear addressed Lord Krsna, in a choked 
voice, after bowing down. 35 
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Comment; 

"Etaechrutvà  vacamas&  keíavasya — krtbüjalirvepamünal 
Kiriqt—Arjuna, was terortmuek, after beholding the Lord's 
terrible cosmic form. He was more terrified when the Lord 
declared, that He was the mighty Time, Who would destroy all 
the warriors. So, he began to tremble and bowed to Him, with 
Joined palms. 

Arjuna helped Indra, the king of the gods, by killing demons. 
and Khafija etc. As a token of his pleasure, Indra placed a 
divine diadem (Kita), possessing the brilliance of sun, on his 
head. So Arjuna is called 'Kiritr viz, the crowned onc. Here, 
the same Arjuna, who helped Indra by killing huge demons, was 
trembling with fear. 

"Namsskrtvà bhoya evahs krşpaiısagadgaðarı bhitabhitah 
pranamya’—Time, is Lords destroying power, which always 
keeps on devouring all beings without exception. When Arjuna, 
beheld the tertible form of the Lord, he thought that Lord Krsna 
is the master of that Time (Death), which devours the entire 
universe. So, except Him, there was no saviour, to protect him, 
from the clutches of Time (Death). So Arjuna, bowed deep to 
Him, again and again. 

"Bhüya'— By this term, Saijaya means to say, that from the 
fifteenth verse to the thirty-first verse, Arjuna offered praises to 
the Lord and bowed to Him, and now again he begins to offer 
his praises to Him and bows to Him. 

Voice, gets faltered and choked, out of fear, as welll as joy. 
If Arjuna had been too much terrified, he could not have uttered 
any words. It shows, that Arjuna was not, too much terrified. 


einn 
emp am 
emi gian wa waa 
TT al 
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wia stent fast safa 
wd maa ca agag: Nas 
arjuna waca 
sthàne ^ hyyikeSa tava — pralartya 
jagatprahrsyatyanurajyate ca 
raksühsi ^ bhitàmi — di$o ^ dravanti 
sarve namasyanti ca siddhasahghüh 
Arjuna said: 


© Omniscient Lord, jt is but apt that the universe exuits, 
and is filled with love-by chanting Your- names and glor; 
terrified demons are fleeing in all dircctions, and all the hosts of 
Siddhas (perfected souls) are bowing to you. 36 
Comment:— 

Ut is observed, that a man being overwhelmed wilh terror, 
cannot speak, But Arjuna though terrified is offering praises to 
the Lord, from the thirty-sixth verse to the forty-simth verse. How? 
The answer is, that after beholding the cosmic form of the Lord, 
Arjuna was terrified, as well as delighted, as he himself says, "T 
feel delighted, that [ have seen what was never seen bofore; at 
the same time, my mind is confounded with fear (11/45), It 
proves that Arjuna was not so much overwhelmed with terror, 
that he could not offer praises, to the Lord.] 

"Hrsikeso —'Hriika! means senses and ‘Téa! means master, so 
"Hreikeéa! means the Lord of the senses viz. God. It means, that 
the Lord is the conductor of senses and mind etc. 

“Tava prakirtyá jagatprabrsyntyanurajyate ca'— People of the 
world, by having a disinclination for the world, chant the names 
and glory of the Lord, narrate His activities and listen to these. 
By doing so, they are delighted. It means that people, by having 
an inclination for the world, develop attachmemt, aversion and 
burning sensation ete., while, by chanting the T.ord's names and 
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glories, they attain peace and delight. ` 

When ihe Lord incamates, all the sentient and insentient 
beings, such as gods, human beings, sages, birds, beasts, trees, 
plants, rivers and streams etc., arc delighted. Similarly, all of 
them are delighted, by chanting the Lord's names and glories. 
When they get delighted, by chanting His name and glories i.e., 
their minds get engrossed in Him, then they develop devotion 
for Him. 

"Raksirisi bhiténi diso dravant'— All the demons, giants, 
ghosts and evil-spirits, cte., flee in different directions, out of 
fear when, Lord's names and glories, are chanted.* They flee, 
duc to their own sins, not due to hearing of the Lord's names 
and glories. 

It is because of their sins, that their ears cannot hear most 
pious, auspicious names and glories, of the Lord. But, if they 
stay there and listen to His names and gloties, they become free, 
from their base life and attain salvation. 

"Sarve namasyanti ea siddbasaüghah'—The perfected souls, 
saints and strivers, by chanting the Lord's names and.glories and 
listening to His sports, bow to Him. 

Al these scenes and sports are being revealed by the Lord, 
in His divine cosmic form. 
thine'—Arjuma, shows propriety of the above-mentioned 
actions of beings, because an inclination for the Lord, leads 
to peace and bliss, while disinclination for Him, leads to 
disquietude and distresses. It means, that a being (spirit) is 
a portion of the Lord, and so he is delighted by having an 
inclination for Him, and such qualities as peace, forgiveness 
and politeness, are revealed in him. But if he goes astray, he 


The places, where people don't chant and Wisten to the Lords names, 
glories and sports which dispel fear of demons, are haunted by ogresses 
Gamadbha. 10/673). 
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has to face adversity, which is natural. 

The man (soul), is a fragment of the Lord. But, having an 
incliriation for matter, he has a desire for prosperity and pleasure. 
The more, he trics to gain these, the more entangled, he gets in 
disquietude, adversity and in buming sensation etc. But, when 
by having disinclination for the world, he starts moving towards 
the Lord, he starts attaining bliss, and his sorrows diminish, 

Appendix—Here the term ‘sthine’ should he understood 
for both the preceding verses and the succeeding verses to this 
verse. Whatever the Lord said in the thimy-second, thirty-third 
and thirty-fourth verses and whatcver has been said in this verse 
for that Arjuna says, “O Lord! You said thet the warriors of 
the hostile army have already been slain and T should merely 
bocome an instcumenl— ia this way whatever You said is quite 
proper. The world is delighted by chanting Your names and 
glories, and the demons, being terrified, arc fleeing—whatever 
is happening is proper. All this fuman-drama is being staged 
by You, not by me.” 

ve BERE 

Link:— Arjuna justifies the propriety of the term '"Sthane', 
used in the preceding verse, in the next four verses, and offers 
repeated salutations to the Lord. 


were dO AA, 
wÈ ms | 
ama a maa 
waat meat ATU BVA 
kasmācca te na namcranmahātman 
gariyase brahmano'pyádikartre. 
ananta devcía. Jagannivasa 
tvamaksararh  sadasattatpararh yat 
O Great Soul, why should they not bow to You, the greatest 
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of all, the progenitor, even of the Brahma? O Infinite one, O Lord 
of the gods, O Abode of the universe, You are eternal. You are 
the belng (real), the non-being (unreal), and that, which is beyond, 
both being and non-being viz., the Imperishable Brahma. 37 
Comment:— 

‘Kasmiicca te na nameranmahitman gariyase brahmano- 
pyidikartre'—The Lord, is the progenitor not only of the 
universe, but of Brihmà Himself, who created it. Thus, being 
the greatest and the best of all the worldly things and persons 
etc, He deserves the homage of all. Homage, is paid to two 
kinds of persons G) Preceptors (ii) Parents, grand-paremts and 
elders. The Lord, is the preceptor* and father of Brahma, the 
creator of the universe. 

"Ananta'—The Lord, is infinite, becanse He transcends time, 
space and intellect etc. He has no beginning and no end. His 
forms and glories, are also infinite. 

"DeveSa—He is the Lord of all the gods, who are known, 
such as Indra, the king of the gods and Varuna, the deity of the 
waters cte., as well as, those who are unknown; their destiny, is 
shaped by Him and He controls all of them. 

"Jagannivása'— The Lord, is the Abode of the infinite universes, 
because all of them are held in one of His limbs. In spite of it, 
‘thar limb is not fully occupied, it still remains vacant. 

'Tvamakşarah  sadasatapararà — yat—The Lord, is 
Imperishable.t He is the real, which never ceases to be and 
He is also the unreal, which has no existence, and He is also, 
the Absolute, the Transcendental, Who is beyond the power of 
senses, mind and intellect and cannot be described, in anyway. 


* Sage Patubjali has suid, "The Lord is the preceptor of even Brahmi who 
‘emanated from Him first of afl" (Yogadaríana 1/26). 

nn the first verse of the eighth chapter Arjana asked, “What is Brahma?” 
‘The Lord answered, "The Supreme Imperishable is Brahma." Similarly Arjuna 
called Fim the imperishable in (11/18) and also in this verse. 
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1t means, chat He is the best, the greatest and the most 
Supreme Being. So it is proper to pay obeisance to You, 

Appendix—By the expression 'Sadasaec&ham" (9/19) and by 
the expression ‘sadasattatparuih’ used here the infinitude and 
entirety of the Lord endowed with attributes are proved. 

The real and the unreal are relative terms, so they arc earthly 
(worldly) bur He Who is beyond them, having independent 
existence, is unearthly (divine). Both the mundane and the 
divine are the manifestations of the entire God. The higher and 
lower nature of God are not beyond the real and the unreal but 
God transcends the real and the anrea] also—‘mattab parstararb 
nünyatkificidasti dhanañjaya’ (Gia 7/7). 

Within ‘saguna’ (entire form of God), ‘airguns’ can be 
included, but within ‘nirgupa’, ‘saguna’ cannot be included. The 
reason is that in ‘saguna’ there is no negation of ‘nirguna’, but 
im ‘nirguna’ there is negation of ‘saguna’. Therefore ‘nirguna’ 
is unipresent (finite) viz, within it all is not included. But 
within ‘saguna’ (entire form) all is included, nothing is left out. 
‘Therefore, Arjuna by the expression "sadasattatpararh yal’ scms 
to say, “You are the real, You are the unreal and You are also 
the entity beyond these two, which we can imagine. From the 
view-point of knowledge You are also the indescribable entity 
which can be called neither real (existent) nor unreal (non- 
cxistent)—‘na sattanndsadveyate’ (Gi 13/12). It means that 
there neither has heen, nor is, nor will he, nor can be anyone 
else besides You viz. You and only You exist.” 


Btls 
ema: Gee: Warn 
wares faves wt feremmq i 

àmi at a ut a am 
wen oad AAEN 
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tvamididevah = purusab — purápa- 
stvamasya vigvasya paran midhünam 
vettāsi vedyam ca parah ca dhüma 
tvayā tatah — vitvamanantarüpa 

You are the Primeval God, the primordial spirit. You are the 
ultimate shelter af the universe, you are the knower, the knowuble 
and the Supreme Abode. This universe is fully pervaded by you, 
Being of infinite forms, 38 
Comment:— 

"Tvarmididevaly purusak purfigah'—The Lord, is the Primal 
Deity, because He is the source of everything sentiedt and 
insentient. He is called the most ancient Person, because He is 
the source of the entire creation and is eternal. 

"Tvamasya vigvasya parah midhánam'—He is the ultimate 
resort of the universe, because the entire universe emanates 
from Him, abides in Him and merges in Him. 

"Vettüsi— t is He, Who possesses real and foll knowledge 
of the past, the present and the future, and there is none who 
can be equal to Him in knowledge. 

"Vedyam'—He is the only knowable by the scriptures and the 
saints and His knowledge, is the highest goal of human life, 

"Parası dliima'—Hle, is the Supreme Abode, attaining Whom, 
there is no return and nothing remains to be done, to be known, 
and to be acquired. This Supreme Abode, is also called salvation 
or the Supreme State etc. 

"Anantarüpa'—His forms, which He revealed in His cosmic 
body, are infinite. 

‘Tvayd tatah visvam’—The entire universe, is pervaded by 
Him, He permeates every particle, of the universe. 

 Appendix—In this verse Arjuna is repeating the utterances 
of the Lord by the term “adideva’ which was expressed by the 
Lord by the expression 'ehamádirhi devēnāh maharsinarh ca 
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survasah’ (10/2), Though Prakrti is also beginningless—‘prakrtith 
purusath cuiva viddhyanadr ubhāvapi” (13/19), yet prakti depends. 
on God. The reason is that prakrti is the kaleidoscopic power 
of God but Cod is not anyone’s power and He is the master 
of the power. 

‘purdinah’—The Lord mentioned it by the term 'purinam'" (8/9), 
No one is more ancient than God because He is beyond time. 

‘parath nidhanam’—It was mentioned by the Lord by the 
term "nidhánam' (9/18). The universe is endless but it abides in 
a fragment of God. 

“vetta'—This was mentioned by the Lord by the expression 
‘vedaharh samattáni* ete. (7/26). 

‘vedyam’—This was mentioned by the Lord by the term. 
‘vedyam’ (9/17). 

‘parath dhiima’—The Lord mentioned it by the expression 
‘yarh prāpya na aivarante taddhama paramath mama’ (821). 

‘tvaya tata vigvam’—The Lord mentioned it by the 
expressions *yena sarvamickah tatam (8/22) and "may latanidarin 
sarvam’ (9/4). 


bo meu mum 
Ws yas wit ANN 
vayuryamo'gnitvarupah sasika 
prajüpatistvaii prapitimahasea 
namo namaste'stu sahasrakrtvah 
punaéca bhūyo'pi namo namaste 
You are the God of wind, God of death (yama), God of fire 
and water, the mooa-god, Prajapati, and the great grandfather of 
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beings. Salutations to You, salutations a thousand time and again 
salutations to Yon, 39 


Comme 

"Váyub—The Lord, is the Wind-god who gives life-breath 
and energy, to all beings. 

"Vamab—The Lord is the god of death, and the entire 
universe, is controlled by Him. 

"Agnih'—He is the Fire-god, who gives light, fire and heat 
and digests food as the gastric fire. 

"Varunah'—The Lord is the god of water, without which 
Tife is impossible. 

'Saéaikah'—The Lord is the moon, which nourishes plants, 
herbs and vegetation. 

"Prajipatib'CHe is Daksa Prajapati, who created the 
upiverse. 

“Prapitimahah'—Brahma is the grandfather of all beings, 
‘because he is the father of Daksa Prajapati who created the 
universe, God is the creator of Brahma. So, He is the great 
grandfather of all beings. 

‘Namo namaste'stu sahasrakrtvab punasea bhGyo'p! namo 
namaste’—The Lord, Himself is god Indra and He is also other 
gods. He possesses infinite forms. How can Arjuna describe His 
merits and glories? He can do notkiug, besides bowing to Him 
aguin and again. 

A striver, is responsible for performing his duty, only so long 
as he depends on his power ie., he is proud of his power. But, 
when he is unable to perform it, he only bows to tbe Lord ic. 
he surrenders himself to the Lord, and then the full responsibility 
goes to the Lord, and he then performs the duty, only as His 
instrument, without having any responsibility, of his own. 


elles 
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FA: eet yet 

wis od ada wa adi 
amrerdtaifiratsa ned 

wd amie adisfü ad: xon 


namah purastādatha — prsthataste 
mamo'su fe  sarvata eva sava 
amantaviryámitavikramastvari. 
sarvan samāpnoşi tato'si  sarvah 

© Lord of infinite prowess, my salutations io You from the 
front, the rear and from all sides. O All in all! You, who pussess 
limleless might, and pervade the world, You are omnipresent. 40 
Comment:— 

"Namah purastidatha prsfhataste namo'stu te sarvata cva 
arva'— Being horror-struck, Arjuna is unable to think what to 
say, and so he bows to the Lord, and offers Him salutations 
from all quarters. 

"Anantaviryimitevikramastvam'— The Lord, possesses infinite 
prowess and might, which is beyond the conception of any 
mortal. 

"Sarvaii samapnosi tato'si sarvab'— He pervades ihe 
entire universe, there is no atom in the universe, which is devoid 
of Him. 

Arjuna, beholds that the Lord pervades infinite universes 
and infinite universes, abide in one of His limbs. 

Appendix—Having seen the divine cosmic form of the 
Lord, Arjuna said, “You are scorching the universe with your 
radiance"—'svatejas& vi$vamidarh tapantam’ (11/19), then He 
who was scorching and also the universe which was being 
‘scorched—both are the organs of the Lord' s cosmic form. Seeing 
the frightening form of the Lord, the three worlds are greatly 
alarmed—‘lokatrayarh pravyathitarh mahatman’ (11/20), the world 
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which is greatly alarmed is also an organ of the Lord's cosmic 
form. Having seen God, the gods being terrified, are uttering 
the Lord's glories—‘kecidbhitah praiijalayo ganti’ (11/21) and 
"terrified demons are fleeing in all the ten directions’ — raksárisi 
bhitiini digo dravanti’ (11/36)—thus the terrified gods and demons 
are also the organs of the cosmic form of the J.ord. The reason is 
that these gods and demons etc., were not present in Kurukgetra, 
but they were seen by Arjuna in the cosmic form of God. 

Brahmi, Vigou, Siva, Rudras, Adityas, Vasus, S&dhyas, 
Visvedevas, ASvinikumiras, Maruts, manes, celestial serpents, 
Gandharvas, Yaksas, Asuras, great sages, Siddbas, Wind-god, 
Yama (god of death), god of fire, god of water, the moon, the 
sun etc., and besides them Bhisma, Drona, Kama, Jayedratha etc., 
all the kings are the organs of the Lord’s divine cosmic form, 
Not only this but Arjuna, Sañjaya, Dhrtarésira and the armies 
of Kauravas and Pandavas are also the organs of that cosmic 
form—‘sarvish samāpnosi tato'si sarvab.” 

Tt means that whatever insentient or sentient, unmoving or 
moving is being scen, heard and thought of, that is all only 
imperishable God. In order to realize it, a striver should have 
a firm belief that whether he understands it or not, he realizes 
it or not, he accepts it or not, but this is a verity. As water- 
element equally pervades, whether it is a drop of water or a big 
ocean, similarly God pervades everywhere from the tiniest to 
the biggest objects—by haying this belief, a striver should do 
obcisunce mentally every time to all persons and objects etc. 
Whatever objects such as trees, rivers, mountains, stones and 
walls etc., are seen, by beholding his favourite God in them he 
should pray to them, ʻO Lord! Bestow your love upon me. T 
do obeisance to You’. By doing so God will be visible to him 
everywhere because in fact “All is God”. 


rodii irra 
Link:—Arjuna in the next two verses prays to the Lord to 


1250 SRIMADBHACAVADGITA [Chapter 1 


forgive him for the offences committed by him because he did 
not know Him in His true perspective. 


"rap ween mirun 
rauei hii ALEI 

kicuis aeath: kainai h: À 1 
watse ama 

RAA PATTER XR H 


sakhoti matvā prasabhar yaduktarh 
he kra he yüdava he sakbeti 
ajünati  mahimānah  tavedarh 
mayā  pramādātpraņayena  vāpi 


yuccüvahüsürihamasatkrto'sl 
vibáraéayyásanabhojanegu 
ko'thavüpyacynta tatsamaksath 


tatkyaimaye tvamahamaprameyam, 

Whatever | may have said due to carelessness or 
love, addressing You as "O Kryga, O Yadava, O Friend", 
thinking of You only as a friend ignorant of Your greatntss; 
and the way in which I may have shown any disrespect to You 
in jest, while playing, repasing, sitting or dining, either alone 
or in company—t crave forgiveness from You, Who are infinite, 
O infallible Lord. 41-42 
Comment:— 

[Having seen the terrible form, of the Lord, when Arjuna 
is terror-struck, be forgets that He is $i? Krsna, and so he asks 
Him Who He is. But, when he regains his memory, he comes to 
know, that He is the same Lord Krsna, his friend. So he prays 
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to Lord Krsna, to forgive him for any of his past offence.] 

"Sakhetl matva prasabharh yaduktzs he krsna he yidava be 
sakheti ajānatā mahimánarh tayedarn maya pramidátpranmyena 
vàpi—Those, who are venerable do not, called by personal names, 
‘They are addressed as your highness, your honour, or site or sir, 
etc. Arjuna, did not pay due regard and reverence to Krsna, Who 
was no other than the Lord, Himself. He did not know Him and 
His glory, in reality. So, he instead of addressing Him, as sie or 
sire etc., addressed Him in a familiar and friendly way, as "Krsna’ 
or ‘friend’, due to carelessness or love. Arjuna, knew the Lord's 
real self and His glories, to some extent, because he rejecting 
the powerful Nariyani army (consisting of 1,09,350 foot-soldiers, 
65,610 horses, 21,870 chariots and 21,870 elephants) and opted 
for Him, Who would remain unarmed in the war. But, he did 
not know, that the Lord holds infinite universes, in one of His 
limbs end His glories, are infinite. So he realized that be was an 
ordinary mortal, while the Lord is the greatest master of even 
gods, and His merits, are mmberiess. In fact, no one can know 
the glory of the Lord, in its entirety. It is infinite. In case, it is 
known, it becomes finite. When even glories emanating from 
His power, are countless, how can His own glories be finite, 
and be counted and grasped? 

"Ynccivabisiribamasatkrto! si vihäraśıyyāsanabhojaneşu eko'- 
thavüpyacyuta tatsamakşarı tatkşämaye tvamahamaprameyam'— 
Arjuna, realized that he by regarding the Lord as his equal and 
friend, had slighted and shown disrespect to Him, the Infinite, 
in jest, while playing, reposing, sitting or dining, either alone 
or in company, and it was quite improper and unseemly, on his 
part, to do so. So, he humbly sought His pardon, for his past 
misbehaviour. 

Arjuna and Lord Krsta were, indeed very intimate friends. 
Both of them were very frank with each other, while playing, 
bathing, reposing, sitting or dining etc. So, Arjuna might not have 
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behaved with decorum and poked fuu at him. Arjuna addressed 
the Lord as infinite, because He was beyond the limit, of even 
divine eyes, 

Appendi—Arjuns regarded Lord Kryna as bis friend but 
having seen the Lord's glory, he forgets the notion of friendship 
with Him and he is surprized and terrified. He could never think 
of such a grandeur of the Lord. 


d 


Link:— fa the next two verses, Arjuna describing His glories, 
pleads for forgiveness again. 


UL MEE C See 
wa wag RTA 
"D aena: epist 
Tires surgeret "ys 
pitäsi lokasya carücarasya 
tvamasya — püjyasca gurorgarīyān 

ma tvatsamo'styabhyadhikah  kuto'nyo 

lokatraye'pyapratimaprabhüva. 

You are the Futher, aiso the Great Teacher of iis animate 
and inanimate creation and are supremely adorable. O Lord, 
manifesting incomparable glory, in all the three worlds, there is 
nane equal to You; who could then possibly excel You? 43 
Comment:— 

"Pitási lokasya earvicarasya tvamasya piljyasca gururgariyain'— 
He, is the father of human beings, birds, beasts and al! other 
animate and inanimate beings, in infinite universes, because all 
the beings emanate from Him, and are sustained by Him. He is 
also the greatest teacher, because He is adored, even by gods 
and teachers, and is the source of all knowledge. 

‘Na tvatsamo'styabbyadbikab kuto'nyo Jokatraye'pyapeatima- 
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prabhiva'— There, neither is, nor can be, anyone equal, to the 
Lord. The Lord's power is incomparable. Then kow could any 
onc excel him? 

Appendix—Arjuna from the worldly point of view, by 
regarding the world as existent, says “There is nonc equal to 
You; who could then possibly excel You?" But in fact, when 
there is none else besides God, then no question arises of being 
equal to Him or to excel Him. 


fus. iii ła uil 


tasmātpranamya pranidhaya kayarh 
prasidaye ivimahamiéamidyam. 
piteva  putrasya  sakheva  sakhyuh 
priyah priyāyārhasi deva  sodhum 

Therefore, O adorable Lord, bowing deeply and prestrating 
before You, E implore You to forgive me. Bear with me, © Lord as 
a father with a son, as a friend with a friend, or as a lover with 
his beloved, and forgive my faults, 44 
Comment:— 

"Tasmátprapamya pranidhaya k&yari prasidaye tvamuhamisa- 
midyam'— He, is the Lord of infinite universes, possessing infinite 
attributes and. glories. Arjuna says to Lord Krana, when even 
great sages, saints and gods, who always offer praises to Him, 
cannot know His infinite glories, how can be offer praises to 
Him? So, he can merely bow down, and prostrate his body, at 
His feet, in order to please Him. 

'Piteva putrasya sakheva sukbyuh priyab priylyürhasi deva 
sodhum'— Three factors are responsible for insulting a person 
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G) carelessness Gi) Fun (ii) Intimacy. As a child out of ignorance 
sitting on the lap of its father, pulls che beard and the moustache 
of its father, and even slaps him, yet the father, is pleased with 
it, He has not the least feeling, hut (he child, is sliybting and 
insulting bim. A friend, is very frank with his intimate friend 
and insults him, in jest, while playing, reposing, sitting or dining 
eto., his friend, takes it lightly treating it, as fun. A husband, 
condones the lapses of his wife, because of their intimacy. So 
Arjuna, prays to Lord Krsna to forgive all his faults, in the 
same way, as a father or a friend or a husband, does for his 
son, friend, or wife. 

In the forty-first and forty-second verses, Arjuna explained 
that carelessness, intimacy and fun, are three factors, which 
contribute to a feeling of a slight. So, here by citing the examples 
of father and son, husband and wife, friend and friend, Arjuna 
clarifies the above three factors, respectively. 

Eleven kinds of sentiments, In the eleventh chapter 

Tn the eleventh chapter, there is description of eleven 
sentiments, In the Lords divine form there is a sentiment of 
serenity (11/15—18), in the cosmic form there is a sentiment 
of wonder, (11/20); in the fearful form, in which people are 
being destroyed, there is a sentiment of wrath (11/30—32); 
in the vast and terrible form having fearful teeth resembling 
a raging fire, there is a sentiment of disgust (11/23—25), 
when Lord Krypa asks Arjuna to arise for battle, there is a 
sentiment of bravery (11/33); when Arjuna bows down and 
prostrales his body, there is a sentiment of service (11/44); 
when Arjuna beholds warriors, entering the Lord's mouth, 
with great rapidity for destruction, there is a sentiment of 
pity (11728-29); when Arjuna prays to Lord Krsna, to forgive 
his faults, by giving illustrations of a father. a friend and 
a husband, these are sentiments, of affection, friendship and 
conjugal love, respectively (11/44) and when Arjuna thinks 
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of the way, in which he might have insulted Lord Krsna in 
jest, there is the sentiment of humour (11/42) 
time 
Link:—Arjuna, in the next two verses, prays to the Lord to 
reveal His four-armed form. 


agui as — qur 

waa a wef mt Gn 
wa 4 aa Weed 

vite yr | wnfearan wun 


adrsapirvai — brsito'smi — dretvà 
bhayena ca pravyathitai mano me 
indeva me — daríaya — devarüpari 
prasida dovesa jagannivāsa 

I rejoice that I have witnessed what was never revealed 
before, but my mind is confused with fear. Reveal to me kindly 
that divine form (the placid form of Vişpu), O Lord of the gods, 
© Abode of the universe. 4$ 
Comnent.— 

{When Arjuna prayed to the Lord, to reveal His cosmic form 
to him He revealed it to him. So having faith in His grace, he 
pras to him to reveal to him, His divine form.] 

‘Adrstapirvath hrstu'smi drytvü bhayema ca pravyathitarh 
mano me'—When Arjuna, had a vision of the Lord's cosmic form, 
his joy knew no bounds, and he considered himself very fortunate, 
because the Lord by His infinite compassion, had revealed to 
him that form. But, when he beheld the fearful phase, of that 
cosmic form, he trembled with fear. 

"Tadeva me darsaya deva coparh prasida devefa jagannivasa'— 
The term Tat (that), denotes that Arjuna in the past, bad a 
vision of that divine form, which is now out of sight. When 
Arjuna, saw the Lord's cosmic form, he saw Brabm seated 
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on the Iotus-seat (11/15). It indicated that he also beheld Lord 
Vignw, from whose navel, the divine lous sprang. Then Arjuna, 
in the seventeenth verse, said, "I see you with a diadem, club, 
discus ('Ca’ denotes conch and lotus)". It shows, that Arjuna 
had a vision of the divine form? (four-armed Lord) also, within 
that cosmic form. 

The term 'Deva rüpam!, refers to the four-armed divine 
form, which he saw within the Lord's cosmic form. Secondly, 
in the fifteenth verse, Arjuna addressed the Lord as 'Deva' (God) 
(Divinity), which means that Arjuna prayed to Him, to reveal 
to him neither the cosmic form nor the buman form, but the 
four-armed form. 

"Prasida devesa jagannivasa'—Here the term "agamnivaso, 
denotes the cosmic form, while evesa, refers to His four- 
armed form. Arjuna by using the term ‘Jagannivasa’, means to 
say that His cosmic form, which is the abode of the universes, 
has already been seen by him, and he is still beholding it. But 
he prays to Him, to reveal to him His divine form (Devesa) viz., 
the Lord of the gods). 


‘An Important Fact 


The cosmic form of the Lord, is divine, imperishable and 
etemal. In this form, there are infinite universes; and Brahmi, 
‘Viggu and Siva, who create, preserve and destroy these universes, 
which are also infinite. Infinite universes, emanate from this form 
and again merge into it, yet, it remains, the sume without any 
‘modification, It is so unusual that the effulgence of a thousand 
suas blazing forth all at once, cannot be compared with, its 
splendour (11/12). This form, can be seen only with divine eyes. 
With an eye of knowledge, one perceives existence of the Lord, 


* The Lord in the fory-ninth verse by the term Punah (again) and "Tadeva’ 
(even that ) and Sañjaya in tho fiftieth verse by the term "Bhiyab (again) mention 
the same divine four-armed form (seen i the cosmic form). 
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Who is the origin of the universe; with an emotional eye, one 
sees the universe, as manifestation of the Lord, but one cannot 
have a vision of the cosmic form, of the Lord with human 
eyes. As far as human eyes, are concerned, with these one can 
perceive, the universe neither, as originated from the Lord, nor 
as His manifestation, nor His cosmic form, because eyes being 
evolutes of matter cannot perceive, objects, beyond it. 

Various forms of the Lord, whether they are two-armed, 
fout-armed or a millioo-armed, are divine and imperishable and 
the same, is the case, whether He is formless, attibuteless or 
with form and attributes etc. 

In His sport of love, the Lord possesses only two-anns, 
but when He wants to reveal his glory, He reveals bis cosmic 
form to a devotee, as He revealed to Arjuna, in a limb of his 
human body. 

The Lord, possesses infinite divine virmes, such as glory, 
beanty, generosity and grace etc., and He reveals Himself with 
those virtues, to His devotees in His cosmic form. The Lord, 
besiows divine eyes upon His devotees, and enables them to 
behold different aspects, of His form, according to their tastes 
and eligibility. In the eleventh chapter, also the Lord revealed, 
first His gentle divine form (11/15—18), then, the fearful form 
(11/19—22) and then the most terrible form (11/2330). When 
Arjuna, was terrified by having a vision of His most fearful form, 
the Lord, ceased revealing other aspects of His cosmic form. It. 
means, that the Lord revealed to Arjuna, aspects of His cosmic 
form, according to his need and eligibi 

un ANB 
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Kiritinarh — gadinarà —— cakrahasto- 
miechámi tvarh draşțumaharı tathaiva 
temuiva* —— rüpepa —— caturbhujena 
sahasrabaho bhava — viévamürte 

Y wish to see You as befere, crowned, holding a mace and a 
discas in two of Your hands, in Your former state only, having 
four-arms, O thousand-armed, O Universal Manifestation. 46 
Comment:— 

"Kirithnarh gadina cakrahastamicchiimi tvärh drastumahati 
tothaiva’Arjuna, desired to see the Lord crowned, holding a 
mace and a discus ie., the Lord's fovr-urmed divine form. 

By using the term "Tathaiva', Arjuna means to say, that when 
hc expressed his wish to sec His cosmic form, He revealed that 
form to bim (11/3). So, now he wants to-see His four-armed 
divine form only which he saw in His cosmic form, 

"Tenaiva rüpena caturblujena sahasrabahe bhava vitvamiete’'— 
The term "Eva! (only), has been used, for the negation of cosmic 
form, mentioned in the filtecath and the seventeenth verses, the 
expression ‘Tens caturbhujenz rüpenz', for the four-armed form 
and the term 'Bhava' for "be' or ‘appear’. In the previous verse, 
We term, "Tadevas and in this verse, the terms Tathaiv! and 
“Tenaiva', indicate that Arjuna was very much ierrified, of the 
cosmic form and so he uttered the term Eva’ (only) three dines 
to express his desire to have a vision of His four-armed form 
only. Arjuna, did not want to see the four-armed form, in the 
cosmic form. 

The tems Ida! denotes nearness, Etat denotes much nearness, Ada 
denotes distance and "fat denotes invisibility (out of sight). For the Lord's 
cosmic form the term "dam has becn used in th cighteenth and the nincteenth 
verses for Bhipma and Drona etc., who were very near, the term Eia has been 
ved inthe trty-tind verse forthe gods eie., seein the cosmic body tu far 
distance, theterm'A das hasbeen usedin the twenty-first, twenty aixthandtiventy- 


eighth verses and foc the four armed form of Lord Visu seen in the first phase cf 
the cosmic form (being out of sight at that time) the term "Taf has been used. 


Vene 47) SADHAKA-SARIIVANT 1299 


Arjuna addresses the Lord as 'Sahasrabāho' (a thousand- 
armed), to pray Him to withdraw that cosmic form, and become 
only four-armed, while the vocative "Visvamxre (Universal Form), 
indicates that Arjuna wanted the Lord to withdraw His cosmic 
form, and become a four-armed Vişpu. 

 Appendix—Though in this verse there is mention of a mace 
and a discus which the Lord holds but because here it hus been 
mentioned that He is four-armed, so in the other two arms, he 
is holding a conch and @ lotus—it should be understood. 

€: 

Link:-- In the thrity-first verse, Arjuna asked Lord Krma 
Who He was, so fierce in form. Lord Krsna replied that He 
was the mighty world-destroying Kala, then engaged in wiping 
out the world. Hearing this reply and bekolding the Lord's 
terrible cosmic form. Arjuna thought, that He was very angry, 
So Arjuna prayed to Him again and again, to be pleased with 
him The Lord, in the next verse comments in order 10 remove 
his misconception. 


rein fagara 
wa wma a qugéuuvodi 
śrībhagavānuvāca 


mayā prasannena — favürjunedaih 
rpa paran darsitamātmayogāt 
tejomayari visvamanantamédyach 
yanme ivadanyena na drstapürvam 
The Blessed Lord said: 
Arjuna, belng pleased with you, I have shown you through My 
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power of Yuga, this supreme, shining primal and infinite Universal 
Form, which none but you, has ever seen. 47 
Comment 

‘Maya prasanaena tavarjunedaia rispash darSitam'—O Arjuna! 
You are time and again, saying "Be kind to me" (11/25, 31, 45). 
But I have neither revealed to you this terrible cosmic form out 
of anger, to frighten you nor because of your qualifications, 
deserving nature, or devotion. It was because of your desire to 
behold My universal form, that 1 by My grace bestowed upon 
you divine eyes to have a vision of this form. It means, that 
it was only ont of compassion, that being pleased with you, I 
enabled you to behold My cosmic form. Your desire was merely 
an instrument. 

At the end of the tenth chapter in the forty-first verse, I told 
you wherever any excellence is secn, that is My glory. Thus, I 
completed My reply to your question. In the last verse of the 
teath chapter, of my own initiative T told you, "You need aot 
Know much, whatever is sven or heard or grasped in the world, 
that cores from within a fragment of My body.” Further, I told 
you, "You need not know My glories and divine power, when 
the base of all glories and diviae power, 1 Myself am standing 
before you." T told you all these things, cut of My special divine 
grace. ‘Then you expressed your desire, to behold the cosmic 
form and I revealed it to you, by blessing you with divine eyes. 
‘This is out of My pleasure and grace only. Therefore yuu need 
not fear at all, 

‘Atmayogat'—I have reveuled to you this universal form, 
through My own power of Yoga. 

‘Param'—This cosmic form is supreme. 

‘Tejomayam'—This form is glittering and effulgent. 
So, you said that it was hard to look at, even with divine 
eyes (11/17). 

"Visvam'— This universal form of Mine is all-pervading and 
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you yourself have addressed Me as 'Visvaciipa’ and 'Vitvamürur 
(Universal Form). 

"Anantamádyam'— This universal form of Mine, is without 
beginning and an end, because it is primal und without cause. 

"Yanme tvadanyena ma dpstapürvam'—None, besides you 
has ever seen this universal form. Now a question arises why, 
the Lord has made this remark, when this form was revesled to 
Rama's mother, Kausaly3, Kpoa's mother Yasoda and also Bhisme, 
Drona, Saiijaya, Vidura ete. in the court of the Kaurzvas, by 
Him, The answer is, that the cosmic form revealed to Arjuna was 
very frightening and many valiant warriors and commanders ete., 
were entering the Lord's blazing mouths headlong and therefore it 
was quite different from, what the Lord had revealed to Kausalyā, 
Ya£oda and also, in the court of the Kavravas. 

Secondly, on the battlefield it was inevitable to reveal such 
a fearful cosmic form, to the warrior, Arjuna, while there was 
no need to reveal such a form to Yasoda and Kauśalyā etc., nor 
were they capable, of beholding that form. 

The Lord declared, that none, besides him had ever seen 
His universal form, but He did not say that none besides Arjuna, 
was beholding that form at that time, because Safjaya was also 
beholding that form. Therefore he declares, “Recalling that 
wondrous cosmic form of Lord Krsna, great is my wonder and 
T rejoice again and again” (18/77). 
An Important Fact 


Lord Krgpa declared, "O Arjuna, being pleased with you, 1 
have shown you this universal form." It shows that the Lord is 
much more gracious, than a striver regards Him to be. His grace 
is infinite, while a man's power to admit His grace is limited. 

Generally a striver, in favourable circumstances thinks that 
the Lord is gracious to him, and he becomes pleased. But the 
fact is, that the Lord showers His grace equally on a striver, in 
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favourable, as well as unfavourable circumstances. So, ane should. 
perceive His grace, in all the circumstances and should, neither 
limit it to favourable circumstances, nor enjoy it- 

Attachment to happiness, also binds a striver (Git& 14/6), 
because it is an obstacle to attainment of the state, which 
‘transcends the three Gugas (modes of nature). So a striver, 
should not enjoy happiness, which is derived out of spiritual 
discipline. He should rather remain engaged, in the discipline 
scrupulously. By doing so, in the course of time, he will have 
disinclination for that happiness. But, if x striver cautiously 
remains detached from that happiness, he can attain the Supreme. 
Bliss instantly. 

nen 

Link:— In the next verse, the Lord explains, that besides His 

grace, there is no other means, to have a vision of His cosmic form. 


"o qaaa Wü 
ow fenfu wüfueii 
Tet: wet se em 
we we qeuditiven 
na  vedayajfüdhyayanaimma dānai- 
rna ca kriyabhirma  tapobhirugraih 
evaWwüpuh — fakya ahah — nploke 
drasturh — tvadamyena — kurupravica 

Arjuna, in this mortal world, I could not be seen jn this form, 
by anyone, other than you, either through the study of the Vedas, 
or of rituals, ar by gifts, sacrifices or austere penances. 48 
Comment:— 

"Kurupravira'—The Lord, addresses Arjuna as 'Kurupravira' 
(great hero of the Kums), because among all the Kurus, he was. 
the noblest, as it was only he, who was curious to listen to the 
gospel of the GRA, to have a vision of His cosmic form and to 
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know Him, in reality. One who wants to sce Him, and to know 
Him is noble. 

‘Na yedayajii@dhyayanairna danairoa ca — kriyabhirna 
tapobhirugrai—Tue study of the Vedas, the performance of 
sacrifice with due ceremony, enjoined by the scriptures, offering 
charity, observing fasts, undergoing severe bodily and mental 
suffering as austere penanczs, etc., cannot enable a man, to behold 
the Lord's cosmic form, because all of these have a beginning 
and an ond. Thus, their fruit is also perishable. How then, can 
they enable a man, to behold the Lord's cosmic form, which is 
infinite, imperishable, eternal and divine? The eternal form can be 
beheld, only by His grace, because His grace is also eternal. 

In the Gitá there is 2 general description of sacrifice, charity 
and penance. In the twenty-eighth verse of the eighth chapter and 
in the fifty-third verse of this chapter, there is description of the 
study of the Vedas, performance of sacrifice, offering charities 
and undergoing penance. In addition, to these four, in this verse, 
there ix description of actions also. In the twenty-cighth verse 
of the eighth chapter, there is the use of seventh inflexion and 
plural number, in other cases, generally there is the use of first 
inflexion and plural number, while in this verse, there is use of 
third inflexion and plural number, which means, that the practice 
of each of the above-mentioned methods or even all the means 
together made time and again cannot be conducive, to the vision. 
of the Lord's cosmic form. The reason is, that the vision of His 
cosmic form, is not the fruit of any action. 

As by these meritorious deeds, a man cannot be qualified 
to have a vision of the Lord's cosmic form, similarly His four- 
armed form, cannot scen by these means, (11/53), it ean be seen 
only by exclusive devotion (11/54). Even the gods, are always 
eager to behold it. But there is a difference between the two 
Tons. By having a vision of the fourarmed form, 2 devuise 
can develop love and devotion for the Lord, but by beholding 
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the cosmic form he is scared and so he cannot develop love 
and devotion. Therefore, the four-armed form, can be seen by 
unswerving devotion, while the cosmic form can be beheld only 
by His grace. 

‘Evatiripsh $akya aham nplokc drasiurà tvadanyena'— It 
does not mean, thal Arjuna could view the cosmic form of the 
Lord, by any means, such as study of the Vedas or by rituals 
or by gifts, sacrifice or austere penance. Bot it menas, that this 
form can be seen, only by His grace. 

Safijaya, had also a vision of the Lord's cosmic form, bat that 
was possible by divine vision, offered to him by sage Vyäsa's 
grace. It means, that the grace of the Lord, saints and devotees, 
is more significant than the meritorious acts, of strivers. They 
shower their grace, on all of us without any motive. 

Some people, have a misconception that the Lord did not 
reveal, His cosmic form to Arjuna, but He only told him that 
infinite universes, vast in a limb of His cosmic body, But actually 
itis not so. The Lord, Himself asked Arjuna, “Behold within 
this cosmic body of Mine, the entire creation” (11/7). When 
Arjuna in spite of his best efforts, could not behold it, Lord 
Krona said to him, "You cannot see Me, with these gross eyes 
of yours; therefore 1 vouchsafe to you divine eyes" (11/8). Then 
the Lord, by bestowing upon Arjuna divine eyes, revealed to him 
His cosmic form. Saiijaya also said, “Arjuna saw in the body of 
that Supreme Deity, held in one limb, the whole universe with 
its manifold divisions" (11/13). Arjuna also having a vision of 
the Lord's cosmic form, said, “I behold. in Your body all the 
gods and multitudes of different beings, Brahmi perched on 
his lotus-seat, Siva, all the sages and celestial serpents" (11/15). 
Thus, we sec that Lord Krsna, by granting divine eyes, revealed 
to Arjuna His cosmic form. It was not by the eye of wisdom, 
that Arjuna perceived Him (Gna 13/34;15/11), it was only by 
divine eyes, that he beheld Him. The reason is, that by an eye 
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of wisdom; one can distinguish the real from the unreal, but it 
is only by the divine eye that one could behold Him. 


eB ctr 


at E warren 
ma te vyuthà ma ca yimadbabhavo 
drstvà rüpam  ghoramidrümamcdam 
vyapetabhih pritamanah punastvarh 
tadeva me — rüpamidai prapaśya 
On secing such a frightening form of Mine, be neither afraid 
nor bewildered. With a fearless and complacent mind, behold once 
again the same four-armed Form of Mine, 49 
Comment:- 
‘Ma te vyathi ma ca vimidhabbavo drstva rüpam 
ghoramidrimamedam’— Lord Krsna, says 10 Arjuna that seeing 
His dreadful form, with mouths terrible with weth, in which the 
chief warriors are rushing headlong, and some are seen sticking 
in the gaps between the teeth, with their heads crushed, and He, 
devouring all the worlds with His flaming mouths, licking them 
‘on al] sides, he should neither be afraid nor bewildered, and be 
should rather be pleased. It means, that it was proper on his 
part to feel delighted, as he had felt (11/45) by thinking of the 
grace, instéad of being bewildered. 
Arjuna had said T am terror-strack’ (1 1/23) and "T am terrified 
at heart’ (11/24). So in response to Arjuna's feeling of terror, 
Lord Krsna says, "Dont be terrified.” 
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The Lord, revealed to him His cosmic form by being kind to 
‘him, so he should not be bewildered. Secondly, He was already 
pleased with him, so his request to seek Iis pleasure, was nothing 
else besides delusion; he should renounce this delusion. Thirdly, 
he said that his delusion bad disappeared (11/1) but actually it 
had not disappeared. So he should renounce his delusion, and 
being fearless and pleased, should behold His divine form. As, 
there was no change* in Him, in all the circumstances, while 
driving his horses, or talking or revealing the cosmic form, 
he should also, not undergo any change, after bebolding His 
cosmic form. 

The Lord, further said to Arjana that be was terrified and 
bewildered, because of his egoism, and mineness. It was sheer 
foolishness. So, he should be free from this foolishness. Tt is 
because of these wicked traits, a man wants to maintain perishable 
things and persons etc. But those having a spiritusl inclination, 
behold the Lord pervading everywhere und so become fearless. 
Beholding the Nesistha (head of a lion and the body of a man) 
incarnation of the Lord, when even gods were terrified, Prahlada, 
was not afraid because he beheld Him, pervading everywhere. 
So he fell at His feet and He took him to His lap, and began 
to lick him, 

"Vyapetabhib pritamandh punastvarh tadeva me rüpamidarh. 
prapaéya'—Arjuna, in the forty-fifth verse said, "My mind is 
confused by fear." So the Lord says to him, "Be fearless and 
have a complacent mind.” 

The Lord uses the term 'Ponah (again), asking Arjuna to 
behold again, the same four-armed form, which he had seen 
in His cosmic body, and by the term "Tsdevs' and ‘idam’ Lord 
indicates as you do not want to see this form alongwith the 


= Though Arjuna finds change in him yet he chinks that the Lord is 
uniform and oever undergoes any change. So he addresses Him as Acyuts'in the 
beginning, the middle and the ead (GRE 1/21. 11/42 and 18/73). 
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Brahma, Siva and frightful cosmic form therefore I manifest 
Myself in that fonr-armed form only and he should behold, that 
very form, very carefully. 

How long did. Sañjaya and Arjuna have that divine visi 

Sañjaya was offered divine vision* by sage Vyasa, when 
the war was going to be waged so that he could communicate 
the details of the war to Dhrtaristra, But, when at the death of 
Duryodhana, Sañjaya was overwhelmed with grief, he lost his 
divine vision. 

When Arjuna requested Lord Krsna, to reveal to him, His 
cosmic form, He bestowed upon him divine eyes (11/8) and Arjuna 
bad a vision of His divine form and fearful form in His cosmic 
body. But beholding His malevolent form, Arjuna was terrified 
and offering his praises to Him, he said that he was affected by 
fear and so prayed to Him, tb reveal to bim his four-anved form. 
‘Then, He revealed to him first, His four-armed form and then 
the two-armed, human form, It proves, that Arjuna possessed 
divine vision upto the forty-ninth verse, because Arjuna in the 
fifiy-first verse, says to Lord Krsna, "Secing this gentle human 
form of Yours, O Janārdana, I am now composed, and restored 
to my usual nature 

Now a doubt arises as to why Arjuna did not lose the 
faculty of divine vision, when he had been frightened and terrified 
(11/23-24), The clarification is, that by then Arjuna, was not too 
frightened to lose his divine vision. But, be is much frightened 
now and so being terrified, he bows to the Lord again and 
again, and prays to Him to reveal to him the divine form, with 

* O king! Sañjaya wili relate to you the details of the war. Everything of 
the batlfield will bo visible to him, SaRjaya endowed with divine vision 
"Nil become omniscient and will tell you the incident of the war (Mahi, 
Bhisma. 28-10) 

FO sinless King! { am overwhelmed with grief at your son's departure 
to the heavenly abode and 1 have fox ny divine vision bestowed upon me by 
sage Vyäsa (Mah. Sauptika. 9/62) 


E SRIMADBHAGAVADGITA (Chayter 1 


four-arms (11/45). It is bere, that be loses divine vision. 

Secondly, Arjuna had a keen desire to see His cosmic form. 
(11/3). So Lord Krsna vouchsafed divine vision to Arjuna but 
here he had no longing to behold His cosmic form, but being 
terrified, he longs to see His divine form, so there is no nóed 
of the divine eye. Thus, he loses divine vision. 

If Sañjaya and Arjuna, had not been overwhelmed with grief 
and feor, they would have continued to possess the divine vision 
and seen more details. But, it was because of their grief and terror, 
that they lost their divine vision. Similarly, when a man out of 
delusion is attached to the world, he loses discrimination. As a 
greedy man, by losing discrimination commits deadly sins, such 
as thefts, robberies and even murders, but if he without being 
deluded, attaches due importance to discrimination, be himself 
will attain salvation, and will lead the world to salvation. 

Appendix—Arjuna being non-plussed, humbly sought 
the Lord's pardon for his past misbebaviour—‘tatksamaye 
tvimahamaprameyam’ (11/42), so here the Lord says, "I may 
appear either in My sérene form or frightening form, after all 
1 am your friend. You were terrified, it was your delusion, it 
was a lack in friendship. AI that is seen is My pastime. What 
is there to be terrified? In friendship, who is the bigh and who 
is the low.” 

God hos revealed Himself in the form of the universe, 
therefore this universe is said to be the first incamation at 
the beginning of the creation—‘Sdyo’ vatirah purugah paraya’ 
(Stimadbha. 2/6/41). As God has incamated Himself as Rama 
and Krpa, so has He incamated Himself as the universe. It has 
been called incarnation because in it God is objectively seen. 
At the time of incamation though He seems to be worldly, yet 
He remains unworldly (divine) (Gita 4/6). But He seems to be 
earthly to the ignorant people because of their own attachment 
and aversion (Gita 7/24-25, 9/11). 
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It is God's will whether He reveals Himself in serene form 
or terrific form. If the scenc is beautiful, where flowers are 
blooming and the atmosphere is full of fragrance, that is also 
the manifestation of God; and on the other hand if there is the 
scene where flesh, bones and waste matter are lying end that 
garbage is giving out stench—that is also the manifestation of 
God. There is nothing else besides God. God revealed Himself 
as Rama and Krepa and He also revealed Himself as a fish, a 
tortoise and a wild boar. He may assume any form but He is 
certainly God. Whatever person or object is seen, that is the form 
of God and whatever action takes place, that is His pastime. If 
any person commits a sin or does injustice to other, it means that 
He is staging the human drama of Kali age. He plays according 
to the semblance he assumes.* If He assumes the form of an 
idol (arcfivatira), He like an idol, acts by remaining immovable. 
It is not befitting for Him to perform an action as an idol but it 
is proper for Him not to perform any action, otherwise how will 
He remain an incarnation in the form of an idol? While assuming 
the form of a wild boar, He acts like a wild boar and when He 
incarnates as a man, He acts (behaves) like a mant. He may 
assume any form and may act accordingly but it docs not affect 
devotees’ hearts because they hold that there neither is, nor was, 
nor will be nor can be any other entity besides God. 

The universe which we (the worldly people) see is not the 
cosmic form of God because the cosmic form is divine aud 
imperishable while the universe which we see is material and 
perishable. As we see the material Vendayana but within it don’t 
sce the divine Vmdivana, similarly we see the material (physical) 
universe, but within it the divine universe (cosmic form) is not 
seen to us. It's reason is the desire for pleasure. It is because of 
this desire for pleasure that inertness, materialism and impurity 

* jothd aneka vesa dhari nrtya kerai nate koi 
soi soi bhava dekhivai &puna hoi wa soi (Mänasa, Uttara. 72 b) 
T Vide the appendix to the fourth verse of the ninth chapter. 
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have prevailed in the universe. It is because of the desire for 
pleasure that there is attraction for the world. If this attraction is 
wiped out, then the whole world is divine cosmic form only. 

On Self-realization the universe appears divine to a Jiüni, 
but it seems sweet (loving) to a devout devotee. Having seen it 
in the form of ‘madhurya’ (sweet), as a man naturally loves his 
body, so does a devotee naturally loves all beings. But Arjuna 
saw the Lord's divine (glorious) cosmic form becanse he wanted 
to see the same form—'drasumicchami te rüpamaivara 
purusottama’ (11/3). In ‘madhurys’ there is special lovingness 
and in ‘aisvarya’ (glory) there is special influence. It means that 
the divine cosmic form in spite of being one, appears in numerous 
forms, according to the sentiment af a devotee and in spite of 
appearing in numerous forms, it remains one. Diversity is unity 
and unity is diversity is the Lord's singularity, unworldliness 
(divinity) and peculiarity. 

en Rs 

Link:—in the next verse, Sañjaya described the Lard's 
four-armed divine form, which was revealed to Arjuna, as was 
promised 1o him, by the Lord, in the previous verse. 


ara Sara 
enti agate 
See TI eee unt 
sae A 


y pi: ss 


safijaya uvāca 


ityarjunarh vāsudevastathoktvā 
svakah rüpasi ariyana bhiyab 
āévāsayāmāsa ca 


bhütvà punah amyesquritbnd: 
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Sañjaya said: 

Having spoken thus to Arjuna, Lord Vasudeva, showed again 
‘His usual four-armed form and assumed the two-armed gentle 
‘appearance, thus the great soul gave solace to Arjuna, who was 
frightened, 50 
Commen:— 

"Iiyarjwnarh visudevastathoktva svakath rüparh darśayšmäsu 
bbüyaty— The expression Ttyarjunarh vásudevasiztboktvi, denotes 
hat, when Arjuna prayed to Lord Krsoa to reveal to him, His 
four-anned divine form, He asked him mot to be terrified of 
His cosmic form, asd hchold His divine form, with a 
complacent mind. 

‘The term 'tathá' means, as the Lord only out of grace revealed 
to Arjuna His cosmic form, so did He reveal His four-armed 
divine form, to him, this vision was not due to possession of 
extraordinary spiritual qualifications by Arjuna but due to divine 
grace only. 

By the term ‘Bhiyah’ Sañjaya means to say that the Lord 
revealed to Arjuna the same divine form which be had beheld 
within the cosmic body of the Lord (11/15,17) and for which 
he prayed to Him (11/45-46). 

'Áévüsoyamüsa cu bhitamenam = bhitvà punah 
snumyavaparmahatma'—Lord Krsna revealed to Arjuna bis 
four-armed form and then He assumed two-armed human form 
in order to console Arjuna who was frightened. 

Now a question arises whether the Lord was four-armed 
or two-armed. The answer is that He remained two-armed for 
carrying on His human sport, but revealed His four-ermed form 
sometimes, when He thought it proper. 

To the tenth chapter, the Lord described his divine glories 
and in the eleventh chapter He has revealed, His cosmic form. 
Thus a devotee comes to know His usual power and influence. 
If a person, knows Him in reality, or has faith in Him, he may 
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be freed, from the bondage of bir and death, forever. 
How gracious the Lord was to Arjuna, that first He revealed 
His cosmic form, then divine form, and finally assumed His two- 
armed form! Moreover, He has also showered His grace on all of 
us, that we should think of the Lond, whenever and wherever, 
our mind is attracted towards any person, object or glory or merit 
etc. All of us, have got the same golden opportunity of listening 
1o His divine glories, and thinking of and recollecting His cosmic 
form, which was available to a few persons, such as Atjuna and 
Sañjaya. So we should not miss such an opportunity. 
EAM 


Link:— When the Lord by assuming the human form, consoled 
Arjuna, the latter said. 
agi sare 
Bé was eub ae drei wad 
sariufur dae: uem wepftt cur G8 I 
arjuna uviica 
dyytvedurh manugarh roparh tava saumyari janārdana 
lünimasmi satnvrttah sacetah prakríi gatah 
‘Arjuna said: 

Having seen this gentle human form of Yours, I am now 
‘composed and am restored to my normal nature. 5f. 
Comment:— 

‘Drstvedasa manusath raparh tava saumyar janiirdana 
{dantmasmi sminvrtish sacctál proktich gatoh'—Arjuna says to 
Lord Krpna, that having seen His human form, which Te assumes 
as a sport, even cows, beasts, birds, trees and creepers etc., are 
thrilled, with delight (Srimadbhà. 10/29/40). Having beheld that 
human form, he is also composed and is his normal self again. 
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The terror which was caused by beholding the Lord's cosmic 
form, has disappeared altogether. By the term ‘Sacetah’, Arjuna 
means to say, that when he divorted his attention towards the 
Lord's grace, he realised that he wes a pigmy before the wonderful 
cosmic form, of the Lord and it was only out of grace, that He 
revealed to him His cosmic form, divine form and finally assumed 
the human form though he did not deserve 
Appendix—Arjuna has called the Lord's form as human 
because it was gentle two-armed form. Lord Krna was two- 
armed. In Brahmavaivertaporána it is mentioned— 
ivameva bhugnvünüdyo nirgupab prakrteh parab, 
arddbango dvibhujah krspo'pyarddhaigena caturbhujah. 
raiati. 12/15) 
"You, © God, are the origin of all, You are attrilmeless, 
‘You transcend prakrti, You have revealed Yourself as two-armed 
Krsna, with half part; and with the other half part, You have 
revealed Yourself as four-armed Visgu." 
dvibhajo ridhikakanto laksmikantascaturbhujab, 
goloke dvibhujastasthau — gopairgopibhirüvrtah. 
caturbhujasea vaikuntharit prayayau padmaya saha, 
sarvarhgena samau tau dvau krsnanáráyagau parau. 
‘Peake 3574-15) 
“Two-armed Krana is Rādhikā’s husband and four-amed Visa. 
is Laksmi’s husband. Krsna surrounded by Gopas (cowherds) 
and Gopikis (cowherd women) live in Goloka, and Visnu with 
Lakgni (as well as His councillors) reside in Vaikonjba. Both 
of them (Krgna and Vignu) are the same in everyway viz., both 
are one only." 
Jt means that two-armed Kygna, four-armed Vispu and the 
Lord with thousands of arms (cosmic form)—all the three are 
the manifestations of the entire-God (God in full). 


one 
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Link:—Lond Krsna, supporting Arjuna's view, expressed in 
the above verse, explains the rarity of the vision, of His four- 


armed divine form. 
ABRITE 


qiii ed qearft wam 
rar aera eet frt gA: 1142 ii 
Sribhagavanuvaca 
sudurdaríamidar rūparh drstavünasi yanmama 
devà apyasya rüpasya nitya darsanakankstnah 
The Blessed Lord said: 


It is exceedingly difficult to observe this form of Mine which 
you have seen. Even, the gods are always, keen to behold it. 52 


Commen:— 

"Sudurdarsamidari rüposà drştavānasi yanmama'—Here, the 
form of the Lord which has been delineated is the four-armed 
‘one, because even the gods cannot think of the cosmic form; 
and as far as the human form, is concemed, how can it be 
difficult for the gods to see it, when even a man can behold it? 
So here reference is to His four-armed divine form, which has 
already been mentioned as ‘divine form’ (11/45) and ‘His own 
form’ (11/50). 

"Deva apyasya rüpasya nityari darsanakAóksinab'—The Lord, 
has declared here, that it is exceedingly difficult to see His four- 
armed divine form. In the fifty-thind and fifty-fourth verses, 
He says that neither by the stuly of Vedas, nor by penance, 
by charity, nor by ritual can, He be scen, in this form. Then, 
He declares that He can be seen in this form, by unswerving 
devotion. Now a doubt arises, why the gods cannot see Him, 
when they are always eager to behold Him. The answer is that 
their eagerness does not involve, exclusive devotion. Their aim 
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is to enjoy heavenly pleasure which they hanker after. Their 
eagemess, is justlike worldly human beings, who want to behold 
the Lord, while hankering after worldly pleasure and prosperity. 
If a traveller while travelling, finds a jewel, and gets fost in, 
it without reaching the destination, the gods attach secondary 
importance to salvation, and so they cannot behold the Lord, 
as they are too much entangled in pleasure. 

The gods cannot behold the Lord, by having capemess, 
because they are proud of the high status of their divine abode, 
bodics and pleasures etc. Therefore, Arjuna, in the fourteenth 
verse of the tenth chapter, said, "O Lord, neither the gods nor 
demons know Your manifestation." Thus Arjuna, has taken both 
of them as belonging to the same category. It means, that as the 
gods possess prosperity. the demons possess magical power. 
But, prosperity or power is not conducive, to the Lord's vision. 
He, can be seen by exclusive devotion (11/54), both by the gods 
and human beings. 

By the expression "Devi api, the Lond means to say, that 
virtuous actions can lead to higher regions, rather than to God- 
realization. 

Appendix-—Though the bodies of gods are heavenly, yet 
God's hody is more singular (more divine) than gods’ bodies. 
The bodies of gods are material, effulgent while God's body is 
divine. God's body is truth-knowledge-bliss solidified, eternal, 
uncarthly and very divine.* Therefore even gods are always 
been to behold God. As common people are fond of visiting 
new places, so are gods fond of bebolding God but they have 
no love (devotion) for Him. It means that as devotees want to 
behold God by unswerving devotion, the gods don't want to 
behold Him in this way. Therefore God is subservient to His 

* cidānandamaya deha tombs, bigata bikära jina adiit 

(inasa, Ayodhyā 1270) 
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loving devotees, but He is not subservient to gods. 
Riri 


Link:—-The Lord, clarifies the same point, which has already 
been described, in the preceding verse. 


wre Sid aca 4 ara 4 ae 
wet ueni ae querife wt TaN Ay 


naharh vedairna tapasi na dánena ma cejyayà 

Sakya evarnvidho drasturh drstavanasi mith yathū 

Neither by the study of Vedas, nor by penance, nor charity, 
or ritual could I be viewed in this form, as you have. 53 
Comment; — 

"Drstav&nast mise yatha’—The Lord, says to Arjuna, that 
he has seen His four-armed divine form, only by His grace. He 
Seeks to convey that 2 devotee, can have His vision, only by 
His grace, not by any other qualification. 

‘Naharis vedairna tapas na danena na ce]yayà Sakya evarhvidho 
drastum'—A man can buy an article for a hundred rupees, only 
if its cost to the shopkceper is less than a hundred rupees. 
Similarly, if the Lord can be bought by means of Vedas, or 
penance or charity or ritual, it means that He is cheaper than these. 
meritorious deeds. But, actually it is not so, ali these meritorious 
acts, cannot equal the Lord, in cost. He is far superior, o all 
merit and deed. How cam, He be bought by a human being, 
or an object resting in a negligible fragment of the universe, 
created by Him? He can be attained, only by His grace. The 
Lord showers His grace, on a person, when he, renouncing his 
pride of his possessions and resources, surrenders himself to 
Him. In that case, the Lord reveals Himself immediately. Till 
a man attaches importance to material things, ability, power and 
understanding etc., and relies upon these, the Lord remains, afar 
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in spite of, being the nearest. 

Here, the vision of the Lord's four-armed form, rather than 
the cosmic form, has been declared as rare, because the cosmic 
form has already been glorified in almost identical words, in the 
forty-eighth verse. If we take it as praise of the cosmic form, it 
means that we expose the Lord to a charge of repetition, Also 
in the next verse the Lord Himself explains, that He can be 
seen in this form by exclusive devotion. The cosmic form cannot 
be viewed by exclusive devotion, because how can a devote 
have exclusive devotion, for His cosmic form, when even the 
valiant devotee Arjuna, was terrified of that form, while having 
divine vision? 

mn EB 

Link: When the Lord cannot be seen by any meritorious 
deed, how can He be seen then? Lord Krsna, suggests the means. 
in the next wo verses. 


START ART STR SERAPH SSA 1 

wÜd sou TAT was a TTNA 

bhaktya tvananyaya gakya shamevarhvidho'rjuna 

JiiZturh drasturi ca tattvena pravesturh ca parantapa 

By unswerving devotlon only can I be seen In this form (with. 
four-arms) and known in its essence and even its merger, O 
Storeher of foes. 54. 

Comment: 

"Bhaktyà tvananyayá akya abamevasividbo'rjuna'—Here, the 
term "Tu! (Indeed), has been used, to emphasize the point that 
the four-armed form, holding a conch, a disc, a mace and a lotus 
each im one of the hands, cannot be seen by any meritorious 
deeds, but only by exclusive devotion. 

Exclusive devotion means, dependence on God only, without 
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having the least dependence on one’s own ability, power, intellect 
or resources eic. This exelusive devotion, is aot determined either 
by the mind or intellect or senses cte., but by one's own. self. 
Restlessness for a vision of the Lord, is specially contributory 
to the attainment of divine vision. One cannot feel at ease, 
without His vision, even for a moment. One should become 
restless, for beholding the Lord. That restlessness for the Lord, 
burns the sins of infinite births. For such devotees, who have an 
exclusive devotion, for the Lord, He declares, "He who always 
and constantly thinks of Me with exclasive devotion, to that 
‘Yogt always absorbed in Me, I am easily attainable” (Gitd 8/14), 
and "To those, who worship Me alone, thinking of none else, 
who are ever devout, I provide, gain and security" (Già 9/22). 

Exclusive devotion also means, no dependence on adoration 
or meditation or spiritual discipline, for God-realization. Then 
why to worship the Lord and meditate on Him? These are the 
means, to do away one's pride. When pride is destroyed, the 
Lord's grace, manifests itself and it is by His grace, that a 
devotee attains Him. 

"Jfáturh drasturh ca tattvena pravesture'—The Lord, can be 
known, seen and attained, by exclusive devotion. 

‘The Lord, can also be known in reality, and attained through 
knowledge (wisdom) (Gita 18/55) but He cannot be forced to 
reveal Himself, to such a devotee. 

‘Vitam’ (to be known), means, that a devotee knows the 
Lord in reality, that all is God (Git& 7/19) and He is, being and 
non-being, both (Gita 9/19). Tt does not mean, that the Lord is 
encompassed by the devotee's intellect, but He penetrates his 
intellect fully. 

"Drastum' means, that a devotee can behold the Lord in any 
form, such as Lord Vişeu, Lord Rama or Lord Krsna 

'Pravestum’ means, that a devotee realizes his identity, 
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with the Lord or be enters the sport of the Lord. To enjoy His 
sport the desire of the devotes, and the will of the Lord, are 
the chief factors. 

n that case, though all bis desires are destroyed, yet the Lord 
fulfils, not only his spiritual desire, but also mundane desire, if 
any. Before behokling the Lord, Dhruva and Vibhişana, both had 
a desire to rule over the kingdoms, Their worldly desires, were 
satisfied by the Lord. It means that the Lord, first satisfies the 
desire of a devotee, and then by His own sweet will enables, him 
to attain perfection. In that case, nothing remains to be known, 
to be done and to be acquired by bim. 


An Important Fact 


he keen desire of a devotee for God-realizstion, rouses 
the desire, io tbe Lord to meel Bis devotes. None can create, 
any hurdle in the Lord's desire, to meet His devotee. Then, He 
removes all obstacles of a devotee, by His grace and reveals 
Himself to him, without consideration of his eligibility. 

Appendix—Where the Lord has mentioned the Supreme 
Stato of Knowledge na), there by knowledge, a striver 
Knows Him in essence (tattva) and merges umo Him. -thus 
there are two attainments; but here by devotion a striver 
knows him in essence, sees Him and merges into Him—there are 
three attainments. By devotion God can also be seen—this is the 
special feature of devotion, while having attained even the Supreme 
State of Knowledge, God is not seen. Therefore there is special 
glory of devotion. By devotion God in His entire form is attained. 

Tn the attainment of Brahma (the Absolute) —'knowing” and 
‘onlering’—there are Iwo attainments but in the attainment of 
"Samagra! (entire God) ‘knowing’, "entering" and ‘seeing’—there 
are three attainments. The reason is that in the finite, there is 
finitude and in the entire there is entirety. 


m ERE e 
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Frat: Bey a: AAT UTE UY U 


matkarmakpnmatparamo madbhaktak suigavarjitaly 

nirvairah sarvabhiitesu yah sa mimeti pündava 

O Págdava (Arjuna), be who acts for My sake, depends on 
Me, is devoted to Me, has no attachment and is free from malice, 
towards ail beings, reaches Me. 55 
Comment:— 

[The five points mentioned in this verse, cun be divided into 
two parts (i) Attachment to the Lord (ii) Detachment from the 
world. The first part includes, the first three points ‘works for 
Me’, ‘depends on Me" and is ‘devoted to Me’, while the second 
part, includes the last two points— no attachment’ and ‘freedom 
from malice] 

‘Matkarmakyt'—It means, that all the spiritual pursuits, such 
as utterance of the Lord's name, loud chanting, meditation, good 
company and study of the sacred books, as well as, performing 
mundane duties, according to one's caste, creed and stage (order) 
of life, should be performed, for the Lord's sake. 

Actually, the division of actions into spiritual ones and 
mundane ones, is external. All the actions, whether spiritual or 
mundane, should be performed for the Lord's sake, only because 
the body, senses, mind and intellect etc., with which one performs 
actions, have been given to him by God, and they are His. So he 
should perform actions, with the power given by Him, according 
to His ordinance, in order to please Him, by becoming merely 
an instrument in His hands. 

"Matparamnaly— Matparamaby, is he who regarding the Lord 
a5 the Supreme, depends, only on Him. 

"Madbihaktal— He is devoted to the Lord i.e, he has admitted 
bis relationship with the Lord, that only He is his and he only 
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is His. This relationship, develops devotion for Him. 

Such a devotee, beholds the Lord pervading everywhere, all 
the time in all persons, things and his own self, From the angle, 
that God is everywhere, He is also here. Being at all times, He 
is now. Pervading all beings and things, He is also in him. As 
He belongs to all, He is also bis. He, who bas such a belied, is 
the Lord's devotee. 

'Sañgavarjita} nirvairab sarvabbitesu yab'—The devotee, 
who works for the Lord's sake, depends on Him and is devoted 
o Him, he becomes free from attachment and desires. 

Further, when a devotee realizes, that he is a fragment of the 
Lord, his devotion for Him is aroused, and then he becomes free 
from attachment. Having detachment and conviction, that God 
pervades all beings, he becomes free, from malice towards all 
of them, even on his receiving the worst treatment. He beholds 
the Lord's will and grace, in every dealing. Thus, his affinity 
with the world, is renounced and he attains God. 

‘Sa mámeti'— This expression, includes the three points—to 
know Him in reality, to behold Him, and to attain Him; as 
explained in the preceding verse. [t means, that he atlains the 
object of human life, by reaching Him. 


An Important Fact 


The Lord, at the end of the ninth chapter, said to Arjuna, 
"Pix your mind on Me, be devoted to Me, adore Me, bow 
down to Me, thus making yourself steadfast in Me, and entirely 
depending on Me, you will come to Me" (9/34). 

After disclosing this secret, Lord Krsna, wanted to reveal 
more secrets to his devotee Arjuna and so He revealed these, 
in the tenth and the eleventh chapters. 

If man, depends on the perishable and kaleidoscopic, 
matter (prakrti) and its evolutes, the hody and the world, he has 
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disinclination, for the imperishable and etema! Lord. The tenth 
and the eleventh chapters aim, at removing this disinclination 
and condacing one towards the Lord. 

A man possesses two kinds of pawor—of thinking, and of 
beholding. Both of these are to be utilized for devotion to God. 
So Lord Krsna, preached, in the tenth chapter, that whatever 
speciality or merit or glory a person perceives, in a thing or a 
being, and when a thought comes to his mind, he should think 
of the Lord, oniy. 

In the eleventh chapter, He, by revealing His cosmic fimin 
10 Arjuna, means to preach that a devotee should bebold Him 
pervading everywhere, in different forms and names etc., because 
this entire universe is a part of His cosmic form. 

Arjuna, prayed to Lord Krsna, two times. In the 
seventeenth verse of the tenth chapter, he asked, "In what 
various aspects arc you to be thought of, by me?" So, the Lord 
mentioned His divine glories, that he could think of Him, in 
those glories. 

‘At the beginning of the cleventh chapter Arjuna, said, "I 
want to see Your divine form." So the Lord revealed to Arjuna, 
His cosmic form by offering him divine vision. 

1t means, that a striver should think only of the Lord, and 
should behold everyone and everything, as the manifestation of 
the Lord, only. 

Appendix—The natur: of the devotion, by which the 
foururmed God can be beheld, is that a striver having 
renounced attachment (o the world should totally depend on 
God. The expression 'matkarmakr" means dependence on 
God with the gross (physical) body "matparamab" means-- 
dependance on God with the subtle and the causal bodies and 
‘madbbaktah” means dependence of the self on God, because 
‘I am God's and God is mine’—this acceptance is through 
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the self itself. ‘Sa mimeti’—this expression means attainment 
of the entire form of God. 


d 
a» marth EIIE WRT abren 
Aironet’ ERST WÄRST: nte 
orh tatsaditi Srimadbhagavadgitasipanisatsu brahmavidyäyðń 
Yogaastre Srikrsndrjunasarvdde visvarüpadaréonayogo 
ndmaikadaéo dhyyah. 

‘Thus with the words Ori, Tat, Sat, the names of the Lord, 
in the Upanisad of the Bhagavadgiti, the knowledge of Brahma, 
the Supreme, the scripture of Yoga and the dialogue between Śri 
Krgna and Arjuna, this is the eleventh designated discourse: "The 
‘Yoga of the vision of the Cosmic Form." 

Words, letters and Uvaca (snid) in the Eleventh Chapter— 

(1) In this chapter in "Athalkadaéo'dhyayalr there are throc 
words, in ‘Aruna Uvāca' etc., there are twenty-two words, in 
verses there are eight hundred and fifty-one words, and there are 
thirteen, concluding words. Thus the total number of the words, 
is cight hundred and cighty-nine. 

(2) In this chapter in ‘AthaikidaSo'dhyayab' there are seven 
letters, in ‘Arjuna Uvāca' etc., there are seventy letters, in verses 
there are two thousand, one hundred and ninety-three letters and 
there are fifty concluding words, Thus the total of the letters, is 
two thousand three hundred and twenty. In this chapter, out of 
fifty-five verses, in the first verse there are thirty-three letters, 
in each of the verses from the fifteenth to the fiftieth, there are 
forty-four letters and there are thirty-two letters, in each of the 
remaining eighteen verses. 

(3) To this chapter the term "Uviea" has been used eleven 
times— four times ‘Arjuna Uviea’, four times "Sribhagavümivaca" 
and three times 'Saijaya Uväca'. 
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Metres Used in the Eleventh Chapter 


Out of the fifty-five verses, in this chapter, there is 'anustup* 
metre, in nineteen verses; ‘upendravajra’ metre, in three verses, 
and 'upajüt' metre, in thirty-three verses. 

Out of the nineteen verses, having ‘amestup’ metre; in the 
first quarter of the first and fifty-fifth verses 'bba-gana’ being used 
there is "bha-vipult’ metre; in the first quarter of the eleventh and 
fifty-third verses 'na-gana’ being used there is 'na-vipull’, metro, 
and in the first quarter of the tenth verse 'na-ganz', and in the third 
quarter ‘bha-gana’ being used there is 'swhkirpa-vipulā', metre. 
The remaining fourteen verses (2/9, 12--14, 51-52, 54) possess 
the characteristics, of right ‘pathyavaktra’ Anustup metre. 

Out of the remaining thirty-six verses, the twenty-cighth, 
twenty-ninth and forty-fifit verses have ‘upendravajra’ metre, 
while the remaining thirty-three verses (15—27, 30—44, 46—50) 
have the characteristics of right, "upajat? metre. 

—€ 


I Shri Hari Il 


Twelfth Chapter 


INTRODUCTION 


Lord Krsna, in the thirty-thicd and the thirty-fourth verses 
of the fourth chapter, explained the superiority of the path of 
Knowledge (wisdom), and exhorted Arjana to gain knowledge. Then 
He explained, the glory of knowledge. After that, He explained 
the importance of worship of the Supreme, Who is attributcless. 
and formless, in the sixteenth and the seventeenth verses, and 
from the twenty-fourth to the twenty-sixth verses of the fifth 
chapter, from the twenty-fourth to the twenty-eigbth verses of 
the sixth chapter and from the eleventh to the thirteenth verses 
of the cighth chapter. 

In the forty-seventh verse of the sixth chapter, He explained 
the glory of a devotee. From the seventh chapter to the eleventh 
chapter, He time and again through the terms ‘Aham' (1) and 
"Mam! (me) specially, laid emphasis on the importance of warship 
of God, Who is endowed with attributes and form, and also is 
endowed with attributes, but is formless. At last, in the fifty- 
fourth and fifty-fifth verses of the eleventh chapter, He glorified 
exclusive devotion, and its fruit.* 

* Before this chapter in the following verses, there is a descrip of the 
devotees who worship the Lord, with form. 

6/47—-He full of faith worships Me with his inner self abiding in Me. 

TA. —The mind intent on Mc, practising Yoga and taking refuge in Mc. 

1129-30—They strive taking refe ia Mc of steadfast in mind. 

&(7—With mind and intellect fixed in Me. 

8/14—He constantly remembers Me with single-minded devotion. 

fld They firm in vows worship Me with steadfast devotion. 

9/22— They worship Me alone thinking of no one else. 

950. Worship Me with exclusive devotion. 
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Having heard the above description, Arjuna had a curiosity 
to know, which of the devotees—of those who worship God with 
attributes, or those who worship the unmanifested, attributeless. 
Brahma, is better. So he puts the question— 


fr Tare 
wa Farge d spen udunti 
a aage WWE & afer ne tt 
arjuna uvaca 
evart satatayekt ye bhaktastvarh paryupasate 
ye elpyaksaramavyaktarh tesárh ke yogavittamah 


Arjuna said: 


"Those devotees who, ever steadfast, thus worship Thee 
(Saguna) and those again, who worship only the Imperishable 
amd the Unmanifest (Nirguga) which of them arc better versed 
in Yoga? 1 


Comment: 
"Evarí satatayüktà ye bhaktah—The expression "Ye bhaktiih’ 


10/9 Wich their mind and their life whally absorbed in Me, enlightening 
tach other. 

11/55—He performs all wetious for Me, sis devoted to Me and he depends 
on Me. 

Jn the following verses bcfere this chapter there is thc description of the 
devotes who worship formless God. 

AT&—- Know that (knowledge cf te self) by prostration, by question, by service. 

439—The man who is foll of faich obtains that mowiedge. 

58 Sáikhyayogi who knows the uth rca) thinks," I do nothing al all.” 

S3 —Neither acting nor causing others to act. 

5/24-26—Artains Brahma Ninvina (heatitade of God). 

6/25-—Having established tho mind in the self or in God. 

8/11 —The Supreme Being who is declared Imperishable by those who know 
tothe Vadas. 

8/13—Unering the mono-syilablod Orb the Brahma and remembering Me. 

9/15—Onhers worship Me in My absolute formless aspect. 


Verse H SADHAKA-SASIIVANI 1327 


(those devotees) stands, for the same striver for whom ‘Yah’ 
(who) and 'Sal (he) terms, have been used by the Lord in the 
fifty-fitth verse of the cleventh chapter. Such strivers, worship 
God, Who is endowed with attributes and form. 

Here the term "Evam, directs towards the fifty-fifth verse 
of the eleventh chapter. 

'Satatayukià (ever steadfast), is he who believes I am 
only God's 

The strivers (devotees), who have full faith in God, have 
the only aim of God-realization. Therefore while undertaking, 
either spiritual activities, such as adoration and meditation etc., 
or mundane activities, such as business or service or earning 
their livelihood, such devotees ever remain steadfast in Him, by 
thinking of Him ie. they have their affinity only for Him. 

A striver, commits an error if while performing spiritual 
activities, he thinks that he has affinity for God, and while 
performing mundane actions, he believes that be has affinity for 
the world. The reason is, that he has not fixed God-realization, 
as the only aim of his life. If he realizes that the only aim of 
homan life is, God-realizarion, and sticks to it, all his activities 
will conduce him to God-realization. 

If am aspirant thinks of the Lord, at the beginning of an 
activity and at its end, it means, that he bas thought of the Lord, 
even during the performance of the activity, in the same way as 
à businessman while making entries in his account book. gets so 
much absorbed in it, that he even forgets who be is, and why 
he is making those entries and calculations, Though it seems 
forgetfulness, yet it is not forgetfulness because he has his aim 
in his mind. Similarly a striver, always believes that he is only 
God's and whatever action he performs, is only for Tim. Therefore 
while engaged in performing duties bis apparent forgetfulness of 
God is not in fact forgetfulness of God as he has no doubt in 
his conviction that he is only God's aad working only for God. 
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"Tv paryupisate—Here, the term ‘Tvam'—should be 
interpreted in a wider sense, covering all the forms with attributes 
assumed by Him during His various iucarnations, as well as the 
form with which He resides in His Divine Abode, and also He, 
Who is called by different forms and names, according to, the 
beliefs of devotees. 

‘The term 'Paryupäsate' means, to worship well” As a chaste 
wife through her body serves her husband, thinking of him in his 
absence and serves his parents and performs all houschold duties, 
only (o please and serve him, so does a striver, being engrossed 
in Him, by chanting His names, through thinking and meditation, 
by rendering scrvice to beings and through the performance of 
mundane duties, worships Him alone, without attaching the least 
importance to perishable objects and actions. 

"Ye cápyaksaramavyaktem'—The. term ‘Ye’, stands for the 
strivers, who worship attributeless and formless, God. 

‘The tenn ‘Aksaram!, sands for the Tmpedishable Brahma, 
Who is all Truth, ali Consciousness and ali Bliss consolidated, 
(it will be explained in the third verse of this chapter), 

‘The term ‘Avyaktam’, stands for the Unmanifested, Who is 
incomprehensible to the seases. Here, the use of two adjectives 
‘Akgaram’ (imperishable) and 'Avyaktam (Unmanifest), has 
been made for attributeless and formless Brabma (it wil! also 
be explained in the third verse of this chapter). 

Tt seems, thal the Lord by using the term 'Api (only), wants 
to compare the devotees who worship the Lord endowed with 
form, with those devotces who worship only the formless Absolute 
(Brahma), by regarding Him, superior. 

"Tesi ke yogavittamáb'— Here the term 'Teşām', stands for 
both the devotees—those who worship God with attributes, und 
also those, who worship attributeless God. In the fifth verse of 
this chapter, this term has been used for devotees who worship 
attributeless, God, while in the seveath verse, it has been used 
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for devotees, who worship God with attributes. So Arjuna wants 
10 ask, which of the two, is better. 

If we give a serious thought to the answer offered by the 
Lord to Arjuna's question, we come to realise the importance 
of Arjuna's question. 

From the second verse of this chapter to the twentieth 
verse of the fourteenth chapter, Lord Kysga went on speaking 
continuously. This is the only occasion when Lord Krspa, spoke 
continuously for such a long time, by uttering seventy-three 
verses. It shows that, Lord Krsna wants to clarify many vital 
points. He wants to explain the identity of the Lord, Who 
is endowed with form, with Brahms, Who is formless; the 
means of attaining the two, and the marks of perfect devotees 
(Gili 12/13—19) and the wise (GT 14/22—25) and how they 
may realize the importance of renouncement, of attachment to 
the world. 

Tt means, that the supreme word, the most secret of all, 
for the supreme good of all beings, which the Lord wanted to 
announce, for the welfare of them, was disclosed in response to 
Arjuna's question inspired by Lord Krsna, 

Appendix—The Gita being a "Yogafisus", in it "Yoga 
is important. Therefore who is a seal Yogavetd)— This is 
Axjuna’s question. There are three categories of Yogavettiis— 
G) Yogavit viz., Yogi, (ii) Yogavittara viz., better of the two 
Yogis, (iii) Yogavittama viz., the best of all Yogis. Arjuna has 
no doubt about "Yogavit' and ‘Yogavittara’ but he has doubt 
about *Yogavittama’. 


eR 


Link:—The Lord, answers Arjuna's question, in the next 
verse pertaining to the superiority of worshippers who worship 
God with astributes, and those who worship, attributeless God. 
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aT 
mày wdt a at Pere sored | 
set NAANA À AAA HT: zu 
Sfibhagavanuviica 
mayyavesya mano ye mari nityayukta upüsntc 
Sraddhayá parayopctisíe me yuktatama matah 
The Blessed Lord sai 


Those who, fixing thelr mind on Me, worship Me ever steadTast. 
and are cndowed with supreme faith, are the most perfect Yogis, 
in My opinion. 2 
Comment:— 

ILord Krsna explained this fact of his own accord without 
being asked in the forty-severith verse of the sixth chapter, but 
Arjuna could not understand it (verdict). So he put this question, 
in the first verse of this chapter. Similarly, strivers on account 
of not having keen desire and cuciosity do not understand the 
spiritual teaching imparted in religious discourses by the saints 
and the scriptures as it was told in a general way not as an 
answer to x specific question, Therefore they disregard them 
though general impression remains but if they have a keen desire 
to know it, they pay special attention and listen to it, with faith 
and also study the scriptures carefully. Therefore, strivers should 
listen to religious discourses and study the scriptures carefully, 
considering these as meant for them and translate those teachings 
into practice.) 

'Mayyāvesya mano ye mith nityayukt& wpasate'—When a 
person's mind, is concentrated, he thinks automatically of persons 
or object he loves. 

The expression "Nityayuktüh (ever: steadfast or earnest), 
means that the striver himself should remain absorbed in God, 
by thinking, "only God is mine and I am only of God." When 
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a striver has a firm resolve (aim), to realize God, his mind and 
intellect automatically, get absorbed in Him. On the other hand, 
if his aim is not God-realization, his miod and intellect cannot be 
absorbed in Iim, in spite of, his best efforts. Mind and intellect, 
are the instruments which remain under the control, of the agent, 
So, when a striver himself gcts absorbed in Him, the mind and 
the intellect, automatically get absorbed in Him, 

A striver, commits an error, when he instead of getting 
absorbed himself practises to concentrate his mind and intellect 
on Him. So, there is a genera complaint, that strivers' mind and. 
intellect do not get absorbed in Him. Through the concentration 
of mind and intellect he can attain the state of a trancc, but 
he cannot realize God. God-realization is possible only, if be 
himself, gets absorbed in Him. 

Real worship, consists in surrendering oneself to God and 
bclicving, "I am only God's and only God is mine." When a 
man surrenders himself to God, all prescribed actions, including 
chanting His name, thinking, meditation, service and adoration 
etc., are performed, only for Him. 

A body, is a fragment of prakrti (narure), while the soul 
(self), is a fragment of God. But the self having forgotten the 
real affinity for God, assumes affinity for nature and its evolute 
ie. body, senses, mind and intellect etc. As soon as, he (the 
self), renounces this assumed affinity, bis real and stema) affinity 
for God is manifested, and bis memory is reguined— 
“Destroyed is my delusion, as 1 have gained my knowledge 
(memory)" (Git 18/73). 

It is because of man's (soul's), inclination to matcr (nature), 
le, by deriving pleasure out of it, that be assumes his affinity 
for it, ie., he assumes, "I am body." Because of this assumed 
affinity for the body, he holds that he belongs to a particular 
caste, creed, colour, profession, order of life and regards the 
self, rather than the body, as at a stage of boyhood, youth and 
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old age etc., viz., he does not regard the self, as different from 
the body. 

"This assumed affinity for the alien body, and the world, 
becomes so firm, that he remembers it without making aay effort, 
If he realizes his real affinity, for thc senticnt and ctemal Lord, 
he can never forget Him, end while performing al! actions, 
such as sitting, eating, drinking, slecping and waking etc., he 
automatically will think of Him. 

A strivor, whose only aim, instead of hankering after worldly 
pleasures and prosperity, is God-realization, it means, that he 
has started realizing his rea! affinity, for God. When he fully 
realizes this real affinity, he has not the least desire, to hanker 
after worldly pleasure and prosperity, through his mind, intelloct, 
senses and body ete 

"The self (soul), in spite of being a fragment of God, assumes 
Tis affinity for nature, because it wants lo derive pleasure out 
of it So a sriver, having a disinclination for the world, should 
realize his real affinity for God, and should have an inclination 
for Him, only. 

"Sraddhayà parayopetaste me yuktatamā matüh'—A striver, 
has faith in a thing or person etc., whom or what he considers 
as the best and then he follows the principle, decided upon by 
him, without deviating from it 

A person's mind, is fixed on the object or person he loves, 
and his intellect is fixed on the object or person in whom he 
has faith, If he is a lover, he seeks company of the beloved, but 
if he has faith, he cver remains ready to carry out, the wishes 
of the adored one. 

He, who loves only God, ever realizes his affinity for Him, 
and never fects any separation from Him. Therefore, such devotees, 
are the most perfect in Yoga, in the Lord's opinion. 

‘The fact, which has been pointed out here, by using a plural 


Verse 21 SADHAKA-SARTIVANT 1333 


number in the expression "Te me yuktatamā matah (they arc the 
best in Yoga in My opinion), has already been explained, in the 
singular number by the Lord in the forty-seventh verse of the 
sixth chapter, by the expression 'Sa me yuktetamo matah' (he is 
considered by Me, to be the best Yogi).* 

Appendix—'Sa yog paramo matah’ (Già 6/32), ‘sa me 
yuktatamo matah’ (GHA 6/47), "te me yuktatamá matab' (Git 
12/2)—Thus the Lord has mentioned the Supreme (the most 
perfect) Yogi, it means that a striver may practise anyone of 
the paths such as Karmayoga, Jüanayoga ete., but he is the 
best (Supreme) who has attained devotion. A Karmayogi and a 
 Miünayogi finally attain devotion but a Bhaktiyogi from the outset 
remains absorbed in devotion (which is the init of Karmayoga 
and Jüánayoga) therefore he is the best of all. 

Knowledge and devotion—both are equal as far as the freedom 
from sufferings is concerned. but devotion is more glorious than 
knowledge, because in knowledge there is ‘akhagda’ (integral) 
Telish (bliss) but in devotion there is infinite. relish, lnfinite 
relish increases every moment, in it there are waves of singular 
bliss which make it unique. As in the world when we comc to 
know that ‘this is a paper currency’ or ‘this is a watch’ cic. 
our ignorance in regard to that is wiped out, similarly by Self- 
realization, ignorance of the self is removed. When ingorance is 
removed, a man is delivered from sufferings, fear and bondage 
of birth and death etc. But love (devotion) is more singular than 

* In the fifty-fourth verse of the eleventh chapter tbc Lord has declared, 
"By single-minded devotion F cun be known and seen in reality and also entered 
imo." But in the fly-Fih verse of the ejghizeath chapter the Lord declares for 
the devotees who woship the attrilmtelesa Absolute (Brahma), "He, having known 
Me in truth, forthwith cnters into Me.” Here He does not declare that he can see 
Him, Thus only te devotees who worship the Lord with ateibures ean scc Him. 
"This ica singularity of such devotes 

“The Lond in the forty-teventh verse of the sixth chapter as declared the 
syiverful of faith ia His form with ausibates the best Yog? Thus such a stiver 
devote) is very loving to Hin. 
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knowledge. Knowledge has no access to God but devotion has, 
Knowledge is realized by the Self but love is relished by God 
and He is the knower of love. God is not irungry for knowledge 
but He is hungry for love. Having attained salvation, a Jäänayog? 
is satisfied with the self and coment in the self (Gita 3/27), but 
having attained devotion, a devotee is not satisfied but his bliss 
is enhanced more and more. Therefore the last stage is love, 
not salvation. 

As ‘this is a paper currency'—it is known, then ignorance of 
it is removed but if there is greed to get more and more money, 
the money provides a special taste (relish). Similarly in devotion 
there is a singular relish, It means that in the world as greed 
for money has attraction for a man, similarly love for God has 
attraction for a devotee, but knowledge has no such attraction. 
Greed for wealth causes downfall but love elevates a devotee 
to a higher peak of devotion than knowledge does. There is not 
that relish in an object and in the knowledge of that object as 
is in the attraction for that object. 

In the Path of Discrimination (Jiainayoga) there is assumption 
of both the real and the unreal together, so a trace of subtle ego 
persists for a long time. This subtle ego viz., the trace of ego 
persists even on having attained salvation. This subtle ego does 
not lead to the cycle of birth and death but it is a stumbling 
block to have 'abhinnatà" (intimate love or insepuration) with 
God. Therefore by following the path of discrimination, the wise 
men (inis) or philosophers can attain salvation; but they may 
become ‘abhinna’ with God viz., they may have true devotion 
(love) for God—this is not the rale. it is because of the subtle 
ego that there are differences of opinions among philosophers 
and their philosophical thoughts. But in the path of faith 
(Bhaktiyoga), a devotec from the outset, docs not assume any 
other independent existence besides God. Therefore God and he 
become inseparable (abhinna). Both being inseparable viz., with 
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the dawn of sincere love, the subtle ego and all philosophical 
differences of opinions evolving from the subile cgo are totally 
wiped out” viz. dvaita, advaita, dvaitidvaita, visistadvaita ete —all 
become the manifestation of God which is a reality. Therefore. 
the devout devotee who has realized “Vasudeva sarvam’ (All is 
God), does not insist on a particular sect (opinion) but respects 
all sects equally. As he does nor insist on any sect, so be never 
disrespects any sect. It means that unity by virtue of love is 
superior to the unity through knowledge. In knowledge distance 
and distinction are wiped out, but intimacy (Abhinnata) is not 
developed. But in love distance, distinction and separation—all the 
three come to an end. Therefore in Jove (devotion) there is real 
non-dualism, In love there is so mauch power that by it a devotee 
becomes the favourite deity of even God. The strivers following 
the path of knowledge, regard salvation the Supreme, then how 
can they realize the glory of love or devotion (premabhakti or 
parübhaki). (Parübhakti is the Supreme devotion in which a 
devotee has a unique attraction for God which increases every 
moment?) fn salvation there is ‘akhanda ananda’ viz., constant 
bliss (relish) but in love there is endless bliss which increases 
every moment, This ‘Premamokti’ is far superior and is the 
more advanced stage to salvation, Self-realization, realization 
and *Kaivalya' etc. 

Karmayoga and Jiinayoga—these two are the worldly 
paths (Gita 3/3). But Bhaktiyoga is not the worldly path viz, 
is not the path followed by human beings. He who remains 
absorbed in God is ‘bhagavannisjha’ (dependent on God and 
His grace) vi, bis state is unearthly. His ueans and end— 
both ate only God. Therefore Bhaktiyoga is the means and 

* prema bhagati jala binu caghurii, abhzatara mala kabuhrb na jS. 

(Minas, Uttara 49/3) 

T ravaparh kirtanarts visnoh smaraoam püdasevanam 

arcirish vandanarh disysth sekbyomatina nivedinem 
rsmodtbo. 71523) 
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also the end; so it has been declared— 'bhaltyà safjataya bhaktya’ 
(Srimadbhà. 11/3/31) viz., devotion evolves from devotion. 
Sravana, Kirtana, smarapa, pádasevana, arcana, vandana, disya, 
sakhya and átma-nivedana—this is nine types of "S&dhanabhakti" 
(devotion as a mcans)* and then is the devotion as an end 
which is called “premalaksunabhakti* (Sadhyabhakti) (the Supreme 
devotion) which is the aim to be uttained by all the disciplines 
such as Kurmayoga and Jüdnayoga (Gita 18/54). This devotion as 
an end (aim), is the Supreme essence which is to be attained, 
In Jüinayogs a striver, by attaching importance to the 
discrimination between the real and the unreal, renounces thc 
unreal. By renouncing the unreal, the cmtity of the renouncer 
as well of the thing renounced, remains for a long time, 
therefore in Jiduayoga, the (otal renunciation of the unreal is 
very much delayed. In Karmayoga, a striver renders service to 
others with the things he has. The worthless things of inferior 
quality sre renonnced easily but it is diffical to renounce 
things of Superior quality. But if those things are used in 
rendering service to others, the Unreal is easily and quickly 
renounced, In Bhaktiyoga a devotee regards the world as God's 
of as God's manifestation, and thus the world (the unreal) is 
extinguished and God remains. Therefore by Karmayoga the 
unreal (inert) is more quickly renounced than by Jüinayoga 
and by Bbuktiyoga it is more quickly renounced than by 
Kurmayoga, because in devotion the unreal does aot persist at 
all—'Sadasaccãham’ (GN 9/19). Therefore Karmayoga is Superior 
to JMüümayoga— 'tayostu karmasannyäsāt karmayogo vifipyate" 
(Ci 5/2) and Bhaktiyoga is Superior to Karmsyoga— 
"dvalar mobiya bodhirigiüte mani, 
bhaktyarthariı kalpitam (viram) dvaitamadvaitidagi sundaram. 
 (Bodhasára, Bhikti. 42) 


Dualism before Setf-realization causes delusion but after Self- 
realization ihe accepted-dcalism for devotion is superior to the non- 
dualism of Jünayoga. 
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yoginümapi ^ sarvesái madgatenantarátmana 
Sraddhavinbhajate yo mari sa me yuktatamo matah 
(GRE 6/47) 
Dd 


Link:~In the preceding verse, the Lord declared the 
worshippers of God, with form and atributes, io be the best 
Yogis. So a question arises, whether worshippers of anributeless 
Absolute (Brahma), are not the best Yogis. The Lord, answers 
the question, in the next two verses:— 


UREA: 
à mga mia niya cee 


ye tvakşaramanirdeśsyamavyaktan — paryupasate. 

Sarvatrugamacintywh ca kütasthamacalarh dhruvam 

'anniyamyendriyagrümari sarvatra samabuddhayah 

te prüpsuvanti māmeva sarvabhütahie ratah 

But those, who worship the Imperishable (Aksara), the 
‘Undefinable, tie Unmaanifest the Ommipresent, the incomprohensibte, 
the Unchanging and the Immobile, the constant, by restraining all 
‘the senscs, being, even-minded everywhere, engrossed in the welfare 
of all beings, also come to Me. 3-4 
Comment.— 

‘The term 'Tu' (but), shows that. worshippers of the formless 
Brahma, are different from those, who worship the Lord with form. 

‘Sanniyamyendriyagrimam'—Having given the term 
‘Sanniyamya’, with two prefixes 'Sam' and 'Ni the Lond, lays 
emphasis on full control over all senses. If they are not fully 
controlled, there is difficulty in the worship of attributeless 
Absolute. The senses of devotees who worship the Lord with 
amributes, are fixed on Him and so there is not much need of 
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controlling the senses, as for devotees who worship attributcless 
Rrahma, Such devotees, having no base for thought, without 
controlling the senses, can think of the objects of senses, and 
thus can perish (Git 2/62-63). Therefore, for devotees who 
worship the attributeless God, it is necessary to control, not 
only the senses fully, but also the mind, because so long as, 
there is attachment of the mind with the objects of senses, the 
Absolute (Brahma), cannot be attained (Gita 15/11). 

In the GiB, contro! over senses bas heen considered very 
essential, in the Disciplines of Knowledge and Action. There is 
no such stress in the Discipline of Devotion. 

"Aetniyam'—The term stands for the Absolute, Who is beyond 
the reach of senses and mind, because they being evolütes of 
prakrti cannot even know and think of prabrti; then how can 
they know and think of God, Who transcends prakri (Naturc)? 
God can be known, only by the self. 

"Sarvatragam'— God is all-pervading and limitless. So, he. 
cannot be attained, by limited mind, intellect and senses. 

"Anitdciyam'— "Anirdesyarn', is that which cannot be defined, 
through language or speech. Only that, which is accumpanicd: 
by caste, quality, action and is confined through space, time, 
thing and individual can be defined, or hinted at. How c 
the all-pervading and sentient God, be defined or hinted at, by 
insentient language? 

"Küfastbam'—-This term, stands for the Absolute, Who 
while pervading all space, time, things und individuals, remains 
unvitiated und uncontaminated. He always rewiins uniform and 
unaltered, without undergoing any change, at all. On a ‘Kata’ 
(anvil), different instruments and ornaments etc., are shaped, but 
it ever remains, the same. Similarly. in spite of birth, existence 
and destruction of different beings and objects, God pervading 
them, remains the same. He is not affected by, their birth, 
existence and destruction. 
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'Acalam'—Brahma, is totally immovable and free from 
change, while prakri (nature), is movable. 

"Dhruvam'—The Absolute, Who is certain and etemal is 
called "Dhruva, Out of all the eight adjectives used for Him, this 
one is the most important, otherwise people may misunderstand, 
whether He exists oc not, as all the other adjectives, are in the 
negative. He ever exists and never ceases to be, in the least, 
"The world seems to oxist, because of His existence or light" 
(Mānasa 1/117/4). 

‘Akgaram’—The Absolute, Who is Truth, Consciousness and 
Bliss, solidified, is nover destroyed. He is imperishable. He docs 
not suffer, any diminution, 

‘Avyaktam'—He is umnanifested, He is incomprehensible 
to the mind and senses, and He is also devoid of any form 
or shape. 

‘Paryupasate'—The term, here stands for real worship of 
devotees, who worship the attribuleless, Brahma, Real worship, 
consists in remaining established in God, by identifying the self 
with Him, without any desire and egoistic notion. 

He, Who is denoted by these eight adjectives, is an imperfect 
form of Brahma, because Brahma is incomprehensible, even to 
the intellect. But worship, which is offered with these cight 
adjectives, is the worship of attributeless Brahma, and this worship 
results, in the attainment of attributeless Brahma. He cannot be 
an object of intellect Keeping in view these eight adjectives, of 
the absolute, the adoration made, is called ‘Paryupisate." This 
is real worship of the Absolute, and it results, in merging with 
the Absolute. 


‘An Important Fact 


In order to explain the existence of God, two kinds of 
adjectives—in the negative and in the positive, have been given. 
‘The negative adjectives, imperishable, indefinable, unmanifest, 
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unthinkable, immovable, unlimited, show that God is different 
from prakrti (namre), while the positive adjectives, such as 
‘omnipresent, uniform, etemal, and nouns—truth, consciousness 
and bliss, show the Lord's, independent existence. 

Innate, Inactive, Absolute, beyond the states of activity and 
non-activity, is the illuminator, of activity and non-activity. The 
different adjectives, have bcen uscd, so that the intellect may 
have-w conception about Him, and so it may reflect upon, that 
Absolute. 

In the Gita, the description of God and the soul (self), is 
almost the same. The adjectives, which have been used here, 
for God have been used for the soul—as in the twenty-fourth 
and the twenty-fifth verses of the second chapter, ‘omnipresent’, 
‘immovable’, ‘uomanifest’ and ‘unthinkable’ ete., and in the sixtecoth 
verse of the fifienth chapter, ‘unchangeable’ and ‘imperishable’ 
have also been used, for the soul. Similady, in the twenty-fifth 
verse of the seventh chapter, the adjective imperishable has been 
used for God, while iu the filth verse of the fourteenth chapter, 
jt has been used for soul. 

Both God and the soul, pervade everywhere. The whole 
world is pervaded by God (The Supreme Person) (8/22, 18/46) 
and ‘all this word is pervaded by Me’ (9/4). Similarly, in the 
seventeenth verse of the second chapter, it is said about the soul 
also, "All this is pervaded by the soul.” 

As the sight of two eyes does not clash nor sounds in spite 
of being wide-spread do not conflict with the ears, so does 
(according to the dualistic principle) the all-pervasiveness of 
God, not strike against the all-pervasiveness of the soul, both 
being without form or shape. 

'Sarvabbütahite ratāb'—in the Discipline of Action, 
renouncement of attachment, a sense of mine, desire and 
selfishness, is very important. When a person, uses objects such 
as the body, riches and property, in rendering service to others, 


Vene 3-4] SADHAKA-SARIIVANT E 


without regarding them as his and for him, his attachment, a 
sense of mine, desire and selfishness, are naturally renounced, 
When a body is used, in rendering service to others, egoism 
is renounced, and when objects are used for others, a sense of 
mine, is renounced. A striver following tbe Discipline of Action, 
considors the objects in his possession as the objects of those 
people, to whom he renders service. So it is indispensable for 
à 'Karmayog?’, to remain engrossed in the welfare of ail beings, 
But in this verse ay well as in the twenty-fifth verse, of the fifth 
chapter, the Lord declares that the 'faànayogis' (the followers of 
the Discipline of Knowledge) remain engrossed in the welfare 
of all beings. It proves that the path of action, is necessary 
even in the path of knowledge, in order to renounce affinity, 
for actions totally. 

Here, a point nceds attention. The service rendered with 
the body, objects and actions is limited, because all objects 
and actions, are limited. But, he who has a feeling for the 
welfare of all beings, renders unlimited service, because there 
is no limit of the feeling. Therefore, a striver, should use the 
objects for the welfare of all beings, by regarding these as theirs, 
without attachment. Because of unlimited feeling, when a striver 
renounces his affinity for matter totally, he resizes the unlimited 
Essence, i.e, God, When a person, regards objects as his own, 
he has an cgoistic notion, as well as, unevenness of mind. But, 
when he uses these for others, by regarding these as theirs, his. 
egoistic feelings and unevenness of mind, come to an end. On 
the other hand, common person may usé every object of his 
own, in rendering service to his kith and kin, but because of 
bis attachment and a sense of mine for them (limited feeling), 
he cannot realize, the limitless God. So, in order to attain, the 
limitless God, a striver should possess limitless feelings, of the 
welfare of all beings. 

A suiver, following tbe Discipline of Knowledge, because 
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of lack of dispassion cannot renounce worldly objects, by 
considering these as illusory, so long as he attaches importance 
to perishable objects, But a striver, following the Discipline of 
Action, can renounce these easily, by using these in rendering 
service, lo others. The former, can renounce objects only, if 
he has a keen dispassion, while the latter can renounce these 
with a little dispassion, because he uses them for the welfare of 
others. Thus affinity, for matter is renounced easily, by being 
engrossed, in the Welfare of all beings, and the path of action, 
is an casier one. 

‘Devotees, who worship an attributeless Absolute, specially 
hold two views, (i) Whatever appears in the form of insentient 
or the sentient, and moving or the unmoving, is soul or Brahma 
(the Absolute). (ii) Whatever appears, is perishable, transitory 
and unreal, Thus, realizing the seen, as unreal and whatever 
remains, is soul or Brahma. 

A striver, following the path of knowledge, cannot attain 
perfection, merely by learning "All is Brahma’, so long as he 
has attachment in bis mind ic., he possesses evil propensities, 
such as desire (lust), and anger etc. So, like a Karmayogi, il 
is necessary for him to remain engrossed, in the welfare of all 
beings, to attain perfection, by renouncing attachment 

Those strivers, who having assumed the world, as unreal, 
‘meditate on God in solimde, their physical renouncement of 
actions, proves useful, in their spiritual path. But, by mere 
renunciation, they do not attain to perfection (Gita 3/4) For 
attaining perfection, dispassion for pleasure and detachment from 
the body, senses, mind and intellect, are very essential, and for 
dispassion and detachment, they should remain engrossed, in the 
welfare of all beings. When they lead a lonely life, away from 
the world, they have an egoistic notion, which can be removed 
by being engrossed, in the welfare of all beings. 

A striver, should not oaly be detached from the world, but 
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also from the body, because the body is also a part of the world, 
So long as, be identifies himself with the body, and remains 
attached to it, even by living in loneliness, he cannot attain 
his aim. In order to, cffaze egoism and attachment be must be 
engrossed, in the welfare of all beings. 

Also it is not possible for a striver, ever remain in 
solitude, because hc has to come into contact with society, for 
the maintenance of his body. Moreover, if be is not completely 
dispassionate, because of his pride, in dealing be may be harsh, 
and so his egoistic notion, does not come to an end. Therefore, he 
cannot achieve his aim. In order to get rid of this harshness, he 
should remain engrossed, in the welfare of all beings. A striver, 
following the Discipline of Knowledge may not render service, 
on a large scale but the Lord declares, that he will attain Him. 
as he is intent on the welfare, of all beings. 

It is necessary for both the süivers, whether they worship 
God with attributes, or Gad without attributes to, remain engrossed 
in the welfare, of all beings. When a striver thinks that his own 
welfare, is different from the welfare, of all beings, it means 
that he has egoistic feelings which is a stumbling block to God- 
realization, When a striver, performs all actions (cating, drinking, 
sleeping etc., as well as chanting His name, meditation, study 
of the scriptures etc,,) for the welfare of the world, his egoism, 
comes to an end and God's power, which is ever engaged in the 
welfare of all beings, supports him. 

Real service, does not consist in offering objects and in bodily 
service, but in thinking of the welfare, of all beings without any 
selfish motive or reward, One should serve them, as he serves 
the limbs of his body, without expecting any fruit, 

As 3 common map, without receiving any moral teaching, 
serves his body very scrupulously, without being proud of the 
act, so does a God-realized soul, remain engrossed in the welfare, 
of all beings, through the likeness of the self (Gita 6/32) without 
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having the least pride or egoism. A striver, should ever follow 
the foot steps of such a God-realized soul, scrupulously. 

'Sarvatra samabudéhayal’—Devotees, who worship 
attributcless and formless Brahma, have cvenacss of mind in 
ali persons and objects, because they therein bekold only Him 
who is equally pervading in all of them (Gna 5/19). 

The Lord, wants to explain, that devotees following the path 
of knowledge, besides thinking of God in solitariness, should also 
be even-minded, in practical life. Secondly, in lonelinessthey 
cannot remain totally lonely, because, the body is also a part 
of the world. When a striver beholds the world, and the body 
as one, it means that he-is even-minded. But, if he views the 
body and the world, as separate, it is uneven-rnindedness. Real 
Joneliness, consists in beholding only God everywhere, and in 
remaining established in Him, and having renounced egoism, 
attachment for the body, senses, miad and intellect etc., totally. 
Such a striver is really, evca-mindcd. 

Tn the Gita, 'evenness of mind’ means beholding the same 
Lord, pervading everywhere, rather than the same dealings with 
everyone. The Lord, in the eighteenth verse of the filth chapter, 
mentions five beings in this regard—a learned and bumble 
Brahmama, a cow, an elephant, a doy and a pariah. None, can 
have the same dealings, with all of them. The similar dealings 
are not possible. One should not resort to any such dealings. A 
striver beholds God, in all of thom, As in different ornaments 
made of gold, there is nothing but gold, so does a striver, have 
equal vision as he heholds God, everywhere. 

A liberated soul, has equal vision, as he beholds God, 
everywhere. Such liberated souls, are models for strivers. A 
striver has no equanimity, because he accepts the existence of 
worldly objects. When he ceases to accept, their existence, he 
attains, equanimity. 

A striver tries to behold God everywhere, while for God- 
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realized souls, there is nothing but, God. They are even-minded, 
because they behold only Ged, everywhere. This natural state, of 
a realized soul, is am ideal for strivers. They aim at it. In what 
proportion, the independent existence of non-sell, the strivers 
accept, in that proportion they are not, even-minded. The lesser 
the independent existence, in their mind, the more even-minded, 
they become. Strivers try to see the Absolute, everywhere. But 
the intellect of the God-realized soul, is naturally influenced by 
the Absolute 

"Te prápnuyanti mámeva'—The Lord declares, that devotees 
who worship the attributeless God, also attain Him. It means, 
that He, is in no way different, from the atwibuteless Brahma 
(Gità 9/4; 14/27). He is both endowed with attributes and also, 
antributeless. 

Tn these two verses, the Lord has mentioned four factors 
pertaining to the worshippers of attributeless Brabma—(1) The 
conception of attributeless Absolute, (2) condition of the striver, 
(3) the nature of worship, (4) what the striver, attains. 

(1) In response to Arjuna's question, which he put in the 
second half of the first verse, using two adjectives, imperishable 
and unmanifested, pertaining to tho attributeless Absolute. the 
Lord, in order to, give a more detailed description, uses five 
adjectives in the negative (imperishable, indefinable, uamanifest, 
unthinkable and immovable), and three in the positive (omnipresent, 
fixed and eternal) forms 

(2) Such strivers, bebold the autributelcss Absolute, everywhere, 
all the time, in all objects and persons ctc. It is, on account of 
body consciousness and acceptance of the separste existence of 
worldly objects, these is desire to enjoy sense-objects and thus 
sense-objects are enjoyed. Strivers of the Absolute do not regard, 
any independent existence of anything, exccpt God. So they do 
not attach any importance, to worldly pleasure and do not want 
fo enjoy, these because, for them such pleasure has no separate 
existence, Such strivers, being even-minded, remain engrossed, 
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in the welfare of ail creatures. 

(3) His worship, is that he has a constant eye, on the 
artribulcless Absolute. 

(4) The Tord declares, that those who worship atiributeless 
God, also attain Him. It means, that God with attributes, and 
God, Who is attributeless, are one and the same. 

Appendix—Whatever the characteristics of Brahma 
(incomprehensible, changeless, immobile, imperishable, 
‘unmanifest) the Lord bas mentioned here, the same characteristics 
have been stated of the soul as—‘incomprohensible’ (2/25), 
‘changeless’ (15/16), ‘immobile’ (2/24), ‘imperishable’ (5/ 
16,18), "unmanifest (2/25) eic. The purpose of stating the 
same characteristics is that the Soul and Brahma (the Absoluto) 
are the same in nature. Lf the Soul assumes its affinity for the 
body, it becomes "Tiva" (the embodied Soul), but the same Sout, 
having renounced its affinity for the body, is Brahma viz., the 
Self having identification with the body is different from Brahma 
otherwise it is Brahma, Therefore having attained Brahma, the 
worshipper merges into the Being of the worshipped—‘idath, 
Jüünamupiiritya mama sidharmyamagatah’ (Gna 14/2). ‘Te 
pripnuvanti mameva’—God whether He is ‘saguna’ (with 
amributes) or ‘nirguna’ (attributeless) is the same, therefore the 
devotees who worship attributeless Brahma, also attain God. The 
Lord means to say that His altributeless and formless entity is 
not different from His entire form. 

‘Sarvabhitahite ratih'— The world, the Soul and God—from 
all the three points of view all of us are one. It means that all 
the bodies are one as they are all within 'aparà prakti’ (lower 
nature) and all the Souls are one as they are within ‘para prakrü" 
(higher namro). Therefore when a striver becomes evenminded 
in all beings—'sarvatra samabuddhayah" and he looks on all as 
one, like his own body—‘atmaupamyen sarvatra samarh pasyati 
yo'rjuna’ (6/32), thea he develops the fecling of remaining 
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engrossed in the welfare of all beings. The reason is that when. 
he regards all the bodies as his own body. he neither thinks anyone 
evil nor wishes anyone evil nor does anyone evil. ‘hus having 
renounced evil, welfare of others is naturally done by him. Not 
only this but he even does not think of doing evil to the person 
who does him evil because he regards all beings as his own; 
in the same way as if there is a sudden cut on the tongue with 
‘one’s own teeth, one, by being angry, does not break one's own 
testh—'umā santa kai ihai badai, manda karata jo karai bhala.’ 
(Münasa, Sundara. 41/4). 

The service, which is rendered to others by renouncing evil, 
can't be done by offering the biggest charity and by performing 
the most virtuous actions. Therefore renunciation of evil is the 
foot of good (vimue). He who has renounced evil, con be 
'sarvabhütahite ratih’ (engrossed in the welfare of others). 

d 

Linkz- In. response to Arjuna's question, the Lord in the 
second verse, declared devotees who worship the Lord, with 
attributes the most perfect in Yoga, while in the third and the 
fourth verses, He declared, "The devotees who worship attributeless 
God attain, Me." The Lord in the next three verses, describes 
the difficulty and ease, of the two kinds of worship. 


FASERA RANA, d 
aam fe cdd aaa usu 
Kleso'di itarastesdmayyaktasaktacctasim 
avyaktà hi gatirduhkham debavadbbiravapyate 
"Ehe ditficnity In following thelr discipline of those whose minds 
are attached to the Unmanifest is greater, for the Unmunifest is 
hard to reach, by the bady-conscious beings. 5 
Comment: 
‘KieSo'dhikatarastesimavyaktisaktacetasim'—Strivers whose 
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thoughts are set on the Unmanifest, are those who regard the 
worship of the attributeless Absolute as superior but whose minds 
have not entered the attributeless Absolute. In order to enter 
the Absolute, a striver should possess three qualities—interest 
(inclination), faith and qualification. Such strivers, having heard 
the glory of the Absolute, develop a bit of inclination and having 
faith, start the spiritual discipline, but because of identification 
of the self, with the body and because of lack of dispussion, 
their minds, do not comprebend the Absolute. 

‘The Lord, in the twenty-seventh and the twenty-eighth verses 
of the sixth chapter, explains that a Yogi who has bocome one with 
God, experiences easily infinite bliss, viz., the Eternal (Brabma). 
But here, by the terms ‘greater difficulty’ He explains, that the 
minds of these strivers. unlike those, who have become one 
with God, have not got absorbed, in the Etemal. Their minds, 
are only attached to the Absolute. It means, that these remain 
attached to the bodies, but having heard the glory of worship of 
the Unmanifest, and regarding this worship as superior to others, 
they get attached to it. But attachment is always to the body not 
to the Unmanifest. It is atonement with the manifest or absorption 
in which involvements strain for such body-centred people. 

An the fifth verse of the thirteenth chapter, as well as, in several 
other verses, the term ‘Avyaktam’ (unmanifest), has been used for 
Prakrti (nature), while here in this verse, it stands for Brahma 
(the Eternal or the Absolute) Who is attributeless and formless. 
The reason is, Gat Arjuna, in the first verse of this chapter, put 
the question pertaining to the worship of God with attributes and 
form and also of Brahma the Impecishable and the Unmanifest, 
So here, it stands for the Etemal or the Absolute, rather than 
nature, because abject of worship is God, not Nature. 

In the fourth verse of the ninth chapter, the expression 
'Avyaktamürtiná, has been used, for the unmanifested form with 
attributes, So, a question may arise, that in this verse also, the 
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expression ‘Avyaktasaktacetasim' may stand, for those whose 
minds are set on God, Wbo is unmanifest and endowed with 
attributes. Bul this interpretation is. also mot proper, because 
in the first verse, the term “Ivam', stands for God, Who is 
endowed with attributes and form while the term 'Avyaktam' 
and 'Akgaram! stand, for the attribateless and formless Eternal 
(Absolute). What js Brahma? The Lord, has already answered 
the question in the third verse of the cigbth chapter, by declaring 
that Brahma (the Absolute), is the Imperishable. There also, the 
term ‘Imperishable’ has been used for God, Who is attributeless. 
and formless. Therefore, in response to Arjuna's question, in 
which he used the term ‘unmanifest’ and ‘imperishable’ the Lord 
answered, by using the term 'unmanifest which stands for God, 
"Who is attributeless and formless. 

The expression ‘Kleso'dhikatarsh’, (difficulty is greater) 
primarily shows, that the imperishable (formless) Brahma, is 
very hard to reach, by those who are attached to their bodies.* 
Further, it shows, that all devotees, worshipping the anributeless 
Absolute, have to face great difficulty, than those who worship 
God with attributes, irom the first stage, to the last one, 


Now, itis explained how the worship of God, Who is endowed 
with attributes, is easy, while the worship of attribureless God, 
is difficult. 

Worship of God with attributes 

1. Such a striver can easily concentrate his senses and mind, 
on God, because He is with form and attributes. He can think 
of Him, listen to His life-story and pastimes and can adore Him 


* Striver are mainly of two types.— 

First are those strivers who are inclined to the spiritual practice after 
listening to religious discourses. having good company and studying the 
scriptures. Such strivers face grcatc difficulty io spiritual practice. 
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easily, (Gk 8/14). Therefore, there is less possibility of his 
dwelling on worldly objects. 

2. It is attachment to the world, which causes difficulty in 
the spiritual path. Such a striver depends totally on God, as a 
kitten depends on its mother. For such a striver, God secures 
what is not already possessed, and preserves what he already 
possesses (Gità 9/22). In the Mānasa also, it is mentioned that 
God, like a mother who looks after a child, cares for devotees, 
who worship Him and depending oaly on. Him (3/43/2-3). So, 
they casily get rid of worldly attachment. 

3. Such strivers, attain the Lord, quickly (without delay) 
(Gita 12/7). 

4. The Lord, Himself, destroys the darkness bom of ignorance, 
of such strivers (Gita 10/11). 

5. The Lord, straightway delivers them from the ocean of 
death-bound existence (Gita 1277). 

6. If devotees, take refuge in Him alone, the Lord by His 
grace, releases them from any subtle vice, if it subsists in them 
(Gi 18/58, 66). 

7. They have full faith in the Lord, Who pervades everywhere. 
It is because of their faith, that they take refuge in Him, and 
the Lord grants them the Yoga of Discrimination i.e., wisdom 
by which, they attain Him (Giti 10/10). 

8. They believe, diat the Lord, is most gracious to all beings. 
So by His grace, they cross all obstacles and they quickly attain 
Him (Gita 18/56—58). 

9. No one can, ever remain even, for a moment, without 
doing work (Gita 3/5). So a devotee hus to offer those actions, 
to God. By doing so, he is easily liberated, from the bondage 
of actions (Gita 18/46). 

10. Such a striver, can easily renounce objects, by rendering 
service to others. He can renounce these more easily, if they are 
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offered to deserving persons, and much more easily, if they are 
offered to God. 

ll.Such a striver, needs love and faith, more than 
discrimination and dispassion. As Draupadi, had a feeling of 
enmity, towards the Kauravas, yet because of her faith in the 
Lord, He manifested Himsclf, before her, when she invoked 
Him" The Lord, pays attention to tbe devotion and faith, of 
His devotees, rather than their defects. Everyone, can accept 
his affinity, for Him. 

Worship of attributeless God— 

L.For such a striver, il is extremely difficult to control a 
fickle and restless mind, and senses, on the attributeless and 
formless, Absolnte. Because of the lack of any base and because 
of the lack of dispassion, there is greater possibility for a striver, 
to think of the sense-objects. 

2.The difficulty is greater, for a striver who is attached to 
body. A striver, worshipping the attributeless Absolute, wants to 
get rid of this attachment, through discrimination, by depending 
upon his power, Jike a baby-monkey, which (by depending upon 
its strength) catches hold of its mother, in order to protect itself 
(Gita 18/5153). Therefore, in the Minasa, the Lord compares 
the wise with an adult son, while a devout devotee, with a small 
son (3/43/4). Thus, by depending on his strength he is not free 
from attachment, easily. 

3.1m the Gita, in the thirty-ninth verse of dhe fourth chapter, 
the term ‘Acirena’, refers to attainment of peace, after having 
gained Self-realization. Tt does not declare, that Self-realization 
is instantly, possible. 

4, Devotees of the attributeless Absolute, attain to Him, 


"This factor applies to those devotees who have a exchisive Jevotion 10 
the Lord and depend only on Jim. He manifests Himself before tem as soon 
as they call Him, Moreover He shoulders their responsibility to remove their 
defects also. 
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with their own effort (Gita 13/34). 

5. They, themselves attain to His being (Gl 5/24). 

6, Such strivers, come to know their defects late, and they 
realize these with difficulty. But, having realized these properly, 
they can-also remove them. 

7. In the thirty-fourth verso of the fourth chapter and the 
seventh verse of the thirteenth chapter, the Lord has advised 
such devotees, to receive instructions, from a teacher, through 
devotion. In this discipline, a preceptor, is a must. Not being 
fully aware, of the perfection of a preceptor or the preceptor not 
being perfect, it becomes very difficult for -strivers, to maintain 
their faith. Thus, it involves delay. 

8. They cannot realize His grace, because they regard Him 
attributeless, formless and indifferent. So they don't realize His 
grace, and they have to overcome obstacles, by their own effort. 
Thus, Self-realization may be delayed. 

9. A Hiinayogi, also offers his actions to Prakrti. But, it can 
be done only, if his discrimination is fully aroused, otherwise he 
will be bound to action, by having a pride of docrship. 

10. It is very difficult, for such a striver to renounce objects, 
by regarding these as illusory, 50 long as, he has attraction for 
them, and has egoism and attachment for the so-called his body, 
and name, 

ll.Such a striver, attains the Absolute, only when he 
becomes qualified and deserving, by possessing discrimination. 
and a buming dispassion, which cannot be cultivated, so long 
as, a devotee is attached to the world. 

'Avyaktă hi gatiedubkharh dehavadbhiravàpyate'— Generally, 
the terms ‘Deki’ and ‘Dehabhr’, stand for the embodied beings. 
‘They also stand, for the soul or self. Here, the term 'Dehavadbhih*, 

* Here according to the PSnini formula "Matupi is the prefix is 


Tadasisyas minniti matwp* (5/2/94). The term Dehavedbhih' stands for 
those who have identified themselves with their bodies. 
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stands for those who identify themselves with their bodies, because 
io the first half of this verse the expression 'Avyaktāsaktacetasām' 
(whose minds are set on the unmanifested), has been used for 
strivers who worship the alteibuteless Brahma (the Absolute). Tt 
shows, that they regard worship of the attributeless Absolute, as 
superior to other worships, but their minds have not entered the 
Absolute, because of their identification with tbe bodies. It is 
because of their identification with their bodies, thet they have 
10 face greater difficulty. 

In the worship of the attributeless Absolute, the main 
obstacle, is that a devotee identifies himself, with the body. So 
the term 'Dehavadbhih’ has been used. In order to, remove this 
identification, the Lord has given his guidance in the thirteenth 
and the fourteenth chapters, though Arjuna did not pat the question. 
The Lord, clearly explains, that a body (field), is different, from 
the soul (knower of the field) in the first verse of the thirteenth 
chapter, in order to remove the identification with body. 

Here, the expression "Avyaktà gstib, has been used, to attain 
the goal, the attributeless and unmanifested Brahma. Common 
people, identify themselves, with bodies. So they face greater 
difficulty, im reaching the Unmanifested. If they cease to 
identify themselves with bodies, they can attain the goal of the 
Unmanifested, very easily and quickly. 

AppendisIn the worship of the attributeless Brahma, the 
worshipper who identifies himself with the body is Jiva (the 
embodied Soul), and if he renounces this identification, he is the 
‘worshipped one (Brahma). The assumed affinity with the body is 
the main obstacle in the identification of the Self with Brahma, 
"Therefore for the body-conscious beings, the ellurement with 
the attributeless Absolute is difficult and is delayed. But in the 
worship of God endowed with attributes, disinclination for God, 
rather than identification with the body, is the obstacle. Therefore 
the striver, who worships God endowed with attributes, having 
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a disinclination for the world, inclines to God and instead of 
depending on the spiritual practice, depends on God. Therefore 
God delivers him quickly from the ocean of birth and death 
(Gita 12/7, 8/14). “this is the singularity of the worship to God 
endowed with artributes. 

In this worship to God eadowed with attributes, a devotee does 
not attach importance to the renunciation of the world, hy regarding 
it as unreal, because he holds the insenticnt and the sentient, 
the real and the unreal—All is God only — 'sadasaccübamarjuna* 
(Gita 9/19). Therefore worship of God endowed with attributes 
ds the worship of entire God. In the Gita, God endowed with 
attributes, has been regarded ss ‘samagra’ (entire) and Brahma, 
Tiva, Karma, Adhibhilta, Adhidsiva and Adhiysjfia—they are all 
within the ‘entire God (Gita 7/29-30). Therefore by reflecting 
upon the Gi, i seems thal worship of ihe allributeless 
Absolute (Brahma) is the worship of a fragment of entire God, 
and worship of God endowed with attributes (saguna) is the 
worship of entire God—'tvürh paryupásate" (Gita 12/1), "adi 
dhy&yanta updsate’ (12/6). 

He, who worships a fragment of the entire (God), also finally 
attains the entire—'e pripnuvanti mámeva' (Gità 12/4), ‘tato 
‘mat tattvato jäätvā visate tadanantaram’ (18/55). Therefore those 
who want to worship the attributeless (Absolute), may worship 
Brahma, but they should not slight God endowed with attributes. 
djs very dangerous (harmful) for the worshipper of attributeless 
God to slight, to blame and to refute saguna (attributes) viz. it 
is an obstacle for attaining perfection. The reason is that ‘apart 
prakrti’ belongs to God, therefore to blame it, means to blame God. 
By refuting the attributes, he accepts the existence of attributes, 
which is an obstacle, because without accepting their existence, 
what will be refuted? Therefore if a striver, without blaming and 
slighting the other strivers, practise spiritual discipline promptly, 
at last (finally) all strivers, become one because the Divinity is 
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one.* If a striver remains indifferent to ‘saguna’, hc can attain 
salvation, but the differences in opinions cannot be wiped out. 
But if he pays heed to ‘saguna’, all differences come to an end 
and a striver attains the entire form of God. 


EE 


pg natn anifin ate erm Tre: | 

aAa ate wi erat STEAN 
karmüpi mayi sonnyasya matparāh 
yogena math dbyayanta upásate 

But those, who worship Me, surrendering all action to Me, 
regarding Me as the supreme goal, meditating on Me, with single- 
minded devotion. 6 
Comment:— 

Lin the fifty-tifth verse of the eleventh chapter, cut of the 
five marks of a devotee, having single-minded devotion, there are 
three expressions (Matkarmakrt, Matparamah and Madbbaktah), 
in the positive and two (Sahgavarjita and Nirvairah) in the 
negative aspect. Here also, the same expressions have been used, 
in a different manner, in this verse— 

(1) The expression ‘Sarvani karmáni mayi sannyasya," stands 
for "Matkarmakrt. 

(2) The term 'Matparàlr, stands for the term 'Matparamaly, 
(looks on Me as Supreme God). 

(3) The expression ‘Ananyenaiva yogema’, denotes 
"Madbhaktah’, (devoted to Me). 

"vadané turtartvavidastattvarh  vajn8amsdvayam 

brahmi — paramatmeti — bhagavániti — fabdyate 
(Srimadbha. 1/221) 

“The enlightened exalted souis call the Divinity. which is knowledge 
personifod and unparalleled, by these three names—Brahma, Paramitm and 
Bhagavan’ 
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(4) Those devotees, who remain absorbed in Him with 
single-minded devotion, become ‘Sefgavarjitah’ (free from 
attachment). 

5) When, they become free from attachment, they become 
'Nirvairah’ (without enmity), and also free from other evils 
such as envy, jealousy etc. Ta order to attach importance to this 
feeling of 'fteedom from enmity’ the Lord while describing the 
marks of devotees who have attained perfection, in the thirteenth 
verse, first of all mentions 'Advestá' (freedom from ill-will or 
hatred). Therefore, a striver should not bear the least ill-will to 
anyone]. 

"Ye tu sarvani karmagi mayi sannyasya'—The term 'Tu' (but), 
has been used, in order to emphasize the fact that worship of 
the Lord with attribute, is easier than that of the attributeless 
Absolute. 

‘Though the term "Karmani’ (actions), is in plural, and so it 
stands for all actions, yet the adjective ‘Sarvani has been usod 
50 that all actions—mundane (for the maintenance of the body 
and of earning livelihood), as well as spiritual (adoration and 
meditation ctc.,) and other prescribed actions performed through 
body, speech and mind may be included (Gili 9/27), 

Here, by the expression ‘Mayi sannyasya', the Lord does 
mot mean to say, that actions should be physically renounced, 
because none can ever remain, for even a moment without 
performing action (Gita 3/5; 18/11). Also, abandonment of 
action, sanctioned by scriptures, or out of delusion, is declared 
ta be "mas! (of the nature of ignorance) (Gità 18/7), and if 
it is abandoned, because it is painful ie., from fear of physical 
suffering, this abandonment is 'r&jasika' (passionate) (Gita 18/8). 
In this way, affinity for actions cannot be renounced. In order 
ta be liberated, from the bondage of actions, it is necessary to 
renounce the sense of mine, attachment and the desire for their 
fruit, hecanse these three bind bim. 
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When a striver sims at God-realization, he has no desire 
to acquire objects; ond by thinking himself of God, he instead 
of being attached to the body etc., is attached, only te God. 
‘When he sumenders himself to God, all his actions, are also 
surrendered to God. 

In the Cà, actions which are surrendered to God, have been 
called ‘Madarpanakarma’, ‘Madarthakarme' and "Matkarmu'. 

1, "Madarpanakarma’, are those actions, which were started 
with any other aim but are surrendered to God, either during 
their performance or after. 

2. Madarthakarma’, are actions which are performed only for 
God, from the very beginning. ‘They are performed by obeying 
Him, in order to please and realize Him. 

3. 'Matkarma' are all mundane actions (business and service 
etc.) and spiritual actions (adoration and meditation etc..) which are 
performed, for the sake of God by regarding them as God's. 

In fact, all actions should be performed, with the only aim, 
of God-realization. 

A devotee, who performs actis, in the shove-mentioned 
three ways, in order to attain perfection, has not the least affinity 
for actions, because he has neither desire for fruit nor a sense of 
doership nor attachment to objects, body, senscs, mind, intellect 
and other actions ete. Actions of a perfect soul, are naturally, 
surrendered, while a striver, performs actions with the aim of 
surrendering these to God. 

As a Bhaktiyogi, is liberated from the bondage of actions, 
by surrendering his actions to God, so does a ‘Iidnayogi, get 
Tiberated, being detached from actions by believing that they are 
performed by prakrti (nature). 

"Matparaiy'-—It means ‘surrender to God, by regarding Him, 
as most adorable and supreme. Such a devotee, who adores 
God with attributes, becomes merely an instrument in His hands. 
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Therefore, he regards virtuous actions as performed by God. 
Moreover, he has no desire for worldly pleasures, because it is 
not his aim. Thus, being free from desires, actions, are not 
performed by him. 

"Ananyenalva yogena mish dbydyante  upásate'- This 
expression, means that such a striver adores God, with a single- 
minded (exclusive) devotion and he wants to attain Him, by 
depending on Him only. For God-realization they give more rather 
all importance to Divine grace not to their efforts or discipline. 
‘It means that He is both the end and the means of the devotee. 
Such a devotee chants His name and glory and meditates on 
Him by having the only sim of God-reatization. 

(d 

rum agaa gaiean 

ami femen eA ATAT It t 

teşāmaharı samuddhartà mytyusarhsirasdgarat 

bhavümi ^ nacirütpártha ^ mayyiweéitacetasám 

To those whose mind is fixed on Me, I straightway deliver them. 
from the ocean of the death-bound world, O Partha (Arjuna). 7 
Comment: 

"Tesimaluai) samuddhertà mptyusathsdrasiigarat bhavámi 
naciritpirtha mayyávestacetasam'— Mayyīveśitacetasām', are 
those strivers, whose aim is only God-realization, whose minds 
are exclusively set on Him, and who themselves remain absorbed 
in Him. 

As an ocean consists of nothing but water, so there is nothing, 
but death in the world. Nothing in the world is immune, from the 
buffets of death. Everything is perishing (dying) all the time. So 
the world has been called an ocean of death-bound existence. 

In his daily life man, is bound to face both desirable 
and undesirable circumstances. Feclings of agroeableness and 
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disagrecableness towards him are inherent in a man. Through 
such feelings he develops for attachment and aversion, for them. 
Thus he gets bound (Già 7/27). Even strivers, become a prey 
10 attachment and aversion, by being attached to their own sects 
and saints, and by having aversion to the other sects and saints 
and so they cannot cross the ocean of death-bound existence, 
quickly. Partiality to sects, is delusion, which binds a man. So 
the Lord, has laid special emphasis on the freedom from pairs 
of opposites time and again* 

A striver, whose all likes are centred in God has exclusive 
devotion in God; and all his dislikes are centred in the world 
viz., by rendering selfless service, he remounces the desire for 
favourable circumstances, he can be very easily Liberated, from 
the bondage, of the world. 

The Lord rewards, men in whatever way, they approach 
Him (Git 4/11). So He declares, that He is same to all beings 
(Gi 9/29). But to those, who love him only, who perform all 
actions, only for Him and who looking upon Him, as the supreme 
goal, ever remain absorbed in chanting His name, thinking of 
Him, and meditating on Him, He siraightway delivers, them from 
the ocean of death-bound existence.t 

Appeudix—in the fifth verse of the sixth chapter the 
Lord stated for a common striver that he should emancipate 
himself by his ownself—'uddharedātmanātmānarh” but here He 
declares, “I emancipate them from the ocean of death-bound 


© Free from duatities (24S) (5/3); freed from the delusion of dualities 
(7P8); liberated from dralitics (15/5), neither an aversion to disagreeable 
aston nor an attachment to an agreeable one (18/10); casting side altmution 
‘and aversion (19/51), 

t The terms 'Samuddhanā bhavimi also include the ideas that a devotee 
‘who worships God with attributes, crosses (overcomes) all obstacles by Mis 
grace and attains Him (Gita 18/56—58); God takes up all the burdens and 
carcs of His devotees (On 9/22); "Out of compession for them. 1, dwelling 
within their Self, destroy the darkness born of ignorance” (Gità 10/11); "I 
berate therm from all sins" (Gite 18/66). 
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world" — "tesümaharh sarmuddharta’. It means that first a striver 
starts his spiritual practice himself. Out of those strivers he, who 
depends on God, God liberates him from the bondage because 
he has this faith in God, that He would liberate him. He without 
worrying for his emancipation, remains engrossed in adoring God. 
His means and end-—both are only God. But the striver, who 
follows the Discipline of Knowledge, he himself is responsible 
for his emancipation. 

On Self-realization, devotion is attained—this is not the 
rule; but having attained devotion, the self is certainly realized. 
Therefore the Tord dectares— 

mama darasana phala parama anbpa 
ja — pása nija — sabaja sarūpā 
(Minero, Aranya, 38/5) 

God confers on his devotees both Karmayoga (equanimity) 
and JilGnayoga viz., destroys their ignorance—bom of darkness 
(Git 10/10-11) because God designated as Bhagavan is entire 
by nature. 

Because of body-consciousness the striver, who follows 
the path of knowledge, his mind is attached to the 
Unmanifest—avyaktisaktacetasim’ (Gita 12/5). But a devotee's 
mind is fixed on (Bhagavén) God—'mayyaveditucetasüm'. In 
the Path of Knowledge, discrimination is important while in 
devotion for faith (belief) is important. In the Path of Knowledge 
‘apara prakrü' is to be renounced, while in devotion it is the 
‘manifestation of God itself. 

mE 

Link:— In the second verse,the Lord declared that the devotees 
who worship God with attributes, are the most perfect in Yoga, 
while in the sixth and the seventh verses He declared that, He 
delivers such devotees from the ocean of death-bound existence. 
Therefore, the Lord now commands Arjuna to become perfect in 
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Yoga, by fixing his mind and intellect on Him, as He describes, 
in the eighth verse; or through practice of concentration, or 
through performance of actions for His sake, or through the 
renouncement of fruit of actions, as He describes, in the ninth, 
the tenth and the eleventh verses, respectively. 


waa p mee afr ated Prà 
Raah wate at ae a dea: ue N 


mayyeva mana üdhatsva mayi buddhi nivesaya 

mivasisyusi mayyeva ata ürdhvar ma sarhsayah 

Fix thy mind on Me alone and fix thy intellect on Me 
alone: there upon thou shalt five in Me entirely. There is no 
doubt, about it. 8 
Comment:— 

‘Mayyeva mana adhatsva mayi buddhisis nivesaya'—According, 
10 the Lord, oily those persons are most perfect in Yoga, who 
have realized their etemal union, with God. Jn order to make 
strivers perfect in Yoga, the Lord orders them through Arjuna, 
to fix their minds and intellects on Him, by regarding Him, as 
the most loving and supreme Goal. 

We have cur eternal union with God, but we do not realize 
it, because we do not fix our mind and intellect, in Him. 
Therefore, the Lord directs us, to fix our mind and intellect in 
Him, and then we shali realize that we live in Him ie. we are 
established in Him. 

"Pix thy mind on Me-—it means, that the mind should be 
diverted from the thought of thc world, to God. 'Fix thy intellect 
in Me'—it means, that the striver, should have a firm resolve, 
that he is only God's, only God is, his and Ile is the Supreme, 
to be attained. By doing so, he will cease thinking of the world 
and his attachment to it will come to an end, and he will have 
affinity, only for God. 
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Fixation of intellect, is more important than, fixation of 
mind. If one has, a firm resolve, with his intellect, his mind 
will also accept, that resolution. if a person's aim, is not God- 
realization, he may attain accomplishment (Siddhis), but he will 
not realize God. Therefore, a striver should have a firm resolve, 
that he has to realize God. Desire for pleasure and prosperity, 
is the greatest obstacle to this firm resolve. It is the desire, for 
‘mundane pleasures which induces him to acquire money, honour 
and praise cte. Thus the intellect of the irresolute, is scattered 
and endless (Gità 2/41). But, if he has the resolve only to 
realize God, this resolve is so sacred and powerful, that the Lord 
becomes ready to account, even a most sinful one, righteous. It 
is merely through his resolve, that be soon becomes righteous 
and attains eternal peace (Gita 9/30-31). 

"I am only God's and only God is mine'—this resolve, to a 
striver scems to have appeared in the intellect. But, in fact, he is 
already established in God, even though he may not know this. 
The criterion is that this affinity for Him, is never forgotten. 
A striver, never forgets ‘Tam’, in the same way, as he never 
forgets that he is married or he is a disciple, of a particular 
preceptor. This resolve, remains established in his inner self, 
without practice. This affinity, remains fixed in remembrance, 
as well as in forgetfulness, because this resolve of affinity, is in 
‘ness. When, even this assumed affinity remains fixed, both in 
remembrance as well ss in wakefulness, how can the mal and 
eternal affinity for God, be forgotten? Therefore, when the self 
gets. fixed in God, the mind and the intellect, automatically get 
fixed in Him, and the self merges in Him. 


An Important Fac! 


A Common man, identifies the self with the body and 
assumes his affinity for the body, mind and intellect etc. But, 
everyone can realize the fact, that he is the same, from the 
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childhood to the present time while his body, senses, mind and 
intellect etc., have changed. He should firmly believe this fact, 
at the present moment (a common man tries to understand this 
fact with his intellect, while this i» something which is to be 
known, by the self). 

Everyone knows, that the self has not changed and believers 
assume, that God has also, not changed. Tt means, that God and 
the self, belong to one class. On the other hand, a body, senses, 
mind and intellect, have changed and the world is also changing, 
‘Thus this kaleidoscopic world and body, belong to another similar 
class. An uniform and permanent self, and God, are not seen in 
their manifested form, while a kaleidoscopic body and the world, 
are seen in their manifested form. When, the self identifies itself, 
with the mind, intellect, senses and body cte., it thinks, that it 
is undergoing change, while It being a fragment of God, never 
undergoes any change. 

We do not know—'What is I?” But we know, T am’, without. 
any doubt. We also know, the world is never uniform, it constantly 
undergoes change. It means that T (the real self), is different from 
the world. If one of the two is known, in its right perspective, 
the other will be automatically known, this is a rule. The real 
self which is the substratum, aad the illuminator of T, is sentient 
and eternal. It has no affinity with, the transitory world. But, 
it has its natural affinity, for God. This is Self-realization. On 
such realization one's mind and intellect, are automatically fixed 
in Him. 

'Nivasisyasi mayyeva ata ürdhvaíi na saiayal—The 
expression "Ata ürdüvam' means, that as soon as mind and 
intellect, totally get fixed in God ic. a striver, is not at all 
atached to the mind and intellect, he will realize God. 

The Lord declares, "Having fixed thy mind and intellect 
in Me alone, thou shalt live in Me, undoubtedly.” It shows 
that Arjuna had some doubt. So, the Lord uses the expression 
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"Na sartayah’ (no doubt). What is doubt? Generally, people 
think that God can be realized only, if they perform virmous 
actions, have good conduct, they meditate on God by leading 
a secluded life, and so on. In order to, remove this doubt, the 
Lord declares, that all these means joined together are not so 
valuable as fixation of the mind and intellect in Him, and by 
having God-realization as the aim; and by doing so, they will 
realize Him, undoubtedly (Gità 8/7). 

So long as, the intellect attaches importance to the world, 
and the mind thinks of the world, a man should think that (in 
spite of being established in God, naturally) he is established, in 
the world. This establishment or attachment io the world, leads 
him to the cycle of birth and death. 

‘Therefore, by removing his doubt, the Lord exhorts Arjuna 
not to worry about his situation, afler he has fixed his mind and 
intellect in Him, As soon as, his mind and intellect are fixed in 
Him alone,be will undoubtedly, reside in Him. 

A strivers, only duty is to fx his mind and intellect, in 
God. When his mind is fixed on God, he will not think of the 
world, and when bis intellect is fixed in God, he will not depend 
on the world. Thus, without thinking of the world and without 
depending on it, he will think of God and depend on Him and 
it will lead him, to God-realization. 

Here Citta (the faculty of cognition), should also be included 
inthe ‘mind’, and 'egoism, should be included in ‘intellect’, because 
without fixing Cita (the faculty of cognition) and egoism, it 
cannot be said, "Thou shalt live in Me aione." 

The soul is a fragment of God, Who is the only master of 
the entire universe. But, It attracts, a fragment of the world, (body, 
senses, mind aud intellect etc.) towards It, by regarding them 
as Its own (Già 15/7) ie, 1t. becomes their master. It forgets, 
that being a fragment of God It always remains fixed in Ilim, 
but It has accepted Its separate existence, in the same way, as 
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a foolish son in spite of being, an heir to bis multi-millionairc 
father's entire property and riches, by being separate from him, 
regards a. flat of a huge building, as his own. But, when the son, 
realizes bis mistake, he comes to know the reality that be is the 
heir to his father's entire property. So the Lord declares, that as 
soon as, he surrenders the so-called mind and intellect, to Him. 
(which are really Tis as ITe is the owner of the entire universe, 
including the mind and intellect), he, being free from attachment 
to the mind and intellect, will live in Him, undoubtedly (because 
in fact he being His fragment, already lives in Him). 

‘The Lord, in the fourth verse of the seventh chapter, described 
the earth, water, fire, air, ether—these five subile elements, mind, 
intellect and egoism, the eightfold division of His nature, which is 
lower nature (Aparā Prakrti), while in the fifth verse He described 
His higher nature, the soul (Pari Prakrti). Though both these 
natures, belong to God, yct the latter being a fragment of God, 
is superior to the former (GRA 15/7). But the higher nature 
(soul), by an error regards the lower nature as Its own. and for 
Itself, and is thus bound i.e., becomes the cause of Its birth, in 
good and evil wombs (Gita 13/21). Therefore, the Lord exhorts 
Arjuna, to offer the so-called iris mind and intellect, the lower 
nature to God (which are really His). By doing so, bis affinity 
for the mind and intellect, which he has assumed by an error, 
will be renounced, and he will realize his true affinity for God, 
which is etemal and axiomatic. 

ing ] 


God cannot be realized, by a particular method, such as 
meditation etc., because those who depend on such methods, 
depend on the body, mind, senses and intellect ctc., which are 
inyentient. God, Who is sentient cannot be bought, through 
objects which are insentient, because all these objects cannot 
be equivalent to Him. 
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Worldly objects, are acquired through performance of actions 
(efforts). So, a striver thinks, that God can also be realized 
through actions, such as spiritual practice ctc. 

His belief is confirmed, when he studies the life-stories 
of Manu-Sataripa and Parvati etc., who realized God, through 
penance. But in fact, itis not so. God is realized only, when the 
assumed affinity for the insentient (Matter), is totally renounced. 
This fact, upplics in those cases also, where it seems that they 
have realized Him, theough penance. In fact, He is evertealized 
to everyone, but He is veiled when a person accepts his affinity 
for the insentient. As soon as, he renounces this assumed affinity, 
God is revealed to him. Therefore, those strivers, who hold that 
they can realize Him, through spiritual practice are in the wrong. 
Spiritual practice, is uscful only in renouncing the assumed affinity 
for the unreal ie, insentienit (Matter). Without understanding 
this secret, if a striver depends on spiritual discipline, and is 
attached to it, bis affinity with matter persists. Til the least 
value, is attached to matter, God-realization is difficult. As soon 
as, it is renounced, He is realized. So a siriver, should renounce 
his affinity totally, for matter, through spiritual practice. This 
affinity, for matter is casily renounced, when spiritual discipline, 
is practised only with the aim of God-realization. 

Appendix—Mind and intellect are God's "epar praky 
(GĦA 7/4-5). Inspite of being God's prakrti viz., nature, the ‘apard 
Pmkit possesses a different nature Gnert and kaleidoscopic) 
from that of God. But pari prakrti' is not of a different nature 
from that of God. Therefore ‘apară prakrG' is not uniform and 
untainted like God but the self is such ‘mama sadharmyamigatah’ 
(Cit 142). Mind and intellect belong to the class of ‘apari 
pralqti’ viz., they are fragments of Prakrti but we (the Self) are 
the fragments of God. Therefore the Self helongs to a different 
class from mind and intellect. There is attraction and union in 
the entitics belonging to the same class, rather than to those 
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belonging to different classes—This is the rule. Therefore mind 
and intellect can’t be merged in God, only the Self can be merged 
in God. A striver commits an error that be, by assuming the 
independent cxistence of mind and intcllcet, by keeping the 
Self aloof, tries to merge his mind and intellect in God. But the 
reality is that only the self is merged in God, mind und intellect 
are not merged. When the Self merges in God, the mind and 
intellect Iose their existence, and only God remains. The reason 
is that in fact mind and intellect have no existence of their 
Own, the self has given them existence ‘yayedarn dháryate 
jagat’ (Gita 7/5), ‘manahsasthanindriyani prakrtisthani karsati” 
(Gita 15/7). Therefore in the GRA, whore there is the description 
of fixing the mind on God by the expressions ‘mayyasaktamanah’ 
(7/1), ‘manmand bhava’ (9/34, 18/65), ‘mayyavesya mano ye 
mim’ (12/2), ‘mayyeva mana dhatsva mayi buddhirh nivefaya" 
(12/8), “maccittah satatarh bhava’ (18/57) end so on, that is indeed 
the method of fixing the Self on God. When a striver tries to 
fix the mind and intellect on God, they are not fixed but the 
Self is fixcd—‘nivasigyasi mayyeva'. Tbe reason is that a mau's 
Gelf's) manure is that he gets fixed where his mind and intellect 
aue fixed. As in the direction in which the needle moves, so does 
the thread follow it, similarly where the mind and intellect are 
fixed, the Self is also fixed there. By assuming the existence 
of the world, by valuing it and by being attached to it, the 
mind and intellect are fixed on the world and by their fixation, 
the Self is also fixed on the world; therefore the Lord orders 
10 fix the mind and intellect on Him so that the Self may have 
disinclination for the world. As when a goldsmith heats up gold 
im the fire in order to purify it, then the adulterated metal is 
removed und pure gold remains, similarly when mind und intellect 
are fixed on God, they are separated from God and the Self 
merges into God viz., only God remains. In the Srimadbhagavata 
the Lord declares— 
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visayan dhy&yataéeittarn visayegu ite 
mámanusmarataécillar mayyeva praviliyate. 
inam 

“By thinking of the sense-objects, the mind gets entangled 
in sense-objects, and by thinking of Me the mind gets absorbed 
in Me viz., the mind ceases to exists." 

Tt means that when a striver tries to fix the mind and intellect 
on God, they instead of being fixed, are merged into Him because 
at the root, the Apará Prakrti is God's nature only. When the 
mind and intellect are steeped in God, they have no independent 
existence but only God exists—‘Vasudeveh sarvam'. In other 
words the mind and intellect are diverted from the world but 
they cannot grasp God, therefore they lose their independent 
existence and only God remains. 

Tn the Path of Knowledge the Self is important while in 
devotion God is important. Therefore a Jään gets established 
in the Self—‘samadubkhasnkhah svasthah” (Gita 14/24), while a 
devotee gets established in God—‘nivasisyasi mayyeva’. By getting 
established in the Self, constant (akhands) bliss is relished and 
by getting established in God infinite (endless) bliss is relished 
which increases every moment. By getting established in God, 
3 devotee beholds God everywhere (Gità 6/30) because he has 
already had the feeling that God is omnipresent. 

In this verse the fixation of the mind, the intellect and the 
Seif is in scqueace. When the Self is fixed, ego is wiped out. 

In love (devotion), the mind is fixed; in faith, the intellect 
is fixed. "Fixatién of the mind and intellect on God’ means 
to Inve God and to bave esteemed belief in God viz., having 
renounced lovingness and value for the world, only to love and 
value God. 


M ABER m 
ora feret emen a gree ofa ferar i 
aadA adt wife RAN v il 
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atha  cittuih samādhāturh na Saknosi mayi sthiram. 

abhyüsayogena tato māmicchāptuńn dhanaijaya 

Tf thou art unable to tix thy mind steadily on Me, then repeatedly 
try to reach Me by the constant practice of (Yoga) Divine Name 
ctc, having God as its aim O winner of wealth (Arjuna). 9 
Comment: 

‘Atha citta samādhātuh na śaknoşi mayl sthiram 
abhyüsayogena tato mámiechapturh dhanañjaya'— Though the term. 
"Mana! stands, only for the mind, yet being related to spiritual 
discipline mentioned in the preceding verse here. it is proper to 
take it both for the mind and the intellect. 

‘The Lord. says to Arjuna, if he is unable to fix his mind on. 
Him, he should seek to reach Him by constant practice of Yoga. 

"Abhyasayoga is a compound word in which ‘Abhyasa’, 
means fixation of the mind on something repeatedly, while 
"Yoga" stands for equanimity. Thus, repeated (constant) practice 
by having equanimity is "Abhy&sayogzt. Adoration and chanting of 
the Lord's name ete., performed with the aim of God-realization, 
is also 'Abhyāsayoga' 

Only constant practice without "Yoga! (union with God or 
equanimity) will induce, a striver, to have several mundane 
desires about wife, sons, riches, honour, praise, health and other 
favourable circumstances etc., because many diverse and endless, 
are the thoughts of the irresolute (Gità 2/41). Therefore, actions 
of such a person, will not lead to Yoga’. "Yoga' is only possible, 
when the aim of every action, is only God. 

When a striver, having the aim of God-realization, practises 
chanting of His name, etc., different thoughts come to bis mind, 
Therefore, a striver, having a firm resolve that he has only to 
realize God, should hecome, indifferent to all other thoughts, 

llere, by the expression 'Mámicchàprun:, the Lord declares 
that he should seek to reach Him, by constant practice, while in 
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the preceding verse, He exhorted Arjuna to surrender his mind 
and intellect to Him. So a striver, may think that mind and 
intellect can be surrendered to Him (fixed on Him), through 
practice of concentration and then God, will be realized. But the 
Lord does not mean it so. He means to explain, that a striver 
can realize God through practice, if he has a firm resolve, only 
to realize Him. 

When a striver, practises repeatedly chanting Ilis name, 
adoration and learning the scripture etc., bis mind is purificd, 
and the desire for God-realization, is aroused. When hc remains 
equanimons, in snecess and failure, desire becomes keen. This 
keen desire, makes him restless. This restlessness for God- 
realization, destroys the mundane attachment, as well as, sins 
of infinite births. Then he develops an cxclusive devotion to 
Him, and so separation from God becomes unbearable for him. 
1f he cannot live, without Him, He also cannot live without him, 
and so he attains Him. 

A stiver, does not attain Him, immediately, because he 
bears his separation, from Him. As soon as, this separation from 
Him, becomes unbearable, God is attzined because He pervades, 
everywhere, The only weakness of a striver is, that he has not a 
burning desire and so he cannot attain Him, immediately. 1t is 
because of his sensual desire, that he thinks that he will be able 
to realize Him, only in future. As soon as, there is restlessness 
and a boraing desire for God-rcalization, the desire for sensual 
pleasures, will come to an end and God will then be realized, 
without any delay. 

If a striver, in the begining resolves, that he has to realize 
only God, whatsoever may happen in the worldly sphere, he can 
very quickly realize God, by anyone of the paths of action, of 
knowledge or of devotion. 

Appendix—In the twenty-sixth verse of the sixth chapter, 
there was mention of ‘abbysa’ (practice), but here is mention of 
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"abhyüsayoga! which leads to selvation. If there is only practice, 
but there is no Yoga, a state will be formed which will not lead 
to salvation 

‘To control the mind or to concentrate it on God again and 
again is ‘abhyaisa’. In ‘abhyäsayoga’, tbe mind is not controlled, 
but the mind is detached from the Self. 'samatvarh yoga ucyate’ 
(Gina 2/48). 

IEG Is 


aaisa mein wat 
Teenie aa pda i vo n 


abhyüse'pyasamartho'si matkarmaparamo bhava 

madarthamapi karmáni kurvansiddhimavapsyasi 

If you are unable to practise as above said, be thon intent on 
performing ordained actions for Me; and thus doing selfless actions 
for My sake, thou shalt achieve perfection. 10 
Comment:— 

'Abbyüse'pyasamartho'si matkarmaparamo bhava'—-Here 
the term 'Abhyüse', stands for 'Abhy&ssyoga', described in the 
preceding verse. In the Giz, the topic of preceding verse, is 
described in brief, in the next verse. The topic of fixing the mind 
on Him, and the intellect in Him, described in the eighth verse, 
was mentioned in the ninth verse, by the éxpression ‘to fix the 
mind', which also includes intellect. In the same way the term. 
'Abhyäse', (in the tenth verse), has been used for ‘Abhyasayoga’ 
as in the ninth verse. 

The Lord declares, that if he is unable to practise as 
described, in the preceding verse, he should work for His sake. 
Tt means, that all actions (according to one's caste, order of life, 
for earning livelihood and for maintenance of the body, as well 
as, adoration, meditation and chanting of His name, and other 
apiritual activities) should, instead of being performed for mundane 
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pleasure and prosperity, be performed, only for God-realization. 
Actions which are performed, for God-realization according to 
His direction, are called “Matkarma’, and a striver who is intent 
on performing actions, for His sake, is 'Matkarmaparama’. Such a 
striver, should have his affinity, only for God, and his activities 
should also be performed, only for God 

When a striver, ceases to hanker after mundane pleasure and 
prosperity, the forbidden actions, are totally renounced by hiru, 
because it is desire which (ends a man, to perform forbidden 
actions (Git 3/37). Therefore, when a striver decides on God- 
realization, as the all his actions sre in accordance with, 
scriptural injunctions and they are performed for the sake of 
God, only. 

‘Madarthamapi karmägi kurvansiddhimavipsyas! — Whatever 
has been said. in the first half of the verwe by the expression 
“Markarmaparamo bhava’, has been repeated in the second half. 
When a striver, performs actions only for His sake, he attains, 
perfection or God-realization. 

As the Lord, in the eighth verse, explained fixation of the 
mind on Him, and the intellect in Him, the independent means 
of God-tealization, and, in the ninth verse, tbe constant practice 
of divine name ete., the independent means to realize Him, so 
does He mention here the performance of actions for His sake, 
as the independent means to realize him. 

As profit in business acts, as an encouragement to a 
businessman, and he tries to earn more and more money, and 
more enthusiastically, so, when all actions are performed for God's 
sake, a striver, develops a keener desire for, God-realization and 
also practises spiritual discipline, more enthusiastically. When he 
bas such a borning desire, that he cannot bear separation, from the 
all-pervading God, God does not remain veiled, but by His grace 
He is attained, by him. If a striver's only aim is God-realization, 
and he performs all actions only for His sake, it means, that he 


Vore 111 SADITAKA-SANJIVANT 1373 


has invested his intellect, ability, time and resources, in God- 
realization by considering them as the Lord's. What more can 
he do than this? The Lord, does not expect anything more, from 
him, So He enables him, to realize Him, 

Appendix—Performance of actions for God's sake is easier 
than practice, The reason is that practice being new has to be done 
but actions are performed naturally as a man is so habitusted. A 
man gets bonnd by performing actions for himself—'karmand 
badhyate jantul'. Therefore by offering actions to God, a man 
casily attains God (Gita 9/27-28). 

‘Madarthamapi’—this expression means that actions should. 
be done only for God's sake [rom the beginning. 


y kartma madyogamāśritah 
sarvakarmaphalatyügarh tatab kuru yafütmavan 
Resorting to Yoga If thou art unable to do even this (the 

discipline mentioned in the preceding verse) then subduing your 

mind, senses and intellect etc., (equanimity) and renounce the fruit, 

of all actions, 13 

Commen:— 

'Athaitadapysískio'si Karturh madyogamiéria—ln the 
preceding verse, the Lord declared, "Thou shalt attain Me by 
performing actions, for My sake" while, here He declares, "Thou. 
shalt attain Me, by renouncing the fruit of all actions." The 
former, can be called the path of devotion, while the latter, the 
path of action. Roth nf these are independent means, of God- 
realization. 

Jn this verse, it seems proper that the expression 
"Madyogamérital! (resorting to union with Me), is related with 
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‘Athaitadapyagakto'si' Gf you are unable), because jf it is taken 
to be related with 'Sarvakarmaphalatyagarh kuru’ (do renouncing 
the fruits of all actions), because of prominence of dependence 
on God, it will become, the path of devotion. Thus, it will not 
be different from the path of devotion described, in the tenth 
verse, while the Lord wants to explain the path of devotion in 
the tenth verse, and the path of action, in the eleventh verse. 

Also in this verse, the Lord has used the expression 
"Yatitmavi (subduing mind, senses and intellect), which is more 
important in the path of action, because without it, renouncement, 
of the fruit of actions, is impossible. 

Jf a striver, does not believe in God so much but he 
does social service, and he cannot surrender all actions to 
Him, but renounces the fruit of action, which is beyond his 
power (Gita 2/47), his affinity, for the world, is renounced. 

‘Sarvakarmaphalatyagam tata) Kuru yatütmavam —For a 
person, who wishes to attain to Yoga, action (without attachment) 
is said to be the means (Gita 6/3). It is attachment, io the fruit 
of action, which binds a man. So if a striver, subdues his senses, 
mind ard intellect, he can easily renounce, the fruit of action. If 
a striver does not control his mind, intellect and senses etc., he 
will naturally think of sense-objects and then he will be attached 
to them, and thus he may perish (Git 2/62-63). If a strivers 
aim, is to renounce the fruit of action, he can easily control his 
mind and senses. 

Here the expression “Sarvakarma’, stands for religious sacrifice, 
charity, penance, service, and means vf livelihood, according 
to one's caste and onder of life, as well as, ali other prescribed 
actions. 'Rencuncement of the fruit of actions’, docs not mean, 
physical renouncement but the renouncemeat of the sense of 
mine, attachment and desire etc., for the fruit, of actions. 

A striver, following the path of action, should not remain 
inactive, by thinking that there is no need for the performance 
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of action, when he docs not want to reap ils fruit, Therefore, 
the Lord warns the strivers, “Let thy attachment not be to, 
inaction” (Già 2/47). 

n the ninth verse of the eighteenth chapter, also the Lord 
while describing the marks of the ‘Sittvika ry&ga', explained 
tenouncement of the altachment to the fruit of actions as the 
"Sattvika tyaga’ 

When actions are performed, having renounced attachment, 
lo the fruit of actions, the impetus to act, calms down and old 
attachment perishes. Without the desire for fruit of actions, 
affinity for actions, is totally renounced and new attachment 
does not arise. Then, nothing remains to be done for a striver, 
because it is attachment, desire, a sense of mine for action, and 
desire for fruit, which force, him to act. He may, physically 
restrain himself, from performing actions, for a short time. But 
so long as, he has attachment and aversion, his nature forces 
him, to act. The impetus io act, calms down only when actions 
are performed, without any selfish motive, having renounced 
attachment and aversion etc. 

This means (of the renouncement of the fruit of action), is 
very useful for those strivers, who have no natural reverence or 
devotion to words of God, with attributes and form, but have a 
natural inclination to do good, to others, 

Where the Lord, advises to renounce desire for the 
fruit of action, He emphasizes, that it also implies renunciation 
of attachment, because with total renunciation of both, desire 
and attachment, we are liberated from the bondage of action 
(Oni 18/6). 

Renouncement of fruit (desire for fruit), of actions, is an 
independent means of God-realization. When, desire for the fruit. 
of actions is renounced, attachment for the sensc-objocts, perishes 
and one attains peace (happiness, of the mode of goodness). If he 
does not enjoy that peace, he attains perfection oc God-realization 
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Łe., he becomes one, with Him. 

Tn the fifty-fifth verse of the cleventh chapter, the Lord 
mentioned, ‘freedom from attachment’ ss one mark, out of five, 
of a striver-devotee. In this verse, He mentions the renouncement 
of the fruit of actions, which is possible only, when there is 
renouncement of attachment, to the world. The renunciation of 
fruit of action, as described in the twelfth verse of the chapter, 
immediately leads to the attainment of Supreme Peace or God- 
realization. [t means thet total renunciation of attachment, 
immediately leads to Supreme Peace. 

Appendtx—If a striver is unable to perform actions for God's 
sake, he should perform actions by renouncing the desire for 
fruit, because it is the desire for fruit which paves the way 10 
bondage phale sakto nibadhyate” (Gita 5/12). 


sd 


Link:—The Lord, from ihe eighth verse 1o the eleventh 
verse, recommended four methods, one after another, in the 
event of Arjuna's failure to adopt anyone. So a doubt may arise, 
whether the fourth, means ‘renunciation of the fruit of action’ 
is an inferior means to the other three, as the Lord described 
it as the last one, and moreover He did not mention its fruit. In 
order to, remove this doubt the Lord glorifies renunciation and 
also mentions about its fruit. 


Sorat fe amara fafa 1 

ATTRA TA ATTA R? I 
Sreyo hi jñānamabhyāsājjňānāddhyānarh visisyate 
dhyánitkarmaphalatyagastyágacchántiranantaram 


Better, indeed, is knowledge than practice, belter fn turn is 
meditation, better still is renunciation of fruit of action; Supreme 
Pesce immediately follows such renunciation, 12 
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Comment-— 

[The Lord, from the eighth verse to the eleventh verse, 
recommended four alternative means, in the event of Arjuna's 
failure to adopt the one—fixation of the mind and intellect in 
Him, practice, of divine name etc., performance, of action for His 
sake and renunciation, of the fruit of actions. So a person, may 
think that they have heen mentioned, in the descending order of 
merit. Moreover, in the first three means, there is mention that. 
these will attain Him, while in the last one, there is no mention 
of it. So they may think, that the discipline mentioned in the 
eleventh verse, is inferior to the other means. 

In order to, remove this doubt the Lord in the twelfth verse, 
declares that renunciation of action is am excellent means, which 
provides Supreme Peace, immediately. So this method is. in no way, 
inferior to the other three. Ali the four means, are independent, 
to realize God. A striver can follow, anyone of these, according 
to his inclination, faith and qualifications etc. 

The other three means, of God-realization are very well-known. 
But the last one, that God can be realized by renunciation of 
the fruit of actions, is not so common and familiar. Therefore, 
the Lord, in order to, declare its superiority, to the other three 
disciplines and to signify its reward, has added the twelfth verse. 
So the Lord makes the position clear, in the twelfth verse.) 

'$reyo hi jüütamabhyasit— According to the great sage 
Patafjali "Abhyasa', consists in making effort, again and again, 
to be concentrate on something (Yogadarsana 1/13). 

Here this torm ‘Abhyiisa’, does not stand for ‘Abhyfsayoga’, it 
refers to practice only; because in this practice (breath restraint 
or control of the mind) there is no requirement of scriptural 
knowledge, meditation or renunciation of desire for the fruit of 
actions. There is "Yoga! (union with God) only, when affinity for 
matter is renownced, while in such practice, there is dependence 
‘on matter (the body, senses, mind and intellect). 
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Here the term 'Jñāna', stands for the knowledge of scriptures, 
rather than Self-realization, because Sclf-rcalization, is the fruit of 
all spiritual disciplines. This knowledge, is better than practice, in 
which there is neither knowledge of the scriptures, nor meditation, 
nor renunciation of fruit of action. 

Spiritual knowledge, which is gained through the study of 
scriptures and through the discourses of saints, but not translated 
into practice, is 'Tääna', which is mentioned here. This knowledge, 
hus been called, beter than practice, because practice without 
knowledge of scriptures, is not so useful for Gad-realization, 
as is knowledge without practice. Because through knowledge, 
the desire for God-realization is aroused, and so a striver, can 
transcend the world, more easily than he can by above referred 
practice. 

'Jäänäddhyānarh visisyate’—Here the term ‘Dhyana’, stands for 
meditation or concentration of mind, rather than 'Dhyàoayoga', 
which involves the knowledge of scriptures and renunciation of 
fruit of action. Such meditation, is beter than knowledge, which 
does not involve practice, meditation and reaunciation of fruit 
of action. Mind is controlled by meditation, rather than by mere 
spiritual knowledge. Through meditation, there is accumulation 
of energy, which is not possible, through knowledge. 

Tf a striver, utilizes that energy for spiritual progress, he can 
advance very quickly, which is not possible through knowledge. 
Besides, it a striver, through meditation (if he studies scriptures) 
can gain true knowledge, more easily, while a striver who studies 
scriptures, faces difficulty in meditation, bocausc of volatility 
of mind, [In these days also, it can be seen that there arc so 
many people who study scriptures, but there are only a few, 
‘who practise meditation. ] 

‘Dhyanatkarmaphalatyigah’—Renunciation of fruit of action, 
without knowledge and meditation, is better than meditation without 
knowledge and renunciation, of fruit of action. This expression 
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does not stand for the physical renunciation, of fruit of actions, 
but it relates to renunciation of a sense of mine, attachment and. 
desire for actions and their fruits. Attachment, to all perishable 
objects, which are the fruits of actions, is to be renounced, 

Attachment to actions and desire for fruits, lead a man 
to bondage, otherwise he is easily liberated, from worldly 
bondage. 

The body, senses, mind, intellect, ability, power and other 
objects, which a man possesses, have been acquired from the 
world. So a "Karmayogr, without regarding these as his, and for 
him, utilizes these in rendering service to the world, without any 
selfish motive. Thus their flow is towards the world and then 
having renounced affinity totally for the world, he realizes, his 
natural affinity for God, which is eternal. So a Karmayogi, need 
not meditate on God. Moreover, if he wants to practise meditation, 
he can do it very easily, as he has no mundane desires, while a 
striver, with desire, faces difficulty in meditation. 

In the sixth chapter, (in the topic cf meditation) the Lord 
explains, that when the mind restrained by the practice of 
meditation, gets established, in the Supreme Self and it becomes 
ree from all desires. The mind being matter cannot grasp sentient, 
God. Therefore, on its affinity being cut asunder from the self, 
he (the self) gets established in God, (GRS 6/18, 20), while 
4 Kannayogi, having renounced ali desires, immediately gets 
established in God (Gità 2/55). The reason is, that in meditation, 
the mind is concentrated on God, therefore, due to dependence 
on the mind (matter) he (the self}, bas affinity for matter, for a 
long timc. But in Karmayoga, desire and attachment (matter), 
are renounced and so attachment for the mind, is also naturally 
renounced, and he attains Him, very easily and quickly. Thus 
Kamayoga, is better than meditation. 

"Nothing is mine, nothing is required for me, and nothing 
is to be done for me—this is the gist of Karmayoga, and so it 
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is superior, to other paths (Gità 5/2). 

"Tyügücehántiranantaram'—Here the term 'Tyāgāť’, has been 
used, for the renunciation of fruit of action. It is very necessary 
to understand, the (tue nature of renunciation. The self cannot 
be renounced by us, nor cám anything which is not ours, be 
renounced. For example the light and heat of the sun, cannot 
be separated from it, nor can it be said that dark and cold, are 
separated (rom the sun, because they are ever separate. Therefore, 
only whatever is not ours, but we have assumed it as outs, by 
an error, is renounced. 

‘The soul is sentient and imperishable, while the world is 
insentient and perishable. But the soul (having forgotten God, 
Whose fragment Tt is) accepts the world as Its. Therefore, there 
is nced for renouncing the assumed affinity, for the world. 

Affinity with the worldly objects, is limited, bocanse these 
objects, are limited. But their renunciation is limitless. Renunciation 
immediately leads to God-tcalication, because God is also limitless, 
as He knows no limit of clime, time, objects and individuals. 
The fimiles Lord, is not realized because of our attachment 
for limited objects. 

By renunciation of fruit of action, the assumed affinity 
for the world is renounced. Therefore, the true nature of 
renunciation, is the renunciation of tbe assumed affinity for 
actions, and their fruits. 

Even the [ruit of such spiritual activities such as adoration, 
meditation and trance cte., should be renounced, because so long 
as, these are done for one's self, the individuality subsists. Thus 
one suffers delay, in being free from bondage. Real renunciation, 
consists in renouncing affinity, even for the propensity of 
renunciation. Here the term ‘peace’, stands for Supreme Peace 
or God-realization. 

Renunciation of fruit of action, is better than practice or 
knowledge, or meditation. So long as, a striver remains attached 
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to fruit of action, he (because of the dependence on matter) 
cannot be liberated (Gita 5/12). 

‘Therefore, renunciation of fruit of action, is necessary in 
practice, knowledge and meditation also. It is attachment for 
perishable objects, which is tbe root of disquietude. In Karmayoga. 
attachment to actions and their fruits, is abandoned from the 
very beginning (Già 5/11). So Kermayogi. having no affinity 
for matter (insentient), attains, eternal peace (Gita 5/12), in the 
form of God-reatization. 


‘An Important Fact Pertaining to the 
Renaneiation of the Fruit of Action 


"Karinaphalaty3ga' (renunciation of the fruit of action), is 
another name for 'Karmayoga' (the discipline of action), because 
in the discipline of action, only renunciation of fruit of action, 
is important. This Yoga, was lost to the world, long before the 
incamation of Lord Krsna (Gita 4/2). The Lord by His grece, 
revealed this Karmayoga again, by making Arjuma an instrument 
(Git 4/3), to human beings, in order to encourage them to attain 
salvation, which is generally considered impossible without leading 
a sceluded life, or having renounced actions, objects and kith 
and kin etc. The Lord, means to explain, that a person can attain 
salvation or God-realization, in all circumstances, by performing 
his duties, in a detached way. 

In Karmayoga, renunciation of attachment, for the fruit of 
action is important. Actions bear fruit, in the form of favourable. 
and unfavourable circumstances, such as, health and sickness, 
riches and poverty, honour and dishonour, praise and blame, and 
so on. If a person has an attachment or aversion for them, he 
can never realize, God (Già 2/42 —44). 

Perishable things, are fruit of action, such fruit, being 
perishable cannot be everlasting. Action, is also not everlasting. 
‘Then how can the fruit of action, be everlasting, when its cause, 
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Le. the action, is perishable. So, it is an error lo be attached to 
perishable fruit, or to desire it. Renunciation of attachment, for 
the fruit of action, is the seed of, Karmayoga. 

Tt seems difficult to renounce attachment for actions, and 
their fruit, while performing actions, in Karmayoga. But actually, 
it is not so. It seems difficult, when a man regards the objects 
(body etc.) required for performance of actions, as his and for 
him. But, when he regards these, as of the world, because they 
have been acquired from the world, and he performs his duty, 
his attachment is renounced, and he realizes God (Gita 3/19). In 
fact, it is not actions which lead to bondage, but it is desire and 
attachment for the fruit of actions, which lead to bondage. When 
desire and attachment for the fruit of actions, are renounced, ail 
actions change into inaction (Gita 4/1923). 

The Lord, declares the unselfish performance of actions, 
beucr than their physical renunciation (Gità 5/2). According to 
the Lord, a Sannyasi is not he, who does not perform actions, 
‘but he, who performs actions (duty) without depending on their 
fruit (Git 6/1). A Karmayogi, being (ree from attachment and 
having renounced all thoughts, easily attain to Yoga (Gita 6/4). 
On the other band, those, who, having regarded actions and 
their fruits as theirs and for them, hanker after pleasures, verily 
ingest sin (Gita 3/13). Therefore, in the world it is attachment 
for the fruit of action, by which a man is bound (Gità 5/12). He, 
who relinquishes the fruit of action, is a man of renunciation 
(Già 18/11). 

In the Gitd, there is a greater emphasis on the renunciation 
of the attachment to the fruit of actions, than any other means, 
of God-realization. Actions should be performed, renouncing 
attachment and desire for fruits (Gia 18/6). A striver should be 
attached, neither to virtuous or extraordinary actions, nor should 
he have an aversion for evil or ordinary actions, because actions 
will be over, but attachment and aversion will continue and these 
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will lead him to bondage. On the other hand, he, who performs 
actions, being free from egoism, attachment and aversion, though be 
slays people, he really slays not, nor is he bound (by his actions) 
(Gita 18/17). Therefore, the Lord declares, that renunciation of 
fruit of action, is beticr thau penance, knowledge, action, practice 
and meditation etc. Other means, outwardly seem excellent, but 
these do not prove much useful, and moreover involve labour. 
Renunciation of attachment to the fruit of actions, leads a striver 
to salvation very easily, in the same circumstances, he is placed 
in, and without changing his place or order of life ete. 

In fact, God is not acquired, but is realized. He is realized, by 
renouncing the sense of T and ‘mine’, attachment and desire, for 
the body, mind, senses and objects etc., rather than, by practising 
spiritual disciplines, As soon as, affinity for matter is renounced, 
through knowledge, practice, meditation, penance ete., à striver, 
realizes God, Who is ever-tealized. This affinity for matter, is 
renounced, more easily by renouncing fruit of action, than by 
Knowledge, practice, meditation and penance etc., because in all 
‘these means, a striver has affinity with matter (body, mind, intellect 
and senses ete.,) and as he regards the body as his and the means 
for him, If such a striver, has the aim of God-realization, and 
he wants to realize Him, by these mesns, he realizes Him, with 
delay and difficulty, at last, But in Karmayoga, he renvunces his. 
affinity, for matter from the very beginning and so he realizes 
God, Who is ever-realized quickly and easily. This affinity, is 
the main stumbling block to God-tealization—this fact does not 
become clear to a striver, when he follows other means. 

When a striver, resolves that he has not to perform forbidden 
actions, such as theft, falsehood, infidelity, violence, fraud, forgery 
and eating forbidden food etc., under any circumstances, even by 
thought and speech, then only prescribed actions, are automatically 
performed, by him. 

A striver, should resolve to relinquish, forbidden actions, 
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rather than perform prescribed actions, otherwise he will feel 
proud of performing prescribed actions, and his cgoism will 
be maintained. Because of his pride, forbidden actions will be 
performed by him, But if he resolves that he will not perform 
forbidden actions, he will not feet proud, because he is not doing 
anything creditable, which requires any ability or power. In this 
relinquishment, also he may feel proud out of folly. Then, he 
should think, that there is nothing to feel proud of, as he is 
doing nothing special, in renouncing what should be renounced. 
A man, has normal desize to reap the fruit of action, only when 
some action is performed. If no action, has been performed, 
only forbidden action, has been renounced,* why can he have 
a desire, for the fruit of action? When a person, bas no sense 
of doership, attachment for fruit of action, is automatically, 
renounced. This renouncemeat, naturally, leads him to peace, 
which is axiomatic. 


An Important Fact Pertaining tn Spiritual Discipline 


The three means (constant practice of divine name eic, 
performance of action for the Lord and renunciation of the 
fruit of actions), of God-realization, have been described in the 
ninth, the tenth and the eleventh verses. Out of the three (except. 
the renunciation of the fruit of action), if a thought is given 
seriously, each means, includes the other two, also as (1) In the 
constant practice, adoration and chanting the name etc., actions 
are done for the Lord and there is no desire for fruit, (2) In the 
performance of actions, for the Lord, there is practice and there 
is no desire for fruit of actions. 


* If a person resolves not to perform forbidden actions, bc will either 
perform prescribed actions or will not perform actions at all. Preseribed 
actions purify the mind and tota] non- performance of actions conduces a man 10 
Gal-ralizstion, Tol non-pecformemce of actions means the sate of freedom 
rom ius rather than the state of inactivity or laziness because laziness cc. are 
alsa forbidden actions. 
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First of all, a striver should fix his aim of God-realization, 
Then he should, realize his real affinity, for God. After that 
anyone of the three means, will lead bim to God-realization, 

The ease or difficulty, of means depends, on the inclination 
and aim of a striver. If he has only the inclination and aim of 
God-realization, the means becomes easy, otherwise difficult. 

As food stuff, may be different according to the taste 
of hungry persons, but hunger before and satisfaction after, 
eating the food, are the same: so do strivers have different 
means according to their interests, beliefs and qualifications, 
but pain of non-realization of God, and the desire (hunger), for 
God-realization, are the same for all the strivers. Every striver, 
belonging to any class attains the same bliss (satisfaction), in 
the form of God-realization. 

Here, the Lord has mentioned four means of God realization 
by making Arjuna, a questioner.— 

(1) Path of Surrender (2) Path of Practice (3) Performance. 
of Actions, for God (4) Renunciation of fruit of Actions. 

AIL the four paths, are equally independent and noble, and 
all of these, lead to God-realization. A striver, can adopt anyone 
of them, according to his inclination, faith and quslification, by 
regarding it, as the best. 

He should never, consider the means (spiritual discipline), 
followed by him to be inferior to other paths and should never 
lose heat, so far as God-realization is concerned, If the only aim 
of a striver is God-realization, the means (spiritual discipline), 
followed is according to his inclination, faith and qualification, 
and it is practised to the best of his capacity and with promptness 
having a burning desire for God-realization, his path will lead 
him to that goal, without any doubt. The reason is, that God is 
omniscient; He having known the striver's intention and efforts 
etc., by His grace influences him towards God-realization. 

Every human being has God-realization as its birth right 
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because the Lord by His grace, has bestowed upon mun this 
human body, so that he may realize Him. No two persons, can 
possess the worldly materials equally, because they acquire these 
according to their fate. But everyone, can realize God equally, 
because He is not realized only through actions. 

Dispassion for the world, and a keen desire for God-realization, 
are two important factors for the same. Though anyone of these 
‘two, can induce a striver, to God-realization, yet, a keen desire 
is a more powerful means, than dispassion. 

‘Out of the four paths mentioned above, the first three 
specially arouse desire for God-realizatíon, while the fourth-one 
(renunciation of tie fruit of action) attracts a striver to renounce 
affinity, for the world, 

‘When a striver, feels that mundane pleasures arc painful, and 
he renounces these from his heart, then having bis aim of God- 
realization, he will automatically progress, towards spicitualism, 
and realize Him, by His grace. 

Similarly, as God is most loving to him and he cannot bear 
separation, from Him, his unbearable restlessness, will also lead 
him to God-realization. 

Appendlx—Practice, knowledge of scriptires and meditation — 
these three means are ‘karanasdpeksa’ (dependent on instruments), 
but renunciation of the fruit of action is "karananirapeksz" 
(independent of instruments). The reason for declaration that 
the renunciation of the fruit is better, is that people regard it 
as inferior to other spiritual disciplines. It does not mean that 
renunciation of the fruit is superior to the other three means. 
But in fact all the four means are highly good and are for those 
strivers who aim at renunciation 

Tn the four means mentioned in this verse, the means 
‘madarthamapi karmāni” (performance of actions for God's 
sake) mentioned in the tenth verse, has not been included. The 
season is that in ‘madasthamapi karmani’ the spiritual discipline 
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culminates in devotion. Therefore devotion and renneiation—both 
are highly good means. 

Here the renunciation of the fruit of action should mean 
renunciation of the desire for the fruit of action. Desire is 
intemal while renunciation of the fruit of action is external. Even 
when the fruit for action is renounced, the desire within may 
linger. Therefore a striver should aim at the renunciation of 
the desire for the fruit of action. When the desire is renounced, 
the striver is delivered from the wheel of birth and death. 
Salvation is not altained by renouaciag things but it is attained 
by renouncing desires 

oe wR 


Link:—The Lord, out of the devotees who worship anribuieless. 
and formless Brahma, and those who worship God with attributes, 
declared the later to be most perfect in Yoga, and ordered 
Arjuna, to follow the latter path. Then pertaining to the latter 
worship, He explained the four means of God-realization, from 
the eighth verse to the eleventh verse. Now in five groups, from 
the thirteenth verse to the nineteenth verse, He describes the 
marks of His loving devotees, who have anained perfection. In 
the first group, consisting of the thirteenth and the fourteenth 
verses, He mentions, twelve marks. 


sae weg fa: maor wa wd 
Prot fegt magaga: antes 
SE: wed abit waren gefa: | 
mafiaa wae: wr fira: n ou 


adveştā sarvabhütünürh maitrah karuna eva ca 
nirmamo nirahahkürab samaduhkhasukhab ksami 
santustah salata yogi yatalma drdbaniócayal 
mayyarpitamanebuddhiryo madbhaktuh sa me priya 
He, who has no ill-will for any being, who is friendly 
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and compassionate to al, who is free from the sense of 
mineness and egoism, and is even-minded in pleasure and 
pain, forgiving, ever content, self-controlled, unshakable in 
determination, with mind and intellect dedicated to Me—a Yogi, 
My devotes, is dear to Me. 13-14 

Comment:— 

‘Advesti sarvabhütinám'—A person, can bear ill-will to 
another person, in two ways— (1) By creating, an obstacle, to 
the acquirement of sornething desirable, such as wealth, honour, 
praise etc. (2) By creating, undesirable objects, actions, persons 
and incidents etc. A devotee, bears no ill-will, im the least, 
to anyone, even though, they may act against his principles, 
become an obstacle to his progress and may harm him physically, 
economically or mentally as he beholds his own favourite Deity, 
abiding in them (Manas 7/112 b). 

Not only this, but he heholds and feels the gracious sweet 
vill of God, in the actions of those, who bear ill-will to him. 

Every being (soul), is a fragment of God. So if a striver, 
bears ill-will to any being, it means that he bears, ill-will to 
God. Such a person bearing ill-will, to anyone can neither be 
identified with God, nor can he have exclusive devotion to Him. 
When a devotce becomes totally free, from ill-will, he can be 
fully devoted, to God. Therefore, a devotce is free from malice, 
for each and every being. 

“Maitrah karupa eva ea'*—A devotee, is not only free from 
malice, for every being but he is also friendly and compassionate, 
to all beings, because he bebolds that all beings are His 
manifestations. "The Lord, is a disinterested friend of all 
beings (Gité 5/29), (Srimadbhügavara 3/25/21). The Lord's 

* The marks of a devotee described here are greuler ie number and 
also more singular than the marks of the liberated soul who has attained 
perfection by transcending the modes of nature (Già 14/22—25), Maitrah" 
eiendly) and "Karugal" (compassionace) these words have been used only 
ete, not there 
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namre, descends on His devotees and therefore, he is friendly 
and compassionate to all beings, without any selfish motive 
(Manasa 7/47/3). 

He is friendly, even to those who harm him, because he holds, 
that whatever is done, is meant for his welfare, by the sweet will 
of God. Moreover, he thinks that those who are harming him, 
deserve special respect, because they are destroying his past sin, 
by becoming an instrument. 

Every striver, thinks and he should also think, that those who 
are doing wrong or those who harm him, ate purifying him of 
the sins of the past, When even a common striver, is friendly 
and compassionate, to those who bear ill-will to him, a devotee 
who has attained perfection must be very much more friendly 
and compassionate, to them. 

In the "Patanjslayogadaréang, four factors bave been 
mentioned, to purify the mind. 

‘Friendship, to those who are happy, compassion to those, 
who are sad, a feeling of pleasure to those, who are virtuous, 
and indifference to those, who are sinners’ (1/33). 

But here Lori Krpa, has included the four factors in 
(wo—friendship und compassion. H means, thst a perfect devotee 
is friendly to the happy and the virtuous, and compassionate, to 
the sad and the sinful 

A striver, instead of being indifferent to a sinner should be 
compassionate to him, because the striver, who is suffering is 
being purified of his old sins by reaping fruit of his sinful actions 
of the past, while the sinner, who is inflicting pain on a striver, 
is committing a new sin. So, he specially deserves, compassion. 

‘Niemamah'—Though a devotee is naturally friendly and 
compassionate to all beings, yet he has no sense of mine, with 
anyone. It is mineaess with beings, and objects, which hinds 
him. He is totally free from a sense of mine, even with his 
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so-called body, senses, mind, and intellect. A striver, commits. 
an error that he tries to be frce from mineness with beings and 
objects, but he does not pay proper attention lo the point, that 
he has to be free from mineness, with his body, mind, intellect 
and senses, also. 

"Nirababkdraly—A person, bas egoistic feelings by identifying, 
the self with the body and senses etc. If a devotee, hus no 
egoism, but he realizes his true affinity for God, noble, divine 
and unique traits, are revealed in him. But he, knowing those 
traits (virtues) as divine, regards them as of God, not of his own, 
So, he becomes free from egoism. 

'Samaduhkhasukhab'—A devotes, remains even-minded in 
pleasure and pain, favourable and unfavourable circumstances, 
without having attachment and aversion, for them. 

Favourable and unfavourable circumstances, by making a 
man happy and sad, bind bim. A devotee, knows of favourable 
and the unfavourable circumstances, but he remains even-minded, 
he feels neither happy nor sad. 

"Ksamt—The Lord, in the thirteenth verse of this chapter, 
by the term 'Advesta’, declared that His devotee does not bear 
any malice, towards those people who bear animosity, with him. 
Here, by the term 'Ksamf, the Lord says that he is forgiving even 
to those, who do wrong to him without having the least desire, 
to punish them. He wants them not to be punished by God or 
anyone else, for the wrong done to him. This is an excellence 
of a devotee. 

‘Santustah satatam’*—Generally, a being, is content in 
favourable circumstances, but he loses his calm, in undesirable 
circumstances. This contentment is not eternal, because he wants 
to derive satisfaction out of perishable persons and objects etc. He 

7 In the Bhàgavata there is description of such a man who is ever 


conicnt. As a person wearing shocs has no fear of pobbles and thom, so is 4 
man, wha is coment aver and everywhere, happy without any trace of sadness. 
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(the sc]f), being eternal can attain real and permanent contentment, 
only by realizing God, Who is eternal. 

Having realized God, a devotee ever remains content, because 
he has neither disunion from Him, nor does he need the perishable 
world, Therefore, there is no reason for his discontent. It is 
because of contentment, that he does not attach importance, to 
any mundane being or object, in the least.* 

The term 'Satatam', with the term ‘Sant shows, thar 
a devotee ever remains content and that contentment never 
undergoes any change, nor is there any possibility, of any change 
in it. A perfect soul, always remains content, whether he has 
allained perfection through the paths of action, or knowledge 
or devotion. 

"Yng?—Here the term "Yogi, stands for a devotee, who has 
realized God (who ever remains united with Him), through the 
path of devotion. 

Tn fact, no person can ever be disunited from God. He, who 
has realized this fact, is a Yogi. 

"Yatitm' — He, who has fully controlled his body, including 
the mind, intellect and senses, is "Yatztma'. A God-realized devotee 
lias not to control his mind, and intellect eic. These are naturally, 
under his control. So, in him there is no possibility of any evil, 
bom of contact of senses, with sense-objects. In fact, the mind, 
intellect and senses should follow a right path. But, these deviate 
from the right path, because a person is attached, to the world. 
A devotee's mind, intellect and senses, remain under his control, 
because he is not in the least, attached to the world, and so his 
actions are exemplary. 

‘The senses of virtuous and righteous persons, never deviate 


* Saint Kabira declares — 
AN the riches in the form of cows, elephants, horses and jewels 
stand nowhere before the wealth of contentment. 
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from the right path, King Dusyanta got attached towards 
Sakuntatd; so he had full confidence that she must belong to a 
Ksatriya family, rather than a Bralumana. According to the poet 
Kilidása, in case of doubt, the inclination of a virtuous person, 
is testimony of the right path (Abhijiaina Sakuntalam 1/21). 

How can, the mind, intellect and senses of a perfect devotee, 
deviate from the right path, when the snses of even, a righteous 
person do aot deviate? 

"Drdthaniscayoh'—An enlightened soul, bas a fiem determination 
that the world has no independent existence, while God never 
ceases to bo, and his affinity for Him is etemal. An ignorant 
person, considers the world as real, and attaches importance to 
it, while a perfect devotee, docs not believe in the existence of 
the world, for him only, God exists. 

1n that [irm determination, only existence vf God. remains. 
Actually this determination is not of the intellect, it is of the 
self, But it is reflected, in the intellect. 

Conceding the independent existence of the worid and 
assuming affinity with it, doubt and contrary feeling arise in 
the intellect, Such intellect never becomes steady. The intellect, 
of a perfect soul remains without any doubt, while that of the 
ignorant remains, doubtful. The intellect of the ignorant, attaches 
value to the world and accepts its existence. But the intellect of 
a perfect soul does not accept existence of anything else, except 
God. His intellect is totally free from doubt and contrary feeling, 
and is steadfast, in God only. 

"Mayyarpitamonobuddhih—When a striver resolves, that 
he has to realize God only, and he becomes God's (which he 
really is), bis mind and intellect, are naturally dedicated to Him. 
Then, why should the mind and intellect of a perfect devotes, 
not remain dedicated to Him? 

Naturally, a person's mind, is fixed on the object or person. 
he loves, and his intellect is fixed, in the object or person he 
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considers, the best. For a devotee none is more loving and 
better; than God. So bis mind and intellect are naturally, 
dedicated to Him. 

"Ynh madbhaktah sa me priyah'*—God loves all, but a devotee 
loves only God. So according to His promise, "As men approach 
Me, so do I accept them" (Già 4/11), He loves devotees. 

Appendix—In the Gità the marks of a Karmayogi have been 
stated (2/55—72, 6/79), the marks of a Jñänayogī have been 
stated (14/2225) and the marks of a devotee have bocn stated 
(12/13—19), But while stating the marks of a devotee, thc Lord 
has declared—‘alveyta sarvabhütaparh matrah karına eva ca’. 
The marks "friendly" and ‘compassionate’ have heen mentioned 
only in a devotes, not in a Karmayogt nor in a Jñänayogī. A 
Karmayogi and a Tidnayogi are equanimous but are not friendly 
and compassionate. But a devotee possesses the feelings of 
friendship and compassion from the beginaing. 

A devotee holds that all beings, being the fragments of 
entire-God, are none but God, then who should be at enmity, 
with whom should he be at enmity and why should he be at 
ja prabbumaya dckhahirh jagata kchi sana karahirh 
birodha' (Mánasa, Uttara. 112 bj. For example a devotee loves 
Rama, another Krsna and the third one Siva. In spite of their 
deities being different they can have oneness aniong themselves 
‘but all Jndnayogis can never be so. If a devotee and a Jñānayogī 
happen to meet each other, the devotee will pay more respect 
to the Jijánayogi than the J#anayogi will pay to the devotee. 
‘Therefore the mark of devotees has been mentioned —'sabahi 
münaprada apu amàof (Mānasa, Urara. 38/2). 


* Lord Rima declares that the entire universe is equally loved by Him 
because it has been created by Him. But those who having renounced their 
egoism and hypocrisy adore Him with mind, speech and action, they may be 
ien, women or impotent persons are must loving to Him (Manas, Uttara. 
RIA, 87 A). 
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At the begining of the Ramscaritamanasa, Goswimi 
‘Tulasidasaji Mahārāja does obeisance to the wicked persons 
besides the gentle ones and does it with sincere feelings— "bahori 
bandi khala gana satibhaeth’ (Márasa, Pala. 4/1). Only a devotee 
can do so, a Jñānayogī can’t. Though a Jüznayog? does not bear 
‘malice to anyone in the least, yet naturally he remains indifferent 
and neutral. Tn the path of discrimination (knowledge), there 
is predominance of detachment (Vairügya) and ‘Vairagya’ 
(renunciation) is dry. Therefore though a Jaanayogt is not hard 
hearted, yet he seems hard hearted outwardly because of bis 
dispassionate and indifferent nature. 

He who takes joy from others is bard at heart and he who 
gives joy to others, is soft at heart. A Jiianayogi rejoices having 
attained salvation, so be remains hard at heart. But a devotee 
has the notion to give joy to others (rom the beginning, so he is 
soft at hear. A devotee bears no malice even to the enemy. A 
Jódnayogi is Hike futher and a devotee is like mother, therefore 
a devotee is more compassionate than a Jiinayog. 

‘Eva'—This term means that a devotee is devoid of 
malico—not only this but he is friendly and compassionate 
also to others. 

"Nirmamo nirahahkarah’—It is inevitable for every striver 
W be frac from the sense of mime and cgoism, therefore in 
the Gita the Lord, in Karmayoga, Jüanayoga and Bhaktiyoga—all 
the three, has mentioned the strivers to be free from them— 
in Karmayoga ‘ninmamo nirshaikareh sa Sintimadhigacchati’ 
Q/7D, in Jiänayoga 'ahatkararb......vimucya nirmamah iuto 
brahmübhüyiya kalpate’ (18/53) and in Bhaktiyoga ‘nirmamo 
nirahañkārah sama duhkha sukhah ksam” (12/13). In this 
connection, a point needs special attention that in fact the self 
is free from the sense of mine and cgoism. Egoism (I'ness} and 
sense of possession (mineness)—both are assumed in the Self, 
they are not real. Had they been real, we could have never been 
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free from the sense of mine and egoism and the Lord would 
have also not ordered Arjuna to be free from the sense of mine 
and egoism. But we can be free from the sense of mine and 
egoism, therefore the Lord states so. 

In Kamayoga, first ‘desire’ is renounced, then a 
Karmayogī naturally becomes free from the ‘sense of mine” and 
'egoism’ (Gità 2/71). In Jäānayoga, first egoism’ is renounced, 
then a Jñäānayogī naturally becomes free from the “sense of mine’ 
(GRA 18/53). In Bbaktiyoga, a devotee dedicates himself to God, 
then by God's grace, he naturally js freed from the ‘sense of 
mine’ and ‘egoism’. 

*Mayyarpitamano buddhiryo madbhaktah sa me priyah’—-Here 
the expression ‘mayyarpitamano buddhih’ stands for the person 
who bas dedicated himself to God. When the self in dedicated, 
‘then mind and intellect are naturally dedicated. When the self is 
dedicated, then mind and intellect are naturally dedicated. When 
the self is dedicated, then nothing remains at all. The reason is that 
the self is primary (viz., of the first importance) while the body, 
mind and intellect ctc., are of secondary importance. A devotee 
is a devotee first while as a haman being he is second. When 
a devotee dedicates himself to God, his miod and intellect are 
also dedicated and then mind and intellect lose their independent 
existence but only God remains. 

God is equally related with both prakrtis—‘para’ and ‘apara’ 
but the self (para) is not related with "apari'. The reason is 
that the self is superior to ‘apară prakrti’ and is a fragment of 
God. Therefore the self has affinity with God. The expression 
‘mayyarpitamanobuddhih’ means that the self should not 
assume the ‘apară prakrti" (minds-intellect) as its own but should 
assume God as its own.* 

God is knowledge-personified and is ever perfect in itself. 

* Here within ‘mana’ (mind), 'cina' and within "buddhi" (intellect). 
“aham” (ego) should be included. 
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Therefore He bas no hunger (inquisitiveness) for knowledge, but 
He has certainly a hunger for love. Therefore the Lord declares 
that the devotee, who has dedicated his mind and intellect to. 
Him, is loving to Him. No one else at all can be loving to God 
besides such a devoto. 

Suppose a Prec being the son of the King begs alms 
from others, it incurs displeasure of the king, similarly if the 
self, being a fragment of God and an erubodinent of truth- 
knowledge-bliss solidified, cherishes desire of receiving something 
from the unreal, inert world, the abode of sorrows, it displeases 
God, it is unpleasant to God because it is much harmful for 
that being. Only the devotee, who entertains no such hope from 
anyone clse besides Him and which involves his great welfare, 
is loving to Him— 

eka bani karunānidhana ki, so priya jāker gati na Snaki. 
inasa, Aranya 10) 
ann 


Link—In the second group, consisting of the next verse, the 
Lord describes six marks of perfect (enlightened) devotees. 


TATA citar eller rere or a: | 
waist a: a a À fra: neg tl 
yasmünnodvijate loko lokimnodvijate ca y: 
hargümargabhayodvegalrmukto yah sa ca me priyah 

le by whom no being gets agitated and who is not agitated 


by any being and who is free from joy, anger (envy), fear and 
perturbation, he is dear to Me. 15 


Comment:— 

"Yasmannodvijate lokab'—A devotee beholds his most 
loving Lord, everywhere and in all. Therefore, all the activities 
undertaken by him, with his mind, speech and body are only, 
to please God (Gita 6/31). Then, how can he agitate anyone? 
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Even then, the life- story of devotees shows, that some people, 
bear ill-will to them and oppose them, without any reason merely 
having beard their glory or action or sometimes even seeing his 
gentle countenance. 

A devotee, never hunts anyone because he realizes, that all is 
God (Gità 7/19). All his activities, are naturally for the welfare of 
all beings. He does not annoy anyone even by an ertor. People 
‘may get annoyed with him, because of their satanic nature. How, 
can à devotee be blamed, for this satanic nature? 

Bhartrhari declares—"Deer, fishes, and gentle persons live on 
straw, water and contentment respectively; but hunters, fishermen 
and vile persons, are at enmity with them without any rhyme 
or reason." 

Tn fact, no person can be agitated by devotees, Even vile 
persons who bear envy for devotees, in the company of saints 
by beholding and touching them, by talking to them and even 
by thinking of them, abandon their hellish traits and become 
devotees. It is because of their generous nature, that even vile 
persons renounce their evil nature, and become devotees. 

Lord Siva in the Manasa also declares, “It is because of 
virtus that a saint, returns good for evil" (Mánasa 5/41/4). 

But, jt is not a rule, that all persons who bear envy lo 
devotees, should be benefitted. 

If it js believed that no one, is agitated by devotees, nor 
does anyone act against them, nor have they, any enemy or 
friend, how can it be-said, these (as is said in the cighteenth 
and nineteenth verses) that they are, alike to foe and friend, 
honour and dishonour, praise and blame etc.? It means, that it 
is because of their wicked nature, that vile people can be shaken 
by virtuous actions of devotees, and can act against them and 
regard them as their foes, while devotees do not regard anyone 
as their enemy, nor do they upset anyone. 

‘Lokannodvijate ca yah'—A devotee, is also not agitated by 
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any being because of two factors 

(1) A devotes may have to face unfavourable circumstances, 
but having known the reality and because of great devotion for 
God, he remains so much engrossed in his devotion, that he 
bcholds God, everywhere in every being, object and action etc. 
So he beholds the Lord’s pastime only, Thus, he is not agitated 
by any action. 

(2) A man is agitated only when somcone docs anything 
against his desire or belief etc. But as a devotee has no desire, 
he is not at all excited. 

"Harsimarsabbayodvegnirmakta yah sa ca me priyal— When 
the Lord declares, that a perfect devotee is free from joy, He 
means to soy, that be remains free from evil or modifications, 
such as Rijasika or Tamasika joy etc. But it does not mean, that 
he is free from joy but it means that his joy is eternal, uniform 
and unique. His joy does not undergo any modification, when 
he either acquires perishable mundane objects or loses them. He 
ever feels happy, after beholding, God and His pastime, 

A common man, is envious of other persons’ good fortune, 
wealth, knowledge, glory and honour etc. Sometimes even 
strivers are envious, of other strivers’ spiritual progress. But a 
perfect devotee, is totally free from this evil, because for him 
in the entite universe, there is no independent existence of any 
being, except of God. 

H a striver, after thinking of the spiritual progress of other 
strivers, thinks that he should also progress in the sameway, it 
is useful for him. But, if he is envious of others’ progress, he 
has a downfall. 

A person, can be full of fear, because of two factors— 
@ External, such as a lion, a snake, a thief or a robber etc., and 
anyother, worldly loss (ii) Internal reasons, such as the thought 
and performance of evil and forbidden deeds, including theft. 
falsehood, fraud and adultery etc. 
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‘A man, is in the greatest fear, of death. Even a wise man, 
is generally, in fear of death. Sometimes, a striver is also afraid 
of the fact that his body will become weak, by spiritual practice, 
such as adoration and meditation etc., and how, he would be able 
to maintain his body and look after the family, if he become 
fully dispassionate. A common man, is afraid of a rival, who is 
stronger than he. A man, has to remain in fear of all of them, 
becanse he depends on matter (body etc.) When he totally 
depends on God's feet, be becomes free from fear, forever. 

As an enlightened devotee always beholds the pastime of 
his loving Lord, only, how can he be full of fear? 

The Lord, has used the term 'Udvega' (agitation), three times 
in the verse. No being is agitated by a devotee, he is not agitated by 
any being. Thirdly, He has used this term, to show that a man may 
also be agitated in other cases, as he may not be able to complete 
a piece of work, in spite of his best efforts, he may not be able to 
reap, the fruit of action, there may occur undesirable incidents, 
such as earth-quake and flood ete. But, as far as a perfect devntee, 
is concerned, he remains free from all such excitement, 

A man, is agitated because of his desire born of ignorance, 
and his hellish nature. A devotee, has no desire, because he is 
totally free from ignorance. As far as, his demonisc nature is 
concemed, it perishes during the course of his spiriwal practice. 
As he bas no independent will, and God's will is his will, be 
ever remains pleased, in desirable, as well as, undesirable 
circumstances, by thinking of God's grace, in chem, So, there 
is a total lock of agitation in him. 

An colightened devotee, remains free from agitation, joy, 
envy and fear etc., because, from his view-point they have no 
independent existence, except of God. He does pot altach any 
importance to these, and so he is not affected by tbem. 

When a person, is proud of his virtues, it means that he 
has incolcated an evil propensity of pride, while : divine trait 
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can never give birth, to a demoniac trait, because “the divine 
nature is deemed conducive to liberation” (Gia 16/5). So, in this 
verse, the term "Muktak’ (liberated oc free) instead of ‘Bhaktah 
(devotee), has been used because a devotee, ever remains free 
from all evils. The evil, of pride gives birth to several other 
evils, as all evils depend, on the evil of pride. 

An enlightened devotee, does not even know, that he possesses 
any virtue, If he finds any virtues appearing in him, hc regards it 
as God's, not, as his. Thus, having no pride of virtue, a devotee 
remains free, from all evils. God is loving to devotees, therefore. 
devotees, are loving to God (Gità 7/17). 

Appendix—When a man cognises existence of any other 
entity besides God, then agitation, envy and fear etc., emanate. 
From the view-point of a devotee, there is no other existence 
besides God, then whom should he agitate, envy and frighten 
and why ?—nija prabhumaya dekiahirh jagata kehi sana karabirh 
birodha’ (Manasa, Uttara. 112 b). 


mm IER Ce 


Link:—In the third group, which consists of the next verse, 
the Lord describes six marks of, perfect devotees. 


ore: wifuder sanft aera: 

sakuna at wan: xp fra: ues 

anapekszh Śucirdaksa udāsino gatavyathah 
sarvārambhaparityägī yo madbhaktah sa me priyab. 

He, who has no expectation, is internally and externally pure, 
skilful, unconcerned and untroubled, renouncing all new action for 
pleasure and prosperity, he, My devotee is dear to Me. 16 
Comment:— 

‘Anapeksah’—A devotee, considers God the noblest. He thinks 
that there is no greater gain, than God-realization. So, he is not 
in the least, attracted towards any worldly object. He is not 
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even attached to his so-called body, senses, mind and intellect, 
because he regards these as God's, as they really belong to Him, 
He is not even worried, how he will maintain his body. He is, 
totally free from desires. 

A devotee, is not shaken even by the greatest sorrow, 
because he remains absorbed in the Lord's pastime, even in 
‘most unfavourable circumstances. He, does not desire favourable 
circumstances, of any kind. 

Such a devotee, knows that all mundane objects are perishable, 
while he (the self), can never be separated from God. Having 
known this reality, he has no desire to acquire, these perishable 
objects. 

Tt is not a rule, that by mere desire a man, can get necessary 
material for maintenance of life, and without having desire, he 
does not. He naturally, acquires necessary objects to maintain 
his body, because arrangement for necessary materials for the 
maintenance of the body, has already been made, by God. If he 
has keen desire to acquire any mundane objects, he creates an 
obstacle to the acquisition of objects, as desire does not spread 
and go to others. So, other people, are not inspired to offer such 
‘objects to him. It is generally seen, that no one wants to offer 
any object to those (thieves eic.) who have a keen desire to 
acquire these, On the other hand, people want to offer objects 
to dispassionate ascetics and innocent children etc., who do not 
desire them, Arrangements are made, happily by otbers, for the 
maintenance of their bodies. It proves, that necessities of life are 
provided for those, who have no desire for them. Therefore, it 
is nothing but a folly, to desire required objects, because desire 
is an invitation to suffering. An enlightened devotee, does not 
even expect to maintain his body. 

Some devout devotees, do not even desire, to behold God. 
‘They totally depend upon His sweet will and remain absorbed 
in Him, by thinking of His boundless grace. The Lord, follows 
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such devotees, so that the dust of their feet may touch Him so 
that He may be sanctified (Srimadbha. 11/14/16). 

A devotee, who adores God, to reap the fruit of devotion 
in the form of worldly objects, is really a devotee to the 
objects, rather than to God, as he desires objects, rather than 
God. But, He is so generous, that He accepts him as His devotee 
(Gità 7/16), because he wants his desire to be fulfilled, by Him. 
only. The Lord, shows aot only this favour, but also changes 
seekers of wealth, such as Dhruva, into men of wisdom, having 
fulfilled their desire. 

"Suei The hody of a devotee, becomes very much pure, 
because he has neither egoism nor a sense of ‘mine’. His mind 
also, becomes very pure, because his mind is free from attachment. 
and aversion, pleasure and pain, desire and wrath and such other 
evils. Such a devotee, because of his extemal and intemal purity, 
sanctifics other people who behold him, touch him, talk to him 
and think of bim, Places of pilgrimage, saectify all people, while 
devotees provide pilgrimage io those places, which places, are 
sanctified by a touch of their fect (but devotees are not proud of 
it). Such devotees, sanctify even the pure and they move from 
one place of pilgrimage to another, by making these as great 
places of pilgrimage (Srimadbhagavata 1/13/10). 

King Bhagiratba, says to Ganges:—"O mother, those who 
have renounced all mundane and spiritual desires, who having a- 
disinclination: for the world, are calm in themselves, are devoted 
to Brahma (the Absolute), and purify the worlds, such saintly 
souls, will destroy all sins with their touch, because God Who 
destroys all sins, resides in their hears.” 

"Daksal/—Dsksah (clever) is he, who has attained the 
aim of this human life ie. God-realization, The Lord, in the 
Srimadbhagavata declares, "The limit of the wisdom of the wise 
and the skill of the skilful, consists in attaining the Imperishable 
and the Real, through this perishable and unreal, body” (12/29/22). 
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In fact, worldly skill is not real skill, it is a kind of a blot 
because it induces a man, to attach more importance to matter, 
which leads him to a downfall. 

An enlightened devotee, is also skilful in mundane affairs. Brut, 
it is an insult to bim if his skill in mundane affairs, is regarded 
as a touchstone of his progress, in the spiritual sphere. 

"Udasinah’—An enlightened devotee, remains indifferent, to 
whatever happens. He remains detached from sll incidents and 
circumstances etc., in the same way, as a man standing on the 
top of a high mountain, is unaffected by fire or flood, on the 
earth. He remains alike, to a friend and a foe, from bis heart 
though his dealings, outwardly may seem different. He is ever 
impartial, because he regards the entire universe including the 
body, as God's. 

"Gatavyatbah—He remains, fice from affliction and 
worries. He is not troubled by favourable and unfavourable 
circumstances, attachment and aversion, pleasure and pain and 
such other, evils. 

"Sarvürambhaparityag—Perfonmance of new actions 
for pleasure and prosperity, is known as ‘Anunbhs', such as 
accumulation of new articles and starting new business etc., 10 
hoard money, A devotee, renounces all initiative in action, for 
pleasure and prosperity etc. 

A person, who hankers after worldly pleasure and prosperity, 
and who is proud of himself because of his caste, creed, onder of 
life, lewning, intellect, ability, position and authority ete., is not a 
devotee. A devotee, is he who is devoted to God. He surrenders 
his body, senses, mind, intellect, actions and their rewards etc., iu 
God, because He is their real owner. He regards prakrti (Nature) 
and its evolute, as God's. Therefore, a devotee regards no one 
else, except God, as his. He, instead of performing actions for 
himself, performs these to please, God. He never performs action 
to gain wealth or property, comfort or luxury, honour or praise 
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eic. He docs not perform any action, for plcasure or prosperity, 
because he has a true desire for God-realization, 

"Yo madbhaktah sa me priyah'—The Lord, has so much of 
attraction, that a devotee is automatically attracted towards Him, 
and he becomes devoted to Him. 

"The sages, who are satisfied in the self, and who out of 
wisdom, have renounced their affinity for matter (insentient), adore 
God, without expecting any reward, hecause He possesses such 
virtues which attract people, towards Him” (Srimadbha. 1/7/10). 

‘Now a question can arise, as to why all persons are not 
attracted towards God and become devoted to Kin, il He hus 
so much oj attraction. 

{In fact, a person (the self) is naturally attracted, towards Him, 
because he is His fragment. But, it is because of his attachment 
to the body, senses, mind, intellect, family and worldly objects 
ctc., that he has a disinclination for God, Whose fragment he is. 
God pervades everywhere, but He is not revealed to man, because. 
of his attachment to sense-objects i.e., mundane pleasures. When 
& man, renounces his attachment to perishable pleasures, he is 
naturally attracted towards God, and becomes devoted to Him, 
The Lord, calls such a devotee who has an exclusive devotion 
to Him Madbhakiah’, and he is loving to Him. 

Appenix—‘Anapeksah’—A devotee has no expectation even 
for the so-called necessities of life. A devotee holds thet ‘All is 
God" and than what should he expect? "suci Even the vision, 
touch and the discourse of a devotee saint sanctifies others. Even 
the wind by contact with bis body becomes pure. 

‘hough a Jūänayogi, an exalted soul also possesses such 
purity, yet a devotee remains specially obsessed in the welfare 
(because of his friendly and compassionate nature) of all beings 
from the very beginning, so he is specially pore (holy). ‘Daksa’ —A 
devotee is wise because he has achieved the aim of human life 
viz, for him nothing remains to be done, nothing remains to be 
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known and nothing remains to be attained. 

"Sarvürambha parity&gi— This expression bas also been 
used, for the person who has transcended the three gunas, in 
the twenty-fiflh verse of the fourteenth chapter ‘sarvarambhia 
parítyagr gundiitab sa ucyate". An exalted soul who has transcended 
the three guuas, being free from the sense of docrship, is 
"warvüramibbaparitygi viz, he abandons all new undertakings 
for pleasure and prosperity. For a devotee nothing remains to 
be done at all for himself, then what activity should he do? He 
may undertake an activity but he remains free from attachment, 
desire for its fuit and any insistence on its doing cie., it may 
be undertaken or not, it does not make any difference to him, 
He remains equanimous ia both the states. 

wes 


Link:—Tke Lord, in the fourth group, which consists of the 
next verse, mentions the five marks of a perfect devotee. 


ata walt 1884 stale 4 areata 
quaint sears: E À fre: n vou 


yo ma hrsyati na dvesti na śocati ua kitiksati 

Subhasobbuparityagi bhaktimanyah sa me priyah 

He, who neither rejoices nor hates, neither grieves nor desires, 
and who has renounced attachment and aversion in good and evil, 
deeds, he who is thus devoted, is dear to Me, 17 
Comment: — 

"Yo na hrsyati na dyesti na ocati na küiksati'—Thcrc arc 
four important demerits—(1) attachment, (2) aversion (hate), 
(3) rejoicing and (4) grief. An enlightened devotee, is free from 
these four evils. He realizes that the world, being perishable has 
no independent existence. He (the self), being a fragment of God, 
is imperishable. So, he instead of having his affinity, for the 
changing world, accepts his affinity for God, which is eternal. 
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Thus, his mind is totally free from such evils, as attachment 
and aversion etc. 

During spiritual practice, the more one advances towards 
spiritualism, the less attachment and aversion, be bas. When he 
attains perfection, these evils perish totally. 

A common man, rejoices when he acquires desirable objects 
and gets tid of undesirable ones, while he grieves when he gets 
undesirable objects or is likely to get them, or loses desirable 
ones. An enlightened devotee, remains even-minded and free 
from evils, such as attachment and aversion etc. 

At night, in the dark, a person wishes to light a lamp and 
he feels happy having lighted it. He hates a person or becomes 
angry with him, who extinguishes the light, and is worried 
as to how to light it again. But, at noon, when the sun shines 
brightly, he has neither a desire to light the lamp, or is rejoiced 
having lighted it, not is angry with a man, who extinguishes it 
nor is worried how to light it again. Similady, when à man has 
a disinclination for God and inclination for the world he desires 
favourable circumstances, to maintain his body ete., he is rejoiced 
having acquired these, hates those or is angry with those, who 
are an obstacle to their acquisition and is worried how to acquire 
them again if these are not acquired. But, he who (like the sun 
at noon) has attained perfection, becomes free from these evils. 
Hc has no desire at all, and so he has ao need for the world. 

"Subhátubhaparityág?—All actions, of a devotee, change into 
inaction, because he is free from a sense of mine, attachment, and 
desire for fruit. So, his good actions, also change into inaction. 
Evil actions, are not performed by him, because he is totally 
free, from attachment, aversion and desire ctc., which influence 
a man to perform evil actions. 

He is neither attached to good actions, nor has an aversion 
for evil ones. Only virtuous actions, prescribed by scriptures 
are performed, by him while forbidden actions, arc renounced 
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by him, without having any attachment or aversion for them. A 
real renouncer, is he who has totally renounced attachment and 
aversion for them. 

It is not actions, but attachment and aversion, which bind a 
man. As a perfect devotee, is free from attachment and aversion, 
he is said to have renounced good and evil deeds. 

Tt may also mean, he is a renouncer of the fruit of good 
and evil, actions. But this idea has already been expressed in 
the first half of this verse, when the Lord declares, "He neither 
rejoices nor hates, neither gricves nor desires.” If this meaning 
is taken, then there is a repetition, of the same ides. Therefore, 
here it should mean, renouncement of attachment and aversion 
for good and evil actions. 

"Bhaktimányah sa me priyah'—A devotee loves God, very 
Touch and so he naturally thinks of Him, remembers Him and 
adores Him. Such a devotee has been called a Bhaktiman’ (full 
of devotion). 

A devotee, has an exclusive devotion for God, therefore he 
is loved by Him. 

Appendix—Joy (hrsyati) and grief (socati). attachment 
(kafksati) and aversion (dvesti)—these are dualitics (pairs of 
opposites). A devorce remains free from these dvalities. In ‘Narada 
bhaktisOua’ it is mentioned—ystpripya na kiftcidvaiichsti na 
Socati na dveyti na remate notsili bhavati* (5). 

‘Having attained devotion, a devotee neither desires anything 
mor grieves nor hates nor is attached to anything and having 
obtained a thing, he is not encouraged (rejoiced)." 

d 

Link:—In the fifth and last group, which consists of the next 

two verses, the Lord mentions ten marks, of a perfect devotee. 


an: riu fd a ae ATTA: t 
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eafeereqfendi-t qut an arated! 
aire: feercafrifenzrait fit re ee it 


samah fatrau ca mitre ea tathà mânāpamānayoh 

Sitowasukhadubkhesu samah ^ saügavivarjitah 

tulyanindistatirmauni  sontusto yena — kenacit 

amikctah sthiramatirbbaktimānme priyo narah 

He who is, alike to foe and friend, in honour and dishonour, 
also who is alike, in cold and heat, (favourable and unfavourable 
cireumstances, in pleasure and pain, who fs free from attachment, 
who holds blame and praise equally, who is thoughtful, contented 
with any means of subsistence, who has no attachment to his body 
amd his abode and is firm in mind, that man full of devotion, is 
dear te Me. 18-19 
Commeni:— 

‘Samah éatrau ea mitre ea'—Being free from attachment 
and aversion, a perfect devotee, is even-minded, towards foe 
and friend, equally. Not to tali of common men, even strivers, 
are swayed by feelings of enmity and friendship, towards an 
enlightened devotee. But, he ever-remains even-minded, to foe 
and friend. 

If there is à quarrel between two persons, over division of 
property, one of them has a feeling of eumity, towards a devotee, 
while the second person has a feeling of friendship, for him, In 
sitting over judgment, a devotee, will allow a little more, to the 
former and a bit less, to the litter. I seems, that the judgment of 
the devotee is not just, but tbe former will feel, that the judgment 
is right. Such a judgment, will create a feeling of equanimity, 
even in the person who regards the devotee, as his enemy. 

An enlightened devotee, is alike to foe and friend. It means, 
that people regard him, as a foe or a friend. So he has in reality 
not been without foe and friend, but he has been called to be 
alike, to both of them. 
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"Tathá münipamánayob"—A man, feels honoued or 
dishonoured, when he identifies the self with body. A devotee, 
has neither egoistic feclings, with his body nor a sense of mine. 
So, if his body is honoured or dishonoured, his mind, does not 
undergo any modification (happiness or sadness). He always 
remains established, in equanimity. 

‘Sitognasukhaduhkbesu samah’—An enlightened devotee's 
equanimity, has been described here, im the two pairs of 
opposites— 

(1) He is equanimous in cold and beat ie., there is no 
modification in his mind, even when there is contact of the 
senses, with sense-objects. 

(2) He has equanimity, in pleasure and pain, ie., tis mind 
remains the same in gain and loss, of riches and materials etc. 

"Sttogna’, stands for cold and heat ie. a sense of touch 
only, but here it stands for all other senses also. When senses, 
are in contact with their sense-objects, a perfect devotee, knows 
of favourable and unfavourable circumstances, but he remains 
cquanimous, while a common man feels happy or sad, and has 
an attachment and aversion for those circumstances, 

Jn the Gita, "to remain even in pleasure and pain' and 'to be 
devoid of pleasure and pain’ both, are used in the same sense, 
The favourable (happy) and onfavourable (sad) circumstances, 
are inevitable. So, it is not possible to be devoid of them, but 
an enlightened devotee, remains the same (even) without feeling. 
either happy or sad. One can be devoid of pleasure and pain, 
which arise from favourable and unfavourable circumstances. 
In (he Git, where there is mention of being even in pleasure 
and pain, it means, that onc is equable, ia favourable and 
unfavourable circumstances. And, where there is mention of 
absence of pleasure and pain, it means pleasure and pain, arising 
from these circumstances. 

'"Saügavivarlita'—The term 'Saüga, means, both affinity 
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(union) and attachment. It is not possible for a person, to be 
disunited physically, from the body, mind, senses and-intellect, 
so long as, he remains alive. He can physically renounce, 
objects ather than the bndy. Rot real renouncement, consists 
im renouncing attachment for objects and beings, rather than 
their physical renouncement. Had physical renouncement, led a 
person to salvation, every person after death, would have attained 
salvation, as he abandons even his body. If he is attached to 
beings and objects etc, even after death, he is in bondage, 
because it is attachment, rather than physical renouncemcnt, 
which leads io bondage. 

Physical renouncement, can also be a means, to renounce 

attachment, but attachment, should be renounced from the 
heart. If there is the least attachment to the world, a person, 
will certainly think of it. Then attachment, will give birth to 
desire, anger and delusion respectively, and may lead him to 
tuin (Gili 2/62-63). 
‘he Lord, in the fifiy-ninth verse of the second chapter, by 
using the expression ‘Para dyytvā nivariate', declared, "Even 
the taste for the objects of sense, tums away when the Supreme 
is seen." Tt means that attachment is totally renounced, after 
God-realization. But, it does not mean thst attachment, cannot. 
be totally renounced, during spiritual practice. When the soul 
of a striver, is no longer attached to external contacts (objects), 
even during spiritual practice, he immediately attains undying 
bliss or God-realization (Gita 5/21; 16/22). 

Attachment, abides neither in the soul (self), which is a 
pure sentient fragment of God, nor in matter (prakrti). It retains 
in the ego, of the embodied soul, and it seems to reside in the 
mind, intellect, senses and serise-objects. When a striver, ceases 
to identify himself with body and has no attachment for it, his 
attachment for objects ete., will totally perish. This attachment, 
originates out of ignorance (lack of discrimination). A man, is 
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attached to persons, and objects etc., because, he does not attach 
‘importance to, discrimination. A perfect devotee, has no ignorance, 
therefore he is totally free, from attachment. 

A person, by an error having a disinclination for God, Whose 
fragment he (the self) is, is attached to the world, by regarding it 
as, his. When this assumed affinity, for the world is renounced, 
he becomes, even-minded. This even-mindedness, naturally leads 


him to, detachment. 
A Vital Fact 


In fact à being, has a natural inclination (devotion) to God. 
But, because of his assamed affinity with the world, this inclination 
(love) to God, is not revealed. This inclination for the Lord, 
appears as attachment, for the world. In spite of this attachment, 
to the world, love towards God, is not totally, effaced. But, as 
soon as a striyer, is inclined towards Him, this attachment for 
the world, perishes in the same way as darkness disappears with 
sun-tise. Similarly, the more he is detached from the world, 
the more, he is inclined to God. After rooting out, attachment, 
detachment, also perishes, in the same way as fire also perishes 
afier having bumt pieves of wood. With the disappearance of 
attachment and detachment, there is natural and effortless flow 
of devotion, to God. Then, the devotee surrenders himself to 
God, and all his actions aré performed, in order to please Him. 
Being pleased with him, God offers love (devotion) to him. The 
devotee, offers devotion, again to God. It pleases the Lord much, 
and He again offers love (devotion), to him. Again, the devotee 
returns it, to Him. In this way, this pastime of give and take, of 
ever-enhancing love, goes on. 

Tulyanindàstutib' —Praise or censure, is generally concerned, 
with one's name. This is, done by others. People praise or blame, 
a devotee by his name. A devotee, has neither egoistic feelings, 
nor a feeling of ‘mine, in his name and body. So he remains 
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totally unaffected, by praise or blame. He has neither attachment 
for a person, who praises him nor aversion for a person, who 
blames him. 

Common people, feel elated by praise or pained by blame, 
while strivers, blush from praise, and become cautious by blame. 
But an enlightened devotee, remains equanimous, in praise and 
‘blame, though for the good of others sometimes, he may behave, 
like strivers, blushing on hearing praise and being cautious on 
being blamed. 

A devotee, beholds God, everywhere. So he remains unaffected 
by praise and blame, and does not make any distinction, between 
those who praise him and those who blame bim. Morcover, he 
docs not perform forbidden (cvil) actions, and as far as, good 
actions are concemed, he thinks that it is He, Who was making 
him an instrument, performs them, So he remains even-minded, 
in praise and blame. 

Mawoi—An enlightened devotee, is called "Maunt (thoughtful), 
because he naturally thinks of God. He beholds God, in every 
thought that comes to his mind (Git 7/19). He constantly thinks 
of Him, only. 

Here the term Maun? (silent), cannot be taken for a person, 
who is restrained in speech, because by doing so, devotees who 
propagate devotion, and divine discourse, through speech, will 
not be called, devotees. Moreover, if silence (restraint in speech) 
had made a person a devotee, it would have been very easy, 
for anyone to become a devotee, merely by becoming silent 
and there would have been innumerable devotees, though only 
a few devotees exist. Besides, even a hypocrite, can remain 
silent. So, here the term 'Mauni, stands for an enlightened soul, 
who thinks of God. 

"Santusto yena kenacit!— Other people, bold that a devotee is 
content, with bare means of bodily maintenance, but in fact, he 
is nol content with mundane objects and circumstances. He is 
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content constantly, as he remains engrossed, in devotion to God, 
So, he remains eveo-minded, in favourable and unfavourable 
circumstances, by regarding these as happenings of His 
sweet will. 

*Antketat—Aniketah’, is not he who is homeless, but one 
who is not attached, to a fixed abode, whether he is a householder, 
or an ascetic, A devotee, is not at all attached ta his dwelling 
place, to his body (gross, subtle and causal), and has not the 
east, sense of mine, with these. 

'Sthiramatin'—A devotee, has neither any doubt nor contrary 
feeling, about the existence and form of Gud. He remains firm in 
mind, about it without any proof, such as scriptures etc., because, 
he always naturally remains engrossed in Him. 

Desires, are stumbling blocks of steady-mindedness 
(Git 2/44). Therefore, when a man completely casts off desires, 
he is called, ‘steady in mind’ (Gita 2/55). When a person, has 
desire to derive pleasure, out of contact of senses with sense- 
objects, he is attached to the world. This attachment, to the 
‘world is not renounced, even by regarding the world, as unreal 
in the same way, as a person gets attached to cinema, even by 
regarding the scene (persons and objects) as unreal or fake, or 
he is reminded of old scenes, by thinking of them, though he 
knows that they do not exist, at that time. Therefore, so long 
as a man has desires, from the heart for worldly pleasures, his 
worldly attachment, cannot be renounced, even by considering, 
the world false or fake. Attachment, strengthens the independent 
existence of tho world. When desire for mundane pleasures, is 
renounced, attachment for the world automatically perishes, and 
then the independent existence of the world, ceases to be, and 
the mind gets fixed on God. 

"Bhaktimánine privo narah'—In the term ‘Bhaktiman’, there is 
suffix "Matup; in the word ‘Bhakti’, which shows that a person, 
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naturally has devotion (love for God). But he commits an error 
that instead of having devotion to God, he develops devotion 
for the world. So he cannot relish devotion for God, and his 
life becomes dull and insipid. An enlightened devotee, ever 
remains engrossed in sentiments of devotion. So he is called 
Bhaktiman (foll of devotion). Such a man, full of devotion, is 
loving to Him. 

‘The Lord, by the term "Nara, means that, only he who 
has attained the aim of his life by realizing God, deserves to be 
called a "Naraly (man). He, who bankers after mundane pleasure 
and prosperity, docs not deserve, to be called a man. 

[In these two verses, there is description of 2 perfect devotee, 
who remains established in equanimity, in the five pairs of 
opposites such as friend and foe, honour and dishonour, cold and 
heat, pleasure and pain, praise and blame. When a striver, attains 
equanimity in these five pairs, he attzins total equanimity.] 


‘An Important Fact Pertaining to This Topic 


The Lord, in this topic from the thirteenth verse to the 
nineteenth verse, by using the expression "Me priyay' (loving to 
Me), four times and "Priyo narab! (hat man is loving to Me) the 
fifth time, divided the topic of marks of his enlightened devotees, 
into five groups—the first group, consisting of the thirteenth and. 
the fourteenth verses, the second group, consisting of the fifteenth 
verae, the third group, of the sixteenth verse, the fourth group, 
of the seventeenth verse, and the fifth and last group, of the 
eighteenth and the nineteenth verses. It means, that there are five 
different groups of signs of enlightened devotees, rather than one, 
otherwise the Lord might not have repested the expression, ‘Me 
ptiyah,. (loving to Me), four times and 'Priyo narah’, the fifth time. 

All groups of these signs of enlightened devotees, 
include the absence of attachment and aversion, pleasure and 
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pain, In the fiest group, the terms ‘Nirmamsh’ and 'Advesti 
respectively, stand for freedom from attachment and aversion, 
while the expression "Sarmadubkhasukhah’ stands for freedom 
from balanced in), pleasure and pain. In the second group, 
the expression ‘Tlarsimarsabha-yodvegaih’, stands for freedom 
from attachment and aversion, pleasure and pain. Ta the third 
group, the term 'Anapeksub stands for freedom from attachment, 
the term 'Ud&sinab' stands, for freedom from aversion while 
'Gatayyathah’ stands for freedom from pleasure and pain. In 
the fourth group, the expressions "Na karksati', 'Na dvesti', 'Na 
hrsyati' and "Na socati’ respectively, stand for, freedom from 
attachment, aversion, pleasure and pain. In the last group, the 
expression 'Saigavivarjitah’ stands, for freedom from attachment, 
the term '"Santustah' stands, for contentment in only God ie., 
freedom from aversion while the expression Sitospasukhaduhkhesu. 
samah' stands, for freedom from pleasure and pain. Thus, there 
are clearly five different groups, otherwise the Lord, might have 
not made needless repetition of words. 

As there are, five different groups, so a person who possesses 
the marks of anyone of the groups, is a loving devotee, of God. 
‘The Lord, while explaining the different marks of enlightened 
devotees, in each group, wants to mention that their vires may 
slightly differ, according to their spiritual practice, fate, caste, 
order of life, circumstances and temperaments etc., but all of 
them, are totally free from attachment and aversion, pleasure 
and pain aud such other defects, and they are even-minded and 
remain engrossed, in the welfare of all beings, equally. 

A striver, by following the signs of anyone of thc five groups, 
according to his inclination, faith, ability and temperament, should 
try to inculcate them, in him. He should not lose heart, certainly 
he will be successful. 

‘Appendix—In these two verses the Lord has mentioned 
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such cases where it is difficuit to be equanimous. If a striver 
becomes equanimous in such cases; it will not be difficult for 
him to be cqpanimous in other cases. To remain unaffected is 
‘samaa’ (equanimity). 

Though from the viewpoint of a devotee, there is no entity 
besides God, yet from the viewpoint of other people a devotee 
appears to bc alike to foe and friend. Inspite of having the 
knowledge of friendship and enmity, he remains even minded. 

“Sitosna sukha dubkhesu'—A dcvotce remains equanimous 
in favourable and unfavourable circumstances pertaining to the 
body, the senses, the mind, the intellect and also to opinions 
and principles etc. He is neither attached to the favourable 
circumstances nor has an aversion to the unfavourable ones. 

"Yo madbhakiah sa me priyab', “bhaktiminme priyo 
narah’ —These expressions that they are loving to God 
because of their devotion for Him, not because of virtues (marks). 
Virtues are not significant but his devotion is significant. 


un EE 
Link:—In the preceding seven verses the Lord mentioned 


thirty-nine marks of enlightened devotees. Now in the next verse 
He answers Arjuna's question clearly. 


a gy wating eek wore 

SRT HRT wrepretseter 9t fir: u 3o n 

ye tu dharmyámrtamidurt yathoklarn paryupisate 

éraddadhàná matparami bhaktüste'tiva me priyah 

And those, who with faith, hold Me as their supreme goal, and 
follow this nectar of wisdom (law or doctrine), such devotees, are 
exceedingly dear to Me. 20 
Comment:— 

"Ye tu'—The term "Ye (who), has been used for those 
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devotees, about whom the question was put, in the first verse 
by Arjuna. In response to his question, the Lord in the second 
verse, declared the worshippers of the Lord, with attributes, to 
be the most perfect, in Yoga. Then, Ie explained the means to 
perform that worship, and afterwards baving explained the marks 
of enlightened devotees, now He concludes, the topic. 

Here, the term 'Ye', stands for those strivers, who having 
supreme faith in God, depend on Him and follow spiritual 
practice, by treating the marks of enlightened devotees, as 
model virtues. 

The term Tu’, has been used to show the distinction, between 
enlightened devotees and devotees, who are on the way to, God- 
realization. By the use of this term, it appears as if the Lord, 
loves the striver devotees, more than perfect devotees. 

*Sraddadhanah'—In the marks of the perfect devotees, there 
is no meation of faith, because faith is required, only so long as 
a striver, does not realize God. Therefore. tbe tenn stands for, 
strivers who have faith in God, and who try to translate immortal 
wisdom (which has been preached by Him from the thirteenth to 
the nineteenth verses), into practice, in order to realize God. 

Though, in the path of devotion, there is importance of faith 
and love (devotion), while in the path of knowledge, there is 
importance of discrimination, yet it does not mean, that there 
is no importance of discrimination, in tbe path of devotion and 
no importance of faith, in the puth of knowledge. In fact, Taith 
and discrimination, play an important role, in all spiritual paths. 
Discrimination enhances devotion. Similarly, faith in God and 
in scriptures induces a striver, to follow the path of knowledge. 
Therefore, faith and discriminatioa, are helpful in both the paths, 
of devotion and knowledge. 

"Matparamii—Strivers, following the path of God-rcalization, 
regard the Lord as their supreme gual, in order to, cultivate 
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model virtues of enlightened devotees. Thus by thinking of Him, 
and by depending upon Him, all those virtues are, naturally, 
culivatedinthem. ^ 

This fact, of regarding the Lord as the supreme goal, has 
already been pointed out, in the fifty-fitth verse of the eleventh 
chapter, and in the sixth verse of the twelfth chapter. In this verse, 
it has been repeated again. It proves, that it plays an important 
role, in the path of devotion. When a striver, regards the Lord, 
as the supreme goal, by God's grace, he is naturally inspired to 
practise spiritual discipline, and all the stumbling blocks, to his 
spiritual progress vanish. 

"Dharmyámrtamidarit yathoktam'—The five groups, consisting 
of thirty-nine marks, of enlightened devotees, are full of 
righteousness or wisdom, having no trace of unrighteousness. Such 
a, discipline is like nectar. So it has been called Dharmyamrta’ 
(the nectar of wisdom). But, this path can be followed only, when. 
a striver has the only aim of God-realization, without hankering 
after riches, honour, praise, prosperity and pleasure etc. 

In every group, ali the marks are full of nectar of wisdom. 
So a striver, can follow anyone of the groups, by regarding those 
virtues, as model. 

Every striver, possesses these virtues partly, and he also 
possesses, evils. Every being possesses both virtues and vices. 
One can renounce vices totally, but it is not possible for him 
to renounce virtues, totally. An enlightened soul, possesses 
only virtues, according to his spiritual path and temperament. 
So virtues, have been divided into five groups. But vices are to 
be renounced totally, so these are not divided, into groups. 

A striver, keeps good company, but he does not totally 
avoid, bad company. He has self-control, but he also, loses it. 
He practises spiritual practice, but also indulges in, anti-spiritual 
activitics. So he does not attain perfection, he remains, like 
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common mundane people. Moreover, so long as, he possesses 
vices also, with virtues, he is proud of virtues; and pride, is the 
root of wicked nature. Therefore, a striver should follow this 
nectar of wisdom, by renouncing all vices, otherwise he will 
not realize, God. He should try his best, to do away with evils. 
If he finds himself unable, to get rid of these, he sbould pray 
to God, with restlessness, 

All the virmes and virmous feelings, are born by having 
affinity for the real (God), while all the vices and evil feelings 
come from alfinity, for the unreal world. Even the vilest person, 
cannot totally lack virtues, because he has affinity for the real 
(God), whose fragment he is. So, he possesses virtues and virtuous 
feelings, to some extent or the other. When he realizes God, his 
affinity for the unreal. is totally renounced and then all his vices 
and evil feelings, vanish. 

Virtues are a divine endowment. The more, a striver is 
inclined to God or he holds Him, as supreme goal, the more, 
the virtues and good feelings, are revealed ia him and the vices 
and evil feelings, vanish. When he realizes God, his affinity for 
the unreal is renounced, and all vices and evil feelings, totally 
go away. 

Attachment and aversion, pleasure and pain, desire and 
wrath, are modifications of the mind, they are not permanent 
features, (Gità 13/6), like the beat in the sun. The beat cannot 
be separated, from the sun and so, affinity between the sun 
and the heat, is eternal and imperishable, while modifications, 
such as desire and anger do not remain permaneutly, even in 
common men these decrease in strivers and are totally absent 
in enlightened souls, Had these modifications, been innate, they 
would have remained uniform and would not have vanished, till 
the inner sense remained. Therefore, they are not innate, and 
rather come and go. The more a striver, advances towards his 
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destination, of God-realization, the eyils such as attachment and 
aversion become less and less and when God is realized, and 
those totally disappear. 

The Lord, in the Gità lime and again, bas exhorted Arjuna 
to renounce attachment and aversion, (3/34, 2/64, 18/51) totally. 
Tt means, that they can be renounced, otherwise the Lord would 
not direct Arjona, to renounce them. 

In the Gita, there is also mention, that an enlightened soul, 
is totally free from evils, such as attachment and aversion etc. 
These evils are transitory. Had these not been transitory, how 
could one have been free from them? In this chapter, from the 
thirteenth verse to the nineteenth verses, the Lord, bas explained 
time and again, that enlightened devotees, are totally free from 
such as attachment and aversion etc., because they have 
total disinclination, for the unreal. The Lord, has mentioned this 
nectar of wisdom, so that strivers, may follow this by regarding, 
the enlightened devotees, as their model. 

"Pacyupásate^--Strivers have great reverence, for enlightened 
devotees. Because, of their natural attraction (devotion) for God, 
enlightened devotees, are naturally endowed with divine traits. But, 
strivers follow perfect devotees, in order to cultivate their virtues 
by totally renouncing evils. They, may not be able to cultivate 
all their virtues, but whatever virtue is cultivated, should be 
created thoroughly and with faith. No opposite tendency should be 
allowed to stay. For instance, strivers may not be compassionate. 
thoroughly, but they should not have cruelty, towards anyone. 
Sitivcrs, do not possess these virtues completely. so they have been 
asked to follow these virtues (nectar of wisdom), as described, 
from the thirteenth to the nineteenth verses of this chapter, with 
faith, "Uhis is the meaning of ‘Paryupasate’. Jf they possess, all 
virtues of anyone of the five contents, they will attain, the status. 
of perfect devotees. 
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‘When a striver, has a buming desire and restlessness, for 
God-realization, ail his evils get destroyed, because desire and 
restlessness destroy those evils. Then, he practises spiritual 
discipline, naturally and realizes God, quickly and casily. 

"Bhaktaste'üva me priyab'—Here, the term "Bhaktb' stands, 
for strivers who follow the path of devotion, by depending 
on God. 

The Lord, in the fifty-third verse of the eleventh chapter, 
haying declared that He cannot be seen, either by the study of 
Vedas or austerity or charity or sacrifice, in the fifly-fourth verse, 
mentioned that He can be known and seen by a single-minded 
devotion. In the fifty-fifth verse, He explained the form of single- 
minded devotion, by mentioning the marks of his devotees. Then, 
in the first verse of this chapter, Arjuna asked, "Those devotees 
who, ever eamest, worship Thee and again, those who worship 
the Imperishable and the Unmanifested—which of them are better 
versed in Yoga? The Lord, in the second verse, answered the 
question, "Those who fixing their mind, on Me, worship Me, ever 
eamest and endowed with supreme faith, are the most perfect 
in Yoga." Here, while concluding the topic, the Lord uses the 
term ‘Bhaktah’, for those strivers. 

The Lord, calls such strivers exceedingly dear to Him, while 
He calls enlightened devotees only dear to Him. Why? 

(1) The enlightened devotezs, have attaincd perfection or 
God-realization; but strivers even without realizing Him, bold 
Him as their supreme goal. 

(2) Perfect devotecs, are like His grown up (wise) sons, while 
strivers are like His small innocent sons, (Minasa 3/43/4). 

As a baby is loving to everyone, so is a striver, loving 
to God. 

(3) The Lord, becomes free from the debt of perfect devotees, 
by enabling them to have His vision, while Hc holds that He is 
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indebted to the strivers, because He has not yet enabled, them 
to behold Him. So, He declares, that they are exceedingly dear, 
to Him. 

Appendix—Duty is called "dime". Not to deviate 
from dharma is called ‘dharmya’ ‘All is God’—No other 
principle can be equal to this principle, therefore this is ‘dharmya’ 
(Gita 9/2). 

A striver keeps faith. But a God-realized soul needs no 
faith as he has & direct experience that there is no other entity 
besides God. When all is God, then who should have faith and. 
in whom? A striver holds that there is another entity, so he 
Jollows the viriues possessed by God-realized devotees but he 
has also the feeling that if there is anything else besides God, 
that is His pastime. 

In spite of the assumption of the other entity, a striver depends 
on God, and none else but God is his beloved, therefore he is 
exceedingly dear to God. Until he realizes ‘All is God’, God 
Himself feels indebted to him. 

Tn Srimadbhágavata the Lord declares— 

yavat sarvesu bhittesu madbhave nopaj 
fávadevamupásita — vaümamab ^ kayavrttibhih 
vas 

Until a devotee really holds that all beings are God's 
manifestations viz, “All is God’, he should worship Me with 
all the activities (dealings) of his mind, speech and body. 

sarvati brabmátmabarh tasya vidyaya"tmamanisaya 
paripasyannuparamet sarvato mukta satiayah 
(29/8) 

“The devote by following the above mcntioncd discipline 
becomes determincd—'All is God’. Then he by this spiritual 
knowledge, being free from all doubt beholding God everywhere, 
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should become calm viz. he should not even think of ‘Al is 
God’, bat he should have a clear vision of God’. 


iB ier 

Gh umet ETTA mure uhren 
PATTI fai mr RRS TAH tuu 

ori taisaditi Simadbhagavadgitisspanigans brahmavid 


Thus with Orh, Tat, Sat the names of the Lord, in the 
Upanisad of the Bhagavadgits, the knowledge of Brahma, the 
supreme, the scripture of Yoga and the dialogue between Sri 
Krsna and Arjuna, this the twelfth discourse is designated: "The 
Yoga of Devotion.” 

Tn this chapter, the Lord, having described devotion to God 
with different means to realize Him, has mentioned the marks af 
enlightened devotees. Moreover, this chapter begins with devotion 
and also ends with devotion. In the third, the fourth and the 
filth verses, there is description of the Discipline of Knowledge, 
in order to prove the superiority of devotion to knowledge, by 
comparing them. So the chapter has been entitled “The Yoga 
of Devotion.” 


Words, letters and Uváca (said) in the Twelfth Chapter— 

(1) In this chapter, in 'Atha dvüdaéo'dhyavah' there are 
three words, in ‘Arjona Uvāca' etc., there are four words, in 
verses, there are two hundred and forty-four words and there 
are thirteen concluding words. Thus the total number of words, 
is two hundred and sixty-four. 

(2) In this chapter in ‘Atha dvádaéo'dhyáyah' there are 
scven letters, in "Arjuna Uvaca‘ etc., there are thirteen letters, 
in verses, there are six hundred and fory letters and there are 
forty-five concluding letters. Thus the total mumber of letters, 
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is seven hundred and five. In this chapter in each verse, there 
are thirty-two letters. 

(3) In this chapter the term "Uvaea’ (said) has been used 
twice "Arjuna Uvaca', once and ‘Sribhagavanuvaca’, once. 

Metres Used in the Telfth Chapter— 

Out of the twenty verses of this chapter, in the third quarter 
of the ninth verse "bha-gana’, being used there is 'bha-vipula’ 
metre; in the third quarter of the nineteenth verse ‘na-gana’ 
being used there, is 'na-vipuli' metre: in the first quarter of the 
twentieth verse 'na-gaņa' and in the third quarter "bha-gana’, being 
‘used there, is 'sashkitpa-vipula’ metre. The remaining seventeen 
verses are possessed of the characteristics of right 'pathyavaktra', 
Anustup metre. 

d 


1 Shri Hari H 


Thirtcenth Chapter 


INTRODUCTION 


At the beginning of the twelfth chapter Arjuna asked Lord 
sna, "The devotees who, with their minds constantly fixed in 
You, adore You, as posscssed of form and attributes, and those 
who adore only the imperishable, the Unmanifest—which of 
these two are better?” The Lord, responded, “I consider those 
the best, who endowed with supreme faith, having: fixed their 
mind on Me, worship Me." Purther, He explained, "Those who 
adore only the Imperishable, the Unmanifest also attain Me, but 
greater is their difficulty, because they are centred in the body." 
Then He desctibed the former type of worship, in detail. Now 
He starts the thirteenth chapter in order to explain the latter kind 
of worship in detail and in order to remove the main obstacle 
in this worship in the form of the identification of the body, 
with the self. 

First the Lord starts the topic of discrimination between 
Ksetra (Body) and Ksetrajtia (Soul) (Spirit. 

RATT 
vd omit arta Aara 
qe afa downs dag wf igs: eu 
dribhagavininca. 
idan sarira  kaunteya — ksetramityabhidhiyatc 
etadyo vetti tam: praheb ksetrajfia iti tadvidah 
‘The Blessed Lord sald: 


Body pointed out as ‘this' (as distinet from the Self}, O 
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Kuunteya, is termed as Ksetra, the field and he, who knows it, as 
such, is called, Ksetrajfía, by the sages. 1 
Comment:— 

'Idawh sarira Kaunteya Ksetramityabhidhiyate'—A man 
addresses all the material objects as ‘This heast, ‘this bird’, ‘this, 
tree! ete., (meaning thereby that they are distinctly separato from 
him), but sometimes he calls this body as T or sometimes as My’. 
The fact is that the body which is said to be "I'or "My" is also 
‘this’ ìe., separate from the Self. Gross, subtle and causal—all 
the three bodies are to be called as or ‘these’. 

The gross (physical) body, consists of five elements—earth, 
water, fire, air and ether. It is made of mother's ovum and father's 
sperm. It is also called ‘Annamayakofe’ becanse it is bora of 
evolute of food and is sustained by il. It is known as Idam’ 
(this), because it is known by senses. 

The subtle body, consists of five sense-organs, five 
organs of action, five life-breaths, mind and intellect. It is 
called "Prünamayakosa (sheath of life-breath), because of the 
predominance of Hfe-bresth, "Manomayakosz because of the 
predominance of mind and 'Vijaanamayakosa', because of the 
predominance of intellect. This subtle body, is also called ‘Mam’, 
because it is known by the inner sense. 

Ignorance, is called the causal body. A man's knowledge 
can have an access upto intellect only. Whatever is beyond 
intellect, is not open to knowledge. So, it is called ignorance. 
This ignorance being the cause of all bodies is called causal 
body—'Ajñānamevāsya hi mūlakāranam' (Adhyitma, Uttara, 
5/9). This causal body, is also called personal mature and also 
“Anandamayakosa’ (sheath of bliss). In wakeful state, there is 
predominance of gross body and it is accompanied by subtle 
body, and causal body as well. In dream there is predominance 
of subile body, which is accompanied by causal body. In sound 
sleep, there is predominance of causal body, and a person is 
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neither, aware of the gross body, which is ‘Annamayskoga’ nor 
of subtle body which is ‘Prinamayskoéa’, "Manomayakosa" and 
‘Wijnanamayakoéa' viz., intellect merges in ignorance. Therefore, 
sound sleep is a state of causal body. In wakefulness and sleep, 
a man feels pleasure and pain, but in sound sleep, no pain is 
felt, there is only bliss. Therefore, the causal body is called 
"Ánandamayakoía (sheath of bliss). The causal body is also 
called "Idam, because it is known by the sel 

All the three bodies, are called ‘Sarira’, because they decay 
every moment. (The root of Sarira is ‘Sf himsiyam.) As the 
cover (made of leather) of a sword, is called ‘sheath’, similarly, 
the three bodies of the embodied soul, in which it resides and 
which it assumes as its own, are denoted by a sheath. The body 
is called a field (Ksetra), because it is subject to constant decay 
(the root of Kyetra is Koi, which means decay). 

As seeds, sown in a field yield the corresponding crop in 
course of time, even so seeds of actions, which a man performs 
by having feelings of egoism and attachment, yield their fruit, at 
an appointed time and thus, one is bom, a god, a bird, a beast 
or an insect, etc., according to his actions, and then dies. So it 
is called a 'Ketra' (field). 

‘The body is different from the self, hut a man identifies 
himself with it, and thus he gets entangled. He himself, being 
a portion of the Lord is sentient and great, but he considers 
himself great, by possessing wealth and property etc. If he 
regards himself, as great because of his wealth and property, it 
means that wealth and property, are superior to him. Thus he 
degrades himself by attaching too much importance to these and 
identifying with them. Therefore Lord advises to view the body 
etc., as different from the self by this expression. 

"Etadyo vetti'--The soul, knows this body. itis the knower of 
the body, senses, mind, intellect and life-breath. But, sometimes 
it identifies itself with the body and says 'L am the body’, while 
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sometimes it assumes its affinity of ‘mineness' with the body 
and says, "This body is mine." 

In the first half of this verse, the body has been mentioned 
by the term ‘dam’, while in the second half, it has been referred. 
10 as the term Fiat, yet the "Etat. denotes more nearness, than 
the ‘Idam’. Therefore, the term "Tdam stands for the body, while 
"Etar means 'T'ness in the body. 

"Tarh pe&huh kgetrajiia iti tdvidaly'—As in the sixteenth verse 
of the second chapter, those who know the truth about real and 
unreal, are called seers, here those who know the reality about 
Ksetra (Body) and Ksetrajfia (Soul), arc called sages. The soul is 
called Kgetrajfia, because it assumes its identity or affinity, with 
the body, otherwise it is Supreme Soul, Paramātmā (Gità 13/31). 


A Vital Fact 


There is bondage for a man if he has assumed his affinity 
of Thess, and ‘mineness', with the body. But, actually he is 
different from the body. So, if he realizes the truth, that the 
body being "Idam (this), is different from him, he is emancipated. 
‘This knowledge, abour the body that this is different from the 
self, is significant, not only for strivers, but also for all human 
beings, because all of them are eligible for attaining salvation, 
or emancipation, So the Lord, has made this distinction, between 
the self and the body, just at the beginning of the gospel. 

The body, is seen distinct from the self, Therefore, it is calied 
‘Idam’. The physical body, consisting of ear, water, fire, cir 
and ether which is ever-changing is ‘Idam’ (this). Change in the 
body, is perceived by five sense-organs—ear, eye, skin, tongue 
and nose. Changes in sense-organs are perceived, by the mind. 
The change of mind (its fixity or volatility), is perceived by 
intellect. The change in the intellect (full understanding, partial 

= The erm “Kjetajit being Ue object ofthe verb — Pru should have 
the second inflexion bot because of the word "i there is fist inflexion. 
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understanding, no understanding), is known by the self, which 
ever remains unchanged. Thus the self is a real onlooker, which 
can perceive and know others independently, but can never be 
known or seen, by anyone.” 

Senses can know their objects, but objects cannot know 
senses (which are subuler than and superior to, objects and their 
illuminator). Similarly, senses and sense-cbjects cannot know 
the mind; the mind, senses and sense-objects cannot know the 
intellect, while intellect, mind, senses and sense-objects cannot 
knows the self. The reason is that senses, mind and intellect, are 
not an independent knower. Each can know objects of grosser form 
than it, while the self is an independent knower, because it is far 
subtler than and superior to a body, senses, mind and intellect, 

Though, it has been mentioned that sense-organs, mind 
and intellect are also perceivers (onlookers), yet the fact is, 
that these can perceive, only when they are accompanied by 
the self, because the mind and intellect etc, being evolutes of 
matter (Prakrti)—(Nature) cannot be independent onlookers, The 
self, is the real onlooker, 

‘Now a question arises, as to how the soul which is sentient, 
hecomes an onlooker of the inscntient intellect etc., because the 
onlookcr can see objects of its own class? The answer is, that 
the soul identifies itself, with the insentient matter and accepts 
its own separate entity as 'T am This T is ncitber insentient, nor 
sentient. By identifying itself with matter, it (men) says, "I am 
tich or 1 am learned." By giving high value to embodiment of 
consciousness (self), it says, "I am Brahma’. Tinis this ‘t, is the 
soul seated in Nature, which is the cause of his birth, in good 

* Fins of all the eye is the onlcoker wbile the form is the object to be 
seen. Then mind is the onlooker while the senses such as eyes are the objects to 
be seen. Then intellects the ontooker and the mind is the object to be een, At 
Jast the sul s the ontooker of the dispositions of the iteect bot the sou can't 
be seen by anyone. 
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and bad wombs (13/21). Thus, the embodied soul, has both the 
portions, the sentient, as well as the insentient. The sentient 
portion, atiacts him towards the Lord, while the insentient portion 
because of identity with matter, attracts him towards matter, and 
thus he becomes an onlooker of intellect, mind, senses, sense- 
objects and body etc. This assumed identity, or affinity, is the 
root cause of all evils. 

Appendix—The torm ‘Idam’ (kyetra), comprises infinite 
universes, In infinite universes, in all thc beings ‘para’ (the Self) 
is ‘kyetrajña' and ‘apara’ (the world) is ‘kseira’. A striver (the 
Self) is the knower of the world and be believes in God. The 
knower is more pervading. Therefore there are infinite universes, 
in a fragment of Ksetrajfia—*yena sarvamidarh tatam" (Gita 2/17). 
A striver should know that he is not ksetra but he is ksetrajiia, 
the knower of ksetra. 

The objective world is in a fragment of the seer (onlooker). 
‘As all objects are seen wilh the eye, but it does not mean that 
the eye can't see more objects. Therefore the eye is bigger than 
the objective world, We may know innumerable facts with the 
intellect but it does not mean that intellect has no further power 
to know more. In it there is further seope to know more, therefore 
intellect is more extensive than the inaumeruble facts known with 
it, The origin, existence and dissolution of Brahmà are also within 
the knowledge of our intellect. All the bodies— gross, subtle and 
causal are the entities to be perceived. The whole phenomenal 
existence is in a fragment of the seer (kgetrajia). 

A man is called ‘wealthy’ because be possesses wealth, 
hut if he has no wealth, the person remains but he is no more 
called ‘wealthy’, Similarly the self is called *ksetrajiia’ by 
having affinity with ‘ksetra’ but when affinity with "ksetta' is 
renounced, the self remains but it is no more called "Kyetreja?. It 
means that the same pure-consciousness (from the view-point of 
understanding) is called 'kyctrajüs! by having affinity with ‘ksetra’, 
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is called imperishable by having affinity with the perishable, is 
called—‘SariT’ (embodied soul) by having relation with ‘Sarira’ 
(body), is called “deat” by being related with ‘Ursys’, is called 
"süks? (witness) by having connection with 'siksya (object to 
be witnessed) and is called a doer (karti) by being connected 
with instruments (karana). In fact that cotity is nameless, That 
is mere awareness, 
ren 


Link:—in the next verse, the Lond explains what that Ksemajia is. 
dag wit wi fate idg ora 
Adamda M aa ad TANI 
getrajfiari cápl mith viddhi sarvaksetresu bhārata 
ksetraksetrajüayorjBanath yattajjanarn matar mama 
Know Me as the knower of self (KsetrajBa) in afl the bodies 

(Ksctras), Arjuna. ‘The Knowledge of Ksctea amd Ksetrajfia, is 

considered true knowledge, by Me. 2 

Comment:— 

"Ksetrajüarà cüpi marn viddhi sarvaksctregu bbárata'—In all 
Kgetras (fields or bodies), I am’, consists of two parts T, and ‘am’, 
In "I am 'T is Ksctra (which has beco mentioned as ‘Etat’, in the 
preceding verse), while ‘am’, the knower of Tness, is Kgetrajéia 
(which has been called the knower, by the term, "Yah vetti'. It is 
called ‘am’, because of the use of the word T. If it is not used 
with T, it will not remain "any, but it will remain ‘Is. The reason 
is that, "Is' is called ‘am’ because of its use with T. Therefore, in 
fact, ‘Ksetrajiia’ (am), has its affinity with God (Is). So the Lord 
declares, "Know Me, as Ksetrajiia, in all Ksetras." 

The object, known is called ‘Iieya’, and that "Iheya! is known, 
through an organ, There ate two types of organs—outer and inner. 
Auman, knows objects with outer organs (cars, eyes cic.) and 
knows the outer organs with inner organs (mind, intellect etc.). 
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The inner organ, has four faculties—ming, intellect, cogitation and 
se exo is the subilest. Exo is known by tuminous 
This 'Ksetrajiz is an embodiment of God. 

Here the Lord, uses the term 'Viddhi' (know), to impress 
‘upon Arjuna, that he should know that he has his identity with 
Him, not with the body. As be identifies himself, with the 
body and regards the body as his own, so should be identify 
himself with Him (oversoul), and regard Him, as his own. As 
the self (soul), and the Lord, have been identified here, they 
have also been identified in the seventeenth verse of the second 
chapter, when the Lord dechres, for the soul, "Know that to 
be imperishable, by which all the universe is pervaded” and 
in the fourth verse of the ninth chapter, when He declares for 
Himself, "All this universe is pervaded. by Me." Thus the Lord, 
identifies the Ksetrajüa (His portion), with Himself. Further in 
the thirty-fourth verse of this chapter, he cxplains the identity of 
bodies and world (the evolutes of prakrti), with prakri (matter). 
The Lord, exhorts Arjuna to have a disinclination for the body, 
which is a portion of prakrti and an inclination instead for Him, 
because he is His portion. 

Ta fact, a body has its identity with the world, while the 
soul (Kyetrajfia), has its identity with the Lord. But the man 
(soul), by assuming his identity with the body, regards himself 
as separate, from the Lond. So the Lord, wants Arjuna to know 
the truth, about the body and the soul. 

By the term ‘Api' (also), the Lord emphasizes the significant 
fact, that in-the scriptures He is described as, all pervasive. No 
doubt, an all pervasive God, He is. But, in different bodies as 
different souls also is He. The gist of this comment is, that the 
individual soul, is not different from, the oversoul. The individuat 
soul is He Himself, and one should realize his identity, with Him. 

Man, himself is different from the world, but he has his 
identity, with the Lord. So, he can know the world in reality, 
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when he obscrves the world, being detached from it, But, he 
can have a true knowledge of the Lord, by identifying himself, 
with Him. 

"Ksctraksetenjüayorj&zuar? yattajjiinai matui mama'—The 
Ksetra (body), has its identity with the world, while the Ksetrajiia 
(Soul) has its identity with the Lord —ihis is true knowledge. By 
the expression "Matarh mama’, He wants to Jay emphasis upon 
the point that knowledge of several languages, scripts, arts and 
sciences ete., and even, of the whole world, is not, true knowledge, 
because this knowledge, entraps a man into the world, though 
it may be useful. True knowledge, enables him to renounce his 
affinity with the body, and be free, from the cycle of birth and 
death. The self, is different from the body and one, with the 
cosmic soul. This is tme knowledge. 

Appendix—Ksetrajéa (soul) and Brahma (the Absolute) are 
onc. Having relationship with one ‘kyctra’, this soul is called 
*kgetrajiia” and when it is free from the relationship of all 
“ksetras’, it is “Brahma. 

"dari arivarn kaunteya kgetram’—This expression proves 
that there is identification of the body (ket) with infinite 
universes (the entire creation) and the expression ‘kyetrajfiarh 
capi mari viddhi' proves that the Self is identified with the 
endless, boundless and limitless God. ‘Therefore anything which 
is farthest [rom us (the Self) is the body and any entity which 
is nearest is God. IL means that the body and the world are one 
and the Self and God are one (GR 15/7). This is knowledge. 

The term ‘màm’ has been used for Brahma which means that 
Brahma and God are not two but only one—'mayā tatamidarh 
sarvarh jasadevyaktamüring (GĦA 9/4) ‘all this universe is 
pervaded by Me ia My unmanifest form’. The Supreme Reality, 
which pervades endless universes without being tainted, is Brahma 
and He, Who is the master of endless universes, is God. 


iii 
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Linkin the preceding verse, the Lord said that knowledge 
of Ksetra and Ksetrajia, is true knowledge. In the next verse, 
He further explains the distinction, between the two and asks 
Arjuna to listen to Him. 


wet wet organ weit aa Tq! 

aa wt aag ANÈT BF yup ai 
tatkyetrarh yacca yüdrkeu yadviküri yatuéca yat 
sa ca yo yatprabhivasca tatsamiscna me ypu 
What is that Ksetra, what is it like, what are its modifications, 


whence cones out of what, and also, who that Kyetrajiia is, and 
what its glory is; hear briefly from Me. 3 


Commens: 

"Fatksetram'—The term "Tat (that), denotes, first the topic 
discussed earlier, and secondly, it denotes distance. What has 
been termed "Idam, in the first verse of this chapter, has been 
termed ‘tat, here. Ksetre does nor pervade everywhere nor does 
il remain forever and it is decaying every moment, even now—it 
shows its distinctiveness and distance from the self. 

*Yacea'—"What is that Ksetra, is described, in the fifth verse 
of this chapter. 

"Vádrkca' — "What is it like’, has been described in the twenty- 
sixth and twenty-seventh verses, as emanated and perishable (liable. 
to appear and disappear). 

"Yadviktri'—Though being cvolutes of prakrti, twenty-three 
elements, have also been called modifications, yet here, the term, 
refers to modifications, such as desire and aversion cte., which 
have been enumerated, in the sixth verse and which are born of 
assumed affinity, between Ksetra and Kgetrajfia. 

"Yataécn yat’—"Whence is wha(—This expression, conveys 
the intention of the Lord, to trace the origin of this Ksetra, and it 
has been described. in the second half of the nínctcenth verse. 
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‘Sa ca'—'Sa' (that), denotes Ksetrajfia, mentioned in the second 
half of the first verse, and we are advised to listen to the Lord, 
regarding that Ksetrajiia. 

'Yah'—The term Yah’ (Who), conveys the intention of the 
Lord, to reveal its true character, as has been cnumerated in 
the second half of the twentieth verse, and also in the twenty- 
second verse. 

"Yatprabhivasea’—The power (glory), of the soul, has 
been described, in the verses thirty-first to thirty-third of the 
chapter. 


‘The term, "Tar, here stands both 
So the Lord asks Arjuna to hear from 
Him, the description of four points about Ksetra, and two points 
about Ksetrajña. 

In the first two verses of this chapter, there is a brief 
description of Ksetra and Ksetrajüie, which has been called 
‘knowledge’, by Him. But detailed description starts, from the 
Third verse, and so Lord Krsna asks Arjuna, to listen to what, 
He says on Ksetra and Ksetrajra. 

In this verse, the Lord ordefs Arjuna, to hear the four points 
regarding Ksetra while only two points—who that Ksetrajiia is 
and what his powers (glories) are, regarding Ksetrajiia, Now 
a doubt arises, why the Lord has not discussed the powers 
(glories), of Ksetra and why He has not described the nature of 
Ksetrajfia, its modifications, and origin. The explanation is, how 
Kyetra which decays every moment, can have any glory. Worldly 
people, out of ignorance attach importance to riches. Actually, 
it has no power or glory. So the Lord has not described it. The 
Lord has started that the Ksetrajüia, is imperishable, therefore, 
his nature is also imperishable. So, there is no need to describe 
his nature, separately, the nature is included in, "who that 
Kseuzjia is Kgetrajifa, does not undergo any modifications, 
the modifications such as desire and aversion ete. appear in 
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him, because of his assumed affinity with Ksetra. So, there 
is no question of describing his modifications, as Keetrajia 
is immutable or without modifications. Ksetrajiia is nen-dual, 
beginningless and eternal. As, he has no origin, so no question 
arises of describing from whom, he has originated. 

 Appendix—The Lord by the expression "tatsamásena me ámu" 
means to say that a striver need not know more and more. In 
knowing more, more time will be spent but less spiritual discipline 
will be practised. 

inr 

Link:—Where have the Kgetra and the Ksetrajfia been 
described in detait? The answer is given, in the next verse. 

mfüfureiger itd SAA: yay 1 

DEE ENE E tafa: xu 

rsibhirbohudha gitar chandobhirvividhaih prthak 

brahmasütrapadalécaiva — hetumadbhirvinieitaih 

The truth, about the Kgetra and Ksetrajüa, has been sung 
by the secrs in manifold ways; it has been stated separately iu 
different Vedie chants and also in the conclusive and reasoned texts 
of the Brahmusiitras, clearly. 4 
Comment— 

"Rsibhirbahudhà gitamn’—The ancicnt seers, to whom the Vedic 
chants have been revealed, and who are authors of scriptures, 
jurisprudence and other religious texts, have expounded in detail, 
the true meaning of 'Kẹctra' and ‘Ksetrajiia’, by the terms, the 
insentient and the sentient, the unreal and the reul, the body and 
the soul, and the perishable and imperishable, etc. 

"Chandobhirvividhaih prthak'— Ihe term ‘Chandobhih’ (Vedic 
chants), with the adjective 'Vividhah' (Various), refers to the four 
"Vedas—Rk, Yajub. Sama and Atharva, including their Samhita 
(Hymnical texts), as well as Brahmana (the theological portion of 
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the Vedas) and Upanisads (the portions of the different branches 
of the Vedas which cootain discourses on Divine knowledge), 
these have described the Ksetra, and the Kseirajiia, separately. 

"Brahmasütrapaéalécava — hetumadbhirviniickaih—There. 
is also a reasoned exposition, of the truth about Ksetra and 
Ksetrajra, in the Brahmastiteas. 

The Lord, means to say, that He is describing the Kyetra 
and Ksetrajiia, in brief. But if anyone wants to go into details, 
he should consult the above-mentioned sacred scriptures. 

pnm 

Link:—In the third verse, Lord Krsna ordered Arjuna to 
listen to the six points on Kyetra and Kserrajfa. Out of those six 
points, He describes the two points on Ksetra "What that Ksetra 
is’ and ‘what its modifications are’, in the next two verses. 


tpg qfaia a 

gani ah a a ATERT: uu 

mahābhūtānyahañkāro  buddhiravyaktameva ca 
indriyani daaikam ca pañca cendriyagocarah 

‘The five great clements, and the ega, the intellect, the Primordial 
Matter (Nature), the ten senses, the mind and five objects of senses 
(this is Kyetra, which includes twenty-four elements). $ 
Comment: — 

‘Avyaktameva ca'—Here, tbe term ‘Avyakta’, stands for 
Primordial Matter, (Nature). Primordial Nature, being the cause 
‘of cosmic intelligence and being the cvolute of none, is only 
‘prakgti’. 

"Buddhth'—This term, stands for cosmic intelligence. It is 
‘prakrti’ as it gives birth to ego, and being an cvolute of Primordial 
Nature, it is 'Vikrti’. It means, that this cosmic intelligence is, 
"Prakrti-Vikrti'. 

"Ahaikáraly— This term, stands for thc cosmic ego. Being the 
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cause of five subtle elements, it is 'prakri' and being an evolute 
of intelligence, it is "Vikrti, So it is "Prakri-Vikpi. 

"Mahábhütün?— The five great (subtle) elements, are—ether, 
air, fire, water and earth. These are of two kinds—mixed and 
unmixed. If each of the elements is divided into five parts, and 
then one part of each is mixed, that is a mixed clement. If they 
remain separate, they are called unmixed. Iere, the five elements, 
‘are unmixed. The five elements, are also known as, subtle elemenis. 
(süksma mahdbhiita) and subtie forms of matter (tammátrás) 

‘These elements, being the cause of ten senses, one mind and 
five objects of senses, are called prakrti while being the evolute 
of ego they are Vikrti. Thus these clements are 'Prakrti-Vikrti'. 

"Indeiyagi dusx’—The tongue, hands, feet, ihe geuetative 
organ aad the organ of defecation—shese are, the five organs 
of action; while senses of hearing, touch, sight, taste and smell, 
constitute the five senses of perception. Being the effect of five 
subtle elements but being the cause of none, these are "Viksti’ 

"Ekarh es'— The tenn ‘Elam, stands for the mind. It, being the 
evolute of five elements and being cause of none, is 'Vikrti. 

"Pafica cendriyagocarüb'—Sound, touch, colour, taste and 
smell, the objects of five senses of perception being the effects, 
not the cause, are 'Vilgti'. 

Thus, the five subtle elements, ego and intellect —these 
seven are Prakrü-Vikrti, the Primordial Matter, is Prakrti and 
ten senses, mind, and five objects of senses—these sixteen are 
Viknis, These twenty-four elements, constitute the Kgetra, A 
meagre portion of this Ksetra, is this buman body, which has 
been termed as "Idarb éariram' (this body), in the first and ‘tat- 
ksetram’, (that Ksetra), in the third verse. 

DAR Bers 


™ Ether is divided into two parts, out of che two parts one part remains 
as ether while the other helf is divided into four parts and cach of the parts is 
given to air, fire. water and sarila. Other four elements are also divided in he 
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yot au: aa uod agra fe 

VA MÈT RARATAN 

icchi dvesah sukhar duhktara swñghātaścetanā dhrGh 

etatksetrazà samisena savikàramudahrtam 

Desire and aversion, pleasure and pain, the body and 
consclousness (lifc-brcath), firmness: these comprise the Ksctra, 
with tts modifications, deseribed briefly. 6 
Comment: 

‘Jecha’—This tenn, denotes a passionate longing, for the 
acquisition of an object, a person or circumstances etc. First of 
all, the Lord mentions the evil in the form of desire, because 
this longing (desire) is the root of all evils, pains and sins. 

"Dvesal/—Unfuifilment of desire end hurt to one's pride 
leads to anger. A subile form of anger, is aversion, Thus the 
tenn ‘aversion’ includes, jealousy and anger etc. 

"Sukham'—A fecling of pleasure aroused in the mind, by the 
appearance of agreeable circumstances, is called ‘Sukha’. 

"Dubkham'—Agony, caused in the mind, by disagreeable 
circumstances, is ‘Duhkha’. 

'Sañgħātah'—This term, stands for a physical body consisting 
of twenty-four elements. After being born, the seeming existence 
of this body, is a modification and its constant change, is also 
a modification (Vikira). 

"Cetanü'—The term, refers to life-breath. It undergoes 
modifications. It remains calm in sattva mode bot is disturbed 
when a man is overwhelmed with grief, worry and fear cte. This 
life-breath ever decays. Therefore, it is a modification. 

Common people, call the creature having life-breath, as 


same way. Half of each remains the same and the remaining hulf is divided 
into four parts and each of the parts is given to the other four elemems. Thus 
the mixture of all the elements is known as the mized element. 
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'Cetana' and without life-breath as 'Acetana'. Therefore, life- 
breath, is called 'Cetang', 

"Dbrtib/—'Dhiti, denotes firmness. It undergoes modifications. 
A man deviates from firmness, in unfavourable circumstances. 
Sometimes. he is firm, while other times he deviates from 
firmness, Sometimes he is more firm, sometimes less. Sometimes 
he holds virtues, sometimes vice. Being subject to change, it is 
modification of Ksetra. 

[This firmness of three modes viz. sāttvika, rüjasika and 
tümasika, has been described, from the thirty-third verse to the 
thirty-fifth verse of the eighteenth chapter. Sáttvika firmness, is 
very necessary, for spiritual progress} 

"Etsiketrarh vamdsena savik&ramudihrtam'—As, in the first _ 
verse of this chapter, the expression damn sarram’, was used to 
show a distinction, between the self and the body, similarly the 
term Etat’, has been used to prove the distinction of the seer - 
(seif), from the seen (Ksetra, and its modification). 

In the fifth verse, the Lord described the Ksetra, in the form of 
the world, while in this verse, He describes, it as a body with its 
modifications. Actually, the world and the body are one, and the 
same, as these belong to the same class. As, in the second verse 
of this chapter, the Lord described His identity with Ksetrajfia 
(soul), here he describes the identity of the body along with its 
modifications, with the world. In the twenty-first verse, instead 
of saying that the spirit is seated in the individual body, He 
declares, the spirit to be seated in cosmic Matter. This proves, 
hat if a man assumes his identity with an individual body, be, 
automatically gets connected with cosmic matter, as the micro 
and macro parts are, one and the sume. As a matter of fact, 
there is no micro (individual), only macro (cosmos), is there. 
The conception of individuality is a mistake. Tt means, that an 
individual body, and cosmic Matter, are the same. As waves of 
an ocean, are not different from the ocean, so is the individual 
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body, not different from the world. Therefore, the notion that 
individuality, is separate from cosmos, is a mistake. 


An Important Fact 


When the Ksetrajiia (spirit), out of ignorance, assumes its 
affinity with Kgetra (body), evils such as desire and aversion ete., 
are bom, in the Ksetra. Tn fact, Ksetraifia by nature, is totally free, 
from all kinds of evils and modifications. It is affinity, between 
the two which is responsible, for ali evils and modifications. If 
a striver, realizes that he is different from the body, and he has. 
his identity with the Lond, he becomes free, from all evils and 
modifications. 

On Self-reatization, desire and aversion, are totally annihilated, 
Such a realized soul, is conscious of pleasure and pain viz, or 
favourahle and unfavourable circumstances. But these do not 
canse any modification in mind viz. he does not feel, happy 
and sad.* 

The body of a liberated soul, becomes supremely holy and 
pious, and he has no affinity of T and ‘mine’, with the body. 
His body temains alive, according to his destiny. Till the body 
lives, life-breath also lives. On working hard, life-breath becomes 
turbulent, otherwise, it is calm. The Sāttvika, firmness which 
subsisted during practice, remains even, on Self-realization, 
But on realization, the liberated. soul has no affinity with 
modifications—'Cetanī and 'Dhrti, as he has no identity with 
the inner sense. 

It means that four evils—desire, aversion, pleasure and 
pain-—which were due to his identification with the body, 
are totally destroyed, on Self-eealization. Three modifications — 
"Sa&gháti, ‘Cetand and 'Dhrti, remain in his life, but they do 
not affect him. 


* Knowledge of anything is not defective (as while having meal a man 
may knew the taste of a dish) but altachiaent or aversion to itis defective, 
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Appendix—When the Self has affinity with ksetra, evils 
such as desire, aversion; pleasure, pain etc., arise in ksetrajfia— 
‘purusah sukhaduhkchinárh bhoktrve hetumcyate" (13/20). All 
evils such as desire and aversion etc., abide in the cgo (knot 
between the sentient and the insentient). In ego also these evils 
abide in the insentient fragment only. 

Here the Lord has called the body consisting of twenty- 
four elements and its seven modifications as "etat" (this)— 
‘etatkgettum’. Jt means that the Self is not identified with 
kgetra but is totally different. The three bodies—gross, subtle 
and causal being within the term ‘ctut’ arc not the Self. Here a 
point needs special attention that when even ‘mahattattva’ (cosmic 
intelligence) and ‘mila praksti” (Primordia! Matter) have been 
mentioned as ‘etat’. chen ‘ego’ is certainly included in ‘etat’, there 
is no doubt about it. Nearer than “ego” to the self is ‘Cosmic 
intelligence’ and nearer than "Cosmic intelligence’ is ‘Prakrti’, 
that Prakrti is also included fp ‘etatksetram’. It means that ‘ego’ 
is not ‘the Self’ at all. The man, who discems the Self and ego 
(ksetra) as separate entities, is not born again and he realizes 
God (Gita 13/23). 

ee EE o 


Link When a man identifies himself with the body, evils 
such as desire and aversion, are born and they affect him. 
Therefore, the Lord, in the next five verses under the name of 
Jääna' (Wisdom), enumerates twenty virtues to do away, with 
the assumed identity. 


ameman  amfenTehem i 
areata vite Arafa ae: uio t 
amünitvamadambhitvamabirssi — ksantirarjavam. 
cüryopisanamà éoucarh sthairyamatmavinigrahah 
Absence of pride, freedom from hypocrisy, non-violence, 
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forgiveness, straightforwardness, service tu the teacher, purity of 
budy and mind, steadfastness, and self-control. 7 
Comment: — 

‘Amanitvam’—Absence of pride is known as ‘Aminitva’. Tt 
is the superiority complex, because of one's possessions, of arts, 
virtues, wealth, ability etc., that engender, conceit or pride. One 
possesses a superiority complex, because of his identity, with the. 
body. It means, that he attaches too much importance to matter 
and so he cannot, know the truth. The less proud a man is, the 
lesser importance he attaches to matter. The less importance be 
attaches to matter, the lesser proud, he is, and the more speedily, 
he follows spiritual discipline. 

Remedy:—A striver, should keep company with devout 
devotees, saints and liberated souls. Their company frees him, 
not only from pride, but also from many other evils. 

Saints honour others, but themselves remain free, from the 
desire of honour (Mānasa 7/38/2). Similarly, a siriver in order 
to be free from pride, should have the habit to offer honour, 
respect and praise etc., to others. He can form this habit, only 
when he regards others superior, to him in any sphere. Tt is a 
rule, that every person has some speciality. This may be due 
to his caste (order of life), stage of life, learning, intelligence 
and rank ete, Therefore, a striver should offer respect, to others 
keeping their unigueness, in mind. When, it becomes his habit, 
iis desire to covet honour is gradually wiped out. He must be 
cautious, that while offering honour to others, be should not 
expect honour, in return. 


Out of all the divine traits, the Lond has mentioned, fearlessness 
as the first one (16/1) and absence of pride (16/3) the last, in 
the Discipline of Devotion, But in the Discipline of Knowledge, 
He has given priority to absence of pride (13/7) and referred 
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to fearlessness, at the end—Perception of God’ (the object of 
truc knowledge) (13/11). It means, that a devotee, like Prahlada 
beholds the Lord pervading everywhere, and so becomes, fearless 
at the beginning. He offers regard, honour and praise ctc., to 
others, without having any pride. At last, his assumed affinity 
with the body perishes, and he hecomes totally free, from pride. 
But a striver, following the Discipline of Knowledge, does not 
assume his identity with the body, at the very beginning (13/1) 
and so, has no pride. At last he realizes the self as pervading 
everywhere and becomes fearless. 

"Adambhitvam'—Hypocrisy, means putting on a pretence or 
false appearance, of virtue or goodness, for the sake of honour, 
prestige and worship etc. If a sinner, in the company of virtuous 
persons, exhibits himself as a devotee, a righteous or a charitable 
person, he is a hypocrite. ly, if a striver, is engaged in 
adoration and prayer ete., in loneliness, and is feeling drowsy, but 
he becomes alert, as soon as he hears the footsteps of someone 
coming, it is also a subtle hypocrisy. "Thére is also, hypocrisy 
when a pious and virtuous person, in the company of bad persons 
renounces his piety and virtnes, and poses himself as others are, 
as can be seen in clubs and hotels eic. Absence, of this sort of 
hypocrisy, is ‘Adambhitva. 

Remedy:—A striver, should fix the goal of human life, that 
he has to realize God, and that he should ever be engaged in 
adoration, and other spiritual practices, without caring for, what 
the people think of him and say, about bim. 

"Ahirbsa'—Non-violence, means total absence of violence, 
It consists in inflicting mo pain, on anyone, through a body, 
speech or mind. Pain or injury, can be inflicted in three ways—by 
one's own self, getting it inflicted by others, and by abetting 
it. Violence is inflicted, either out of anger, grecd or delusion, 
Thus, violence is of nine kinds. Again, the nine kinds can be 
divided according to quantity, in three parts—a iile, more, 
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much more. Thus, the types of violence, come to twenty-seven. 
These twenty-seven kinds, of violence, can be inflicted through 
body, speech and mind. (n this way, violence can be inflicted, 
in cighty-one ways. 

Non-violcaco, cem also be divided into four categories, 
according io place, occasion, time and person. A man may 
observe non-violence, in places of pilgrimage and temples, on 
occasions, such as on festivals, on days, such as a birthday and 
death anniversary etc., and to s person elc., such as cows, deer, 
preceptor, parents and children ete. 

Total abstention from violence, or inflicting pain on any 
creature, at any place and time through speech, body or mind, 
is called universal non-violence. 

Remedy:—A striver, should regard comfort, welfare and 
servive of others, as his own, because the self, in every person 
is the same. By arousing this sort of discrimination, how can 
a person, inflict pain or injury on anyone? A feeling of non- 
violence, automatically develops, in him. 

'Kyäntih'—'Kşānti’, means forbearance i.e., forgiveness. He, 
who has developed this feeling, never thinks of punishing an 
evil-doer. either himself or having him punished by others, in 
anyway. Even in having power, he does not nurse any thought 
of revenge, upon hin, 

Remedy:—(1) Forgiveness in the self, is self-evident, 
because the self is free, from all modifications and evils. So a 
striver, should have a firm belief, Lhat he remains unaffected, 
by evil and wrong done to him. This belief, naturally, develops 
forgiveness. 

(2) He beholds the self, present in all beings (6/29). Tf while 
having a meal the tongue is chewed, a person is not angry with 
his teeth, because the tongue and the teeth, both are his own 
parts, similarly, the same self, abides in all the beings. So à 
person, possessing the virtue of forgiveness, never entertains, 
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the idea of punishing a wrong-doer. 

‘Arjavarn'—Ii means, straightforwardness of body, mind and 
speech. No sense, of omamentation, in the body, Simplicity in 
living, natural straightforwardness, in behaviour, absence of 
arrogance—this is straightforwardness of body. Absence of 
erookedness, deceit, envy and aversion etc., and -sercnity, 
benevolence and compassion, these include straightforwardness 
of mind. Absence of taunt, censure, malicious gossip and pinching, 
harsh language and use of simple, true, aggreable and wholesome 
language—this is straightforwardness of speech. 

Remedy:—A man by assuming his affinity, with the gross, 
subtle and causal bodies, regards himself superior to others. So 
he docs not possess straightforwardness, of mind, speech and 
behaviour. If he renounces this assumed affinity with the body, 
and has an eye on the self, he becomes straightforward. 

Aearyopasanam’—A teacher, who imparis knowledge and 
teaches good precepts, is called an Acarya If anyone serves, such 
a type of teacher, he is benefitted. But here tbe term 'Ácárya, 
denotes a liberated soul. Bowing to him, paying reverence to him, 
and serving him with body, mind and speech, in order to make 
him happy—this is service, to him. But real service, consists in 
translating his principles into practice. The service rendered to 
the body, of a conscious man is regarded as service to him. But, 
to render service to the body of a realized soul, is not service, 
in its real sense. It is only partial service. 

In the Discipline of Devotion, there is not so much need of a 
preceptor, as in the Discipline of Knowledge, because a devotee, 
following the path of devotion, catirely depends on God. So the 
Lord by his grace, provides gain and security (9/22), removes all 
difficulties and obstacles (18/58) and enables him to behold the 
Divine presence, within himself (10/11). But, in the Discipline 
of Knowledge a striver depends on his spiritual practice, which 
has some defects, such as follows— 
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(1) A striver, having received knowledge through scriptures 
and saints, assumes that he is different from the body and so he 
attains peace, and he thinks, that he has realized the scif. But, 
when he comes across favourable and unfavourable circumstanecs, 
he fecls pleasure and pain. It means, that he has not realized, 
the self. 

(2) When anyone calls him by his name, he thinks, he is 
that person. {1 means, that he is still established, in the body. 

(3) An emancipated soul, has natural discrimination between 
the sentient and the insenticnt. Rut a striver, discriminates the 
real from the unreal, during wakefulness and be forgets it, during 
sleep. He gets hold of this discrimination again, while he awakes 
from sloep. 

(4) When a striver, serves saints and preceptors and takes 
an active part in good company, he thinks, that he should be 
considered superior, to others by the saints and preceptors, 

Thus a striver, regards his imperfect knowledge, as perfect. 
So the Lord by the term ‘Äcäryopāsanam', wants to emphasize 
the fact, that a striver, following the path of knowledge, should 
practise spiritual discipline, under the guidance of a tacher. lu 
the thirty-fourth verse of the fourth chapter also, Lord Krona suid 
to Arjuna, "Co to the liberated souls, prostrate yourself at their 
feel, render them all forms of service, and question them with a 
guileless heart, then they will unfold knowledge to you." Jn this 
way, wise men remove the defects of a striver, which he himself 
does not know, easily, and enable him to realize, the Lord. 

A striver, should go to such a preceptor, who according to 
him is endowed with, the following traits. 

1. He should be a liberated soul. 

2. He should know, the Disciplines of Action, Knowledge, 
and Devotion etc., in the right perspective. 

3. His company and words, remove doubis even withoul 
being referred. 
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4. His company, gives solace and peace. 

5. His relationship with a striver, is only for his welfare, 
without having any selfish motive. 

6. He does not expect anything, of the striver, ín the least. 

7. Ali his activities are directed, towards the welfare of strivers, 

8. His company. enhances the spiritual inclination, of strivers. 

9. His company, sight, discourses and remembrance, remove 
wicked traits and develop divine trais, in the strivers. 

10. He is uncommon, and singular and has, no equal. 

So a striver, should serve and obey such a preceptor, with 
faith and reverence. He should live with a preceptor, only for 
his emancipation. He should not worry about, what his preceptor 
does and what he does not do, and why he does so, and so on. 
He should depend on his preceptor, and act according to his 
behest, and hints. If such a preceptor, does not accept a striver 
as his disciple formally, the striver should not insist on it. He 
should accept him, as his preceptor by heart. 

1f such a liberated soil, is not available, a striver should 
take refuge, in the Lord. By doing so, either the Lord Himself 
guides him as a pteceptor, or makes a preceptor available, 

Remedy:—A striver who aims at God-realization, should serve 
the saints from his heart, because their grace, bears quick fruit. 
He should, have this conviction and act accordingly. 


‘An Important Fact 


A disciple, should serve his teacher. If a disciple performs 
his duty, scrupulously, his affinity with the world is renounced, 
and he gets identified with, the truth in teacher viz., virtues of 
his teacher develop in him. Having renounced affinity, with the 
world, he attains salvation and having identified himself with the 
truth in teacher, he develops devotion. With this identification he 
does not remain a disciple, and he is not controlled by scriptures 
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etc. But if a disciple, does not perform his duty, scrupulously, 
‘he will remain valy a nominal disciple, not a real one. Without 
remaining a real disciple, his affinity with the world will not 
be renounced, and he will not get identified, with the teacher. 
Thus, he will remain a slave, to the world. 

If a disciple expects of his teacher to lead him alone to 
salvation—'t is also a bondage, for the disciple. A disciple, should 
surrender himself to his preceptor, without having any will of his 
own. He should become a yesman, to his preceptor's will. 

It is the foremost duty of a preceptor, to emancipate his 
disciple. Tf he does not perform his duty, he is a nominal preceptor. 
f he has a desire to receive anything (money, respect, praise 
etc.) from his disciple, he is not a teacher but he is a slave, to 
the disciple. 

"Saucam'— Saucam', means external and internal purity. The 
body, is purified by cleaning it with water and earth cte., while 
the mind is purified by having divine traits, such as mercy. 
forgiveness and generosity etc. 

‘Remedy:—The body, is made of filthy materials. It may be 
cleaned again and again, yet it contains filth. By knowing the 
fact, that it is foll of filth, a striver becomes indifferent and 
detached to it. 

kaming money by truthful and honest means, according 
to one’s caste and stage of life, without laying claim to others’ 
property, etc., and purity of dict, purify the mind. 

'Sthairyam'—It denotes steadfastness or firmness. A striver, 
should be firm, in his aim of God-realization, in the face of 
difficulties, dangers and obstacles. 

Remedy:—(1) People attached to worldly pleasures and 
Prosperity, cannot have their determinate intellec, concentrated 
on God (Oità 2/44). So a striver, should renounce this attachment, 
to worldly pleasures and prosperity. 
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(2) A striver, should remain Grm, in whatever he decides, 
even on insignificant tasks. By doing so, he forms « habit of. 
being firm, in other spheres also. 

(3) The more faith a striver has, in saints and scripture 
the more firm, he is. 

*Ktmavinigrahah'—Here, tbe term ‘Atma’, stands for the mind, 
and control over the mind is "Atmavinigrabaly. Some thoughts, 
come to the mind and these disappear quickly. They are called 
‘Sphurands’, (Reeting thoughts). But, when the mind is attached, 
to that thought, it becomes a ‘Safkalpa’ (pursuit or projection 
of the mind), 'Sphurand’, is just like an image in the mirror, the 
mirror does not catch the image, while ‘Safikalpa’ is like a film 
in a camera, which catches the image. A man, is attached to the 
thoughts, by having, attachment and aversion, for them. Fleeting 
thoughts, are destroyed by practice, while pursuits of the mind, 
are destroyed by dispassion. Thus the mind, can be controlled 
by practice, and dispassion (Gita 6/35). 

Remeily:—(Refer to the explanation of the twenty-sixth verse 
of the sixth chapter, for controlling the mind) 

Appendix—The Lord enumerates the virtues under the name 
of Juin: (wisdom) in order to do away with the assumed 
identity of the Sclf with the ksetra. These virtues are helpful in 
renouncing this identification. 


indriyürthesu — vairügyamamahanküra eva ca 

janmamrtyujardivyadhidubkbadosinudarsanam 

Dispassion towards the objeets of senses and absence of egoism; 
constant perception of cvil and misery in birth, death, old age and 
ease. 8 
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Comment:— 

"Indriyácthegu varägyam'—lt denotes, absence of attraction. 
and attachment, for all the objects of senses, of this world as 
well as tbe next, in the form of sound, touch etc., which are 
enjoyed by senses. For the maintenance of his life, a striver 
should not have attachment and passion etc., with sense-objects, 
even during physical contact with them. 

Remedy;—-(1) Attachment to the objects of senses, develops 
a sense of importance for thera. which leads to sins and deprives 
a striver, of God-realization. Only. by effacing attachment, we 
can get established in God. This conviction, develops detachment 
from sensc-objecis. 

(2) Even great kings and emperors, could not enjoy sensual 
pleasures forever. Their bodies, decayed and they died. This 
thought, develops dispassion. 

(3) Sensual enjoyments, lead persons to grief and worry, 
only, Sense enjoyment does not bless, one with any eminence 
and singularity. This thought also develops dispassion. 

'Anahañkära eva ea'—Bveryone, feels, T am’. Identification 
of T, with that, body, gives birth to, ‘I am body. The feeling 
‘Lam body’, gives birth to, egoism. This identification of the 
self with body, is the cause of a man's birth, in good and evil 
bodies (Git 13/21), Actually, this cgoism has no existence of 
its own, but it cmanates from the identification of the self, with 
a body. But when a striver, distinguishes the sentient from the 
insentient, his egoism disappears. Thus strivers, can be free from 
this feeling of egoism. An affinity with worldly objects and a 
feeling of superiority, because of one's renunciation, dispassion 
etc, give birth to pride. Here, the term 'Anahankara’, denotes 
absence of pride and egoism both. 

When a man awakes from his sleep, he first of all knows, T 
am’. Then he believes that he belongs to a particular caste or creed 
etc. This is a routine process to realize the cgo. Similarly there 
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is an order for freeing oneself from a feeling of egoism. First, a 
striver, renounces the pride of wealth cte., which he has, because 
of assumed affinity with, the gross body. Secondly, bis pride of 
doership, because of affinity with organs of actions, is destroyed. 
Then the pride of kuowership, because of the predominance of 
intellect, perishes. At last, his egoism disappears. Then, only the 
Self, which is Truth, Knowledge, and Bliss, remains. 

Remedy:—(1) Superiority complex, leads to pride. So a 
striver, instead of finding fault with others, should find fault 
with himself, and try to get rid of his faults. 

(2) A striver, should realize that the same soul pervades, all 
the bodies. So, he is in no way different, from other persons, 
Through ignorance, taking the all-pervading soul, as confined to 
the body only, he becomes one, with the body. As, hy having 
affinity with time, intellect and speech, he regards himself, 1 am. 
here’, T am wise’, T am a preacher’. To deny this affinity, is a 
remedy, to be free from egoism. 

(3) In the scriptures, the Lord has been referred to #8 Truth, 
Consciousness (Knowledge) and Bliss. These are three names of 
the Lord. They do not denote three different entities. Keeping 
the goal in view, denoted even by anyone of these three names, 
a striver, can be free from all worldly thoughts. Being free from 
thoughts, he can realize his antomatic identity, with the Absolute 
and be free from, egoism. 

(à) 'Sat (Truth or Reatity):—The Lord, had been, always has 
becn, and remains, forever. He, is ncither bom, nor destroyed. 
He, neither increases nor decreases. He always, remains the same. 
Reflecting this way through intellect, one can become free from 
worldly thoughts. Thus, being free from thoughts, a striver, snaps 
his ties with, intellect and realizes, his axiomatic identity, with 
the self. On such realization, pride goes away. 

(b) 'Cit'—As T is an illuminator and a body, senses etc., are 
illnmined, so is Knowledge Absolute the il'uminator and I, thou, 


Vene 8] SÁDHAKA-SARUIVAME 1453 


this and that, are illumined.” These are quite distinct, from an 
illuminator. So T, 'thow, 'this, and ‘that’, are quite distinct from 
the oversoul. In this way, getting established in that Knowledge 
Absolute, the self is realized and egoism, is destroyed. 

(©) ‘Ananda’ (sliss)—Intellect, cam know the Matter 
nsentient world) only. lt has no access beyond it. In order to. 
know the divine, it is indispensable to renounce, affinity: with 
intellect. Establishment of the scf, in the Supreme, is a means 
to renounce this affinity. Then, only the supreme in thc form 
of ‘Bliss’ remains, Who is also ‘Knowledge’ and “Truth. Thus a 
striver, is freed from egoism. 

"JanmamytyujarivySdhidubkhadosioudarsanam!—As a pitcher, 
is baked in a potter's kiln, a helpless child, bums within the 
womb of a mother. During the process of birth, it has to bear 
unbearable pain, while coming out of the womb. A striver, should 
constantly think of the trouble of pain on birth, 

No one, can escape death, itis inevitable for onc, who is bom. 
When a man under compulsion, has to leave a body, residence and. 
wealth etc., which he regarded as his own, throughout life, bnt 
he never hopes to regain, then due to attachment, he undergoes a 
lot of suffering. Moreover, when a man dies, be suffers as much 
pain, as he suffers when thousands of scorpious sting him, all at 
‘once. Thus, a striver, should perceive evil, in death. 

In old age, the body and the limbs, become feeble, the man 
cannot move casily. He cannot digest food. The members of his 
family insult him. Ye is reduced, to a helpless state. Ie is very 
much sad by memorics of bis glorious past. Thus, the problems 
of old age, should be perceived. : 


^ A businessman heard that in onc finm there was profit while in the 
other one there was loss. Thus profit and loss are different but there is uo 
difference in the knowledge about the two, knowledge is the same. Similarly 
CT. "You, This and That’ are different but their illuminator (knowlodge) is 
the sama. In that light of knowledge all the actions in T, "You', This’ and 
"Tat are performed. 
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This body, is an abode of various discases, which are very 
painful. So, there should be constant perception of troubles 
caused by diseases. 

By perceiving evil in them, he should think, that they are 
a result of his past sins and evil actions. By thinking so, he 
develops dispassion for the perishable things, objects and bodies 
ete. It means, that perception of evil in life, death, old age and 
disease ete., leads to dispassion, because attachment to sensual 
pleasures i.e., contact with these Gunas (Qualities or modes) is 
responsible for birth of a soul, in good and evil wombs ((Gità 
13/21) and rebirth, is an abode of pain (GRE 8/15). 

Affinity with Matter (Nature), and attaching importance 
to it, is the root of all evils. The soul being a portion of 
the Lord, is pure by mature while evils acc impure. So these 
belong to two different classes. Thus, am embodied soul, is 
oppressed by evils which are his own crestion. It is also 
declared, in the Manaxa, that the soul is sentient, pure and 
naturally a lot of bliss (Minasa 7/117/1). So evils and pains, 
are not pleasing. But, by identifying itself, with a body, it 
always suffers. Therefore, the Lord emphasizes, to wipe out 
the assumption of identity of the self, with a body, by viewing 
evil in birth and death ec 

Appendix—One is "bhoga' of sufferings, while the other is 
the effect of sufferings. To feel sad in sufferings and to desire 
pleasure is “bhoga’ of sufferings and by finding out the cause of 
suffering, to wipe it (the cause) out, is the influence of sorrow. 
Here the effect of sorrow bas been expressed by the expression 
"dubkhadosanudaréanam' . 

By being sad in suffering, discrimination disappears. But 
‘because of the influence of suffering, discrimination does not 
disappear but by applying his discrimination, a man discovers the 
reason for suffering and then wipes out the cause of suffering. 
Desire for pleasure is the root of all sufferings. When the root 
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is weeded out, its effect is naturally wiped out; therefore when 
the desire for pleasure is wiped out, all sorrows get destroyed. 


Ed 


asaktirunabhisvangah putradáragrhádisu 

nityarh ça —— samacittatvamístánistopapattisu. 

Non-attachment, non-idcntífication of the self with son, wife, 
home and the like and equanimity in all desirable and undesirable, 
happenings. 9 
Comment: 

'Asakti'— Attachment to perishable worldly objects, persons and 
citcumstanees ete., is 'Sakti Absence of that attachment is called, 
“Asakti'. A man, is attached to them, to seek pleasure, from them. 
He feels pleasure, while there is contact. But real joy, reveals itself, 
with termination of the contact (Gi 6/23). So, its indispensable 
to renounce, attachment for the mundane for a striver. 

Remedy:—Pleasure, which is derived from the contact of 
senses, with their objects, seems like nectar ar fist, but is like 
poison in the end (Gii 18/38). One, who enjoys pleasures bom 
of contact, has to bear suffering. So, by thinking of their result a 
striver, is not attached to them. 

"Amabhigrarigab putradáragrhádisu'— Closc association with 
one's sons, wife, house, wealth and cattle ete., is really assumed. 
A man, is so much identified* with them, that he regards their 
sickness and death etc., as his own. So, a man should not identify 
himself, with them. 

Remedy:—Render service, to your kith and kin, without 
expecting any service or reward in retum, If they take pleasure, in 


^ Proper dealings and rendering of service to sona and wife is not 
identification, it is rather non-attachment which Jeads to immortality. 
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serving you, accept their service, without deriving amy pleasure, 
out of it. 

‘Nityari ca samacittatvamistinistopapattisu'—Absence of joy 
and attachment, in the favourable circumstances and sbsence of 
grief and aversion, in unfavourable circumstances, is equanimity, 
Tn that state a striver, remains unaffected by all desirable and 
undesirable, happenings. In 2/48, the Lord has called it 'Equaniruity" 
(Evenness of mind), in success and failure, 

Remedy:—A striver, should utilize desirable happenings 
and circumstances. to render service to the beings of the world, 
without any selfish motive. Similarly, in undesirable happenings 
and circumstances, he should renounce the desire (o receive 
favourable circumstances. He, should feel, neither happy in 
agreeable circumstances, nor sad, in disagreeable ones. 

He should have a firm belief, that the desirable, as well as 
the undesirable circumstances, are a means to realize God. So, 
he has to transcend these and thus a striver attains equanimity. 


aae E 

af amea RaRo i 

fafiraasrüfaeenfesiaetafa ngon 

mayi cānanyayugena bhaktiravyabhicārinī 
viviktadeśasevítvamaratirjanasarhsadi 

Unswerving devotion to Me with sole dependence on 
God, inclination for solitary places, and dislike for the 
worldly people, 10 
Comment:— 

"Mayi cimanyayogena — bhaktiravyabhicirinl" Having 
dependence, on the world a striver's body-consciousness, remains 
intact. This ‘ego’ is the main hurdle to Self-realization. To remove. 
this hurdle the Lord, declares thal exclusive devotion is a means to 
Sclf-rcalization. In simple words it means, that through devotion, 
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ego is easily wiped out. Total dependence only on Him and His 
grace, is called wholehearted discipline, 

Having consummate and unadulterated love for God, is 
unswerving devotion to Him. Ji means, that He is both the 
means and the end. This is unswerving devotion with whole- 
hearted, devotion, 

A striver, following the discipline of Knowledge also, having 
an aptitude for devotion, by depending on the Lord, attains, Self- 
realization, The Lord, mentioned this unswerving devotion, as a 
means to transcend the three Gunas—(quslities) (Gå 14/26). 

Doubt:—Here, the Lord has mentioned devotion, as a means 
for Self-realization, while in the fifty-fourth and fifty-fifth verses 
of the eighteenth chapter, He refers to knowledge, as a means 
to attain devotion, why? 

Answer—-Devotion, is of two kinds—as a means, and as 
an end; so is knowledge of two kinds—as a means and as an 
end. Both, in the end, are one and the same, like the two faces 
of the same coin. In the end, both (as means) are methods to 
attain devotion and knowledge, (as an cnd). ‘Therefore, both 
the statements—devotion, as the means for Self-realization 
and knowledge, as the means to attain devotion, are justified. 
Therefore, a striver, according tc his past and present propensitics, 
should follow anyone of the Discipline of Action, Knowledge 
or Devotion. He, should be very cantious, that His only aim is 
God-realization, not the world. With this aim, he attains God, 
with bis own discipline. 

Doubti—Why has the Lord mentioned His devotion, as a 
virtue, which makes for Jina (wisdom)? Does a striver, following 
the Discipline of Knowledge, practise devotion? 

Answer:—Strivers following the Discipline of Knowledge. are 
of two kinds—thosc having predominance of feclings (dcvotion), 
and others haying predominance of knowledge. 

(1) The sttiver who has predominance of devotion, wants to 
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know the reality, by depending upon God (7/6; 13/18). The terms 
‘Mam’ (Me) and ‘Mama’ (My), in the second verse: Me (from. 
Me) in the third verse; 'Mayi' (to Mc) in this tenth verse and 
'Madbhaktah' (My devotee) and 'Madbhavaya' (to My being) in the 
eighteenth verse of this chapter, denote that upto the eighteenth 
verse, it is related to 2 striver, in whom devotion predominates, 
But, from the nineteenth to the thirty-fourth verses, no such word 
as T, 'Me', or 'My etc., has been used, which indicates that, it 
describes a striver, in whom knowledge predominates. So here, 
devotion is a means for Self-realization. 

Further, as butter or milk, with other ingredients of sāttvika 
food, or alone, promotes strength and health, similarly devotion 
to the Lord, with the Discipline of Knowledge, or alone, makes 
a striver eligible for God-realization and by itself also induces 
him, to transcend the three modes (Gita 14/26). Accondiag to 
Sd Pataiijali, devotion is one of the eight yogic practices, and an 
independent means for God-realization. Thus devotion, occupies 
an important place, cyen in the Discipline of Knowledge. 

Q2) A striver, having predominance of knowledge, is onc, 
who endowed with discrimination and dispassion, distinguishing 
the real (spirit) from the unreal (Matter), wants to know the 
truth (Gia 13/1934). 

"Today, because of excessive attachment to sensual pleasures, 
a striver, following the Discipline of Knowledge is rare, indeed. 
So the Discipline of Devotion, is very uscfol for them. Thus, 
here the description of devotion is appropriate snd reasonable. 

Remedy:—By having affinity, with the Lord and depending 
on Him, utterance of His name, loud chanting, meditation and 
adoration ete., are easy means, to develop devotion, for Him. 

‘Viviktadesasevitvam’—A lonely and holy place, free from 
'ustlo, bustle and disturbances, is suitable for meditation, 
adoration, study of sacred books and other spiritual practices. 
So, it is proper for a striver, to carry on his spiritual practice for 


Verse 11] SADHAKA-SARIIVANI 1459 


God-realization, in a lonely woodland or temple etc. But if he 
is unable to find such a lonely and boly place, he need not lose 
heart, in the least, He should realize, that he (Spirit) is different 
from the body (Matter). Even in a lonely woodland or temple 
or the bank of the Ganges, if he identities himself with body, 
it means that he identifies himself with the world and, so there 
is not much use of a lonely place. 

Real loneliness is that state in which the striver beholds 
nothing else, but the Lord or the self, and he realizes that he 
has no identity with the body, mind amd senses ete., because 
these are evolutes of matter, while the self (Spirit), transcends 
matter (nature), 

'Aratirjanasarhsadi'—A striver, should have no inclination 
for worldly affairs. If anybody wants to discuss with us spiritual 
subjects, the desire to meet him is not, ‘Aratirjanasathsadi‘. The 
company of men, attached to worklly enjoyment, is an obstacle 
to spiritual life, while the company of saints, exalted souls and 
strivers for God.realization, is helpful to spiritual practice. So, 
the former, not the later, should be disliked and discarded, 
the latter is indispensable for spirimal progress. Tt has been 
said—a man should not kecp company with attachment, but if 
detachment is not possible, he should keep company of noble 
persons, because, their company, is a good remedy for attachment. 
By their company, a striver develops detachment. 


SRR 
sera wate | 
Torarathta were SAN $$ 
adhyütmajfüánanityatvara tatvajfanürthadaranam. 
¢tajjfidnamiti — proktamajü&nar: — yadato'nyathà 


Constancy, in the knowledge of the Supreme Spirit, in 
seeing God everywhere as the object of true knowledge—all 
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this is declared to be knowledge Gana), and what is contrary 
to it, is called ignorance (ujftüna). 11 
Comment:— 

‘Adhy3umajfiinanityatvam’—All scriptures direct men towards 
God. With this point in view, a striver should dwell upon God 
to the best of his understanding. From arguments and counter 
arguments it iy proved, that God exists at all times, while the 
world does not exist, at anytime, Every momenl it is decaying. 
The Self or the Supreme Spirit, is eternal and imperishable, while 
the world is transitory, perishable and is subject to modifications. 
The world, actually bas no existence of its own, besides the Lord. 
The world, appears to exist, in the light of thc Self or God. Thus, 
to dwell upon the negation of independent existence of the wodd, 
and evcecxistence of God, is ‘Adhysttajfiénanityatvam’. 

Remedy.— Study of the sacred texts, listening to the divine 
discourses, aud inquiries, constitute the remedy. 

"Tattvajianarthadarsanam'—Tattvajnana’ means, God. 
Constantly behoiding Him, pervading everywhere is ‘seeing God, 
as an object of truc’ knowledge. A striver, should behold nothing 
else, besides the Lord, as He pervades cverywhere, everytime, 
every person, thing, incident or circumstance. To haye such a 
constant perception, is Tattvajiianarthadar$anam’. 

"Etajjinaroiti proktamajāänarh yadato'nyathi'—The twenty 
virtues, mentioned from ‘Aminitvam’ (absence of pride) in the 
seventh verse to ‘Tuttvajninarthadarsanam’ (beholding thc 
Lord) im this verse, are all conducive to God-realization hy 
wiping out a striver's identification, with the body. So these 
have becn named, (ire) knowledge. The opposites of these 
virtues are—pride, hypocrisy and violence etc. Such wicked 
propensities, are conducive to disinclination for God-realization, 
as well as, identification of the self, with a body. So they are 
named, ignorance. 
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An Important Fact. 


Ifa striver, by developing acute discrimination, can renounce 
his assumed aifinity with a body, all these virtues get naturally 
revealed, in him, Then he need not inculcate separate virtues, 
in him. A striver, should know the distinction between the real 
(Spirit), and the unreal (body). By knowing this distinction, his 
assumed affinity with body, is renounced. Secondly, he should 
have only an aim for God-realization. 

This is everybody's expericace that the body has changed 
bur T remain the same and implication of the body with the 
Self is mot real but a false notion. Only by having this belief, 
his spiritual practice begins. The aim for God-realization arouses 
discrimination, which leads to dispassion. The Lord, has described 
these twenty virtues, to strengthen discrimination, and dispassion. 
With this aim, the evils are rooted out, whether a striver, realizes 
it or not. As leaves, on the branches of a troe, even when rooted 
out, remain green for a few days, so the evils of a sttiver, are 
rooted out, as soon as he fixes his goal, to realize God. In the 
beginning a striver, does not realize this fact, because evils 
appear in him. But gradually he realizes, that he is froc from 
all those, evils. 

During spiritual practice, a striver sometimes foels the presence 
of evils, in him. Actually, at that Gme, the evils make their 
exit, During spiritual practice, if the number of evil propensities 
increases, it means, that these are making their entry. But, if they 
are decreasing, it means that they are making their exit, and so 
they will vanish, altogether. Under such circumstances, a striver 
should not lose heart, he should be wholc-bcartedly engaged, in 
spiritual practice, By doing so, all his evils, totally disappear. 

Appendix—These twenty virmes bave been called ‘Jnana’ 
(wisdom) because they enable us to know the difference between 
"ksetr and "ksetrajüa. Whatever opposite to it is ‘Ajaana” 
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(ignorance), Without following the spiritual discipline (these 
virtues), a man may leam facts pertainióg io knowledge but 
he can’t realize the reality. Therefore without spiritual practice, 
ignorance (to perceive ‘ksetra’ and "ketrajia' alike) prevails, 
and so long as ignorance prevails, if a man having learnt the 
difference between ‘ksetra’ and ‘ksetrajia’, discusses it, then in 
fact he strengthens "dchübhimana" (identification of the Self with 
the body). But he who practises these virtues, he becomes able 
to distinguish between *ksetra’ and “kgetrajfia’. 
E 


Link:—The Lord in the next verse, describes thai the Knowable. 
Who, ought to be known, 


at amaranth AA | 

scan Aa A Waa t? 
jüeya yattatpravaksyimi yajjiütvamrtamaónute. 
anüdimatparar brahma na sattannásaducyate* 


I shall describe at length that which is fit to be known, and by 
knowing whieh, one attains immortality. It is the supreme Brahma 
Who is without beginning and Who is said to be, neither existent 
nor non-existent. 12 


Commen: 
"Biieyaro yattatpravaksyiml' —The Lord, promises that He will 
describe at length that Brahma or God, for Whose realization this 
human body has been bestowed, and Who has heen described 
in the scriptures. 
By the term ‘Tiieyam’ He means that having known all other 
subjects, sciences and arts of the world, something else remains, 


^ In tiis vere the Lord by the term Pravalsyini made s promise to 
describe that which is m be known; by ‘Amtamasnue’ the result of that 
knowledge, by "Anädimat, its meti, by Parama Brahma’ its (His) name and 
by (Na sataznéssducyate! its His) description have hern given. 
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to be known. Moreover, worldly knowledge cannot make one 
free from the cycle of birth and death. But, by knowing God, 
nothing else remains to be known, and the cycle of birth and 
death, also comes to an end. Therefore, in the world, there is 
nothing worth knowing, except God. 

"Yajjüüvimrtamaéute.—By knowing God, one attains 
immortality, and then nothing remains to be known, to be done 
and to be acquired. 

In fact, a man (self) is immortal, but by assuming his identity 
with a body, he regards the death and birth of the body, as his 
own birth and death. By knowing the Lord, this crror is rectified, 
and be realizes the self or his immortality. 

"Anüdimat'-— The entire universe, emanates from the Lord, 
remains established in Him, and merges in Him, while He remains 
the same. So He is called, without beginning. 

"Parari rabma'— Prakrti (matter), as well as Veda is called 
‘Brahma, bot Parama Brahma’, is the Absolute, formless Brahma, 
or God Who is all-pervading and ever remains, the same. None 
is superior to Him in pervasiveness, purity and etemity. He is 
called 'Pararha Brahma’, 

"Na sattannāsadueyate’ God, cannot be called, either existent 
or non-existent. He cannot be called existent, because something 
can be existent, in relativity with something else, which is non- 
existent, The word day, is used only in relation with, sight. But, 
if there is no night, a day cannot be called, a day. He cannot be 
called non-existent, because He surely exists. The fact is, that 
words cannot describe the real character of God, either by the 
positive or aegative method. As the sun, is different from both 
the night and the day, so is God different from, both, the existent 
(Sat) and the non-existent (Asi). 'Sat' or "Asat! is determined 
through intellect. This is 'Sat' and that is ‘Asat’—it is in the realm 
of the world, which is a subject of mind, speech aud intellect. 
But, He is beyond, not only of speech, but also of mind and 
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intellect. So He cannot be called, either existent (being) or non- 
existent (non-being). 

Appendix—God bas been called ‘Tiieya’ because He is to 
be known, he should be known and He can be known. In fact 
He is not to be known with the help of Prakrti bacause Prakrti 
can't Have an access to Him as He transcends Prokrti. But He 
can be known by the Self. 

Prakrti (matter) and Purusa (the Self}—both have been 
called eternal (Gita 13/19); therefore being the master of the 
two, God has been called here ‘anidimat’.* In the fourth and fifth 
verses of the seventh chapter the Lord, having stated the ‘apart 
prekrti as ‘itiyash me’ and 'par& prakti’ (soul) as ‘me parm’, 
bas mentioned that both are dependent upon Him; therefore the 
master of the two is only God. 

In the Upanisad it is mentioned— 


ksar pradhdinamamptikyarath barah ksarátounávisate deva ekah* 
‘Gveesvatara. 1/10) 


Prakrti is perishable (kaleidoscopic) and its eajoyer, Puruya 
(the soul), is immortal, imperishable (unchangeable). God keeps 
these two (prakrti and purusa) under His control. 

Tu the GHA entire-God has been described in three ways— 

() God is real (existent) and also unreal (non- 
existent)—'sadasacoaham’ (9/19). 

Gi) God is real, also unreal and is also beyond the 
two—‘sadasattatpararh yat” (11/37). 

(iii) God is neither real nor unreal—'na sattannásaducyate" 
3/12), 

Tt means that in fact there is nothing else besides God. He 
is totally beyond the access of mind, intellect end speech, so He 


* “Anadirmarparath brakima’—This expression may also mean 
“andi, matparush brahma viz, brahma depends on Me—'brahmano bi 
pratisthábamr (Gità 14227). 
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cannot be described but He can be attained. 

In fact God cannot be described in words. But He is called 
real in relativity with the unreal, immutable in relativity with 
the mutable and omnipresent in relativity with the unipresent 
but in fact the terms real, immutable and omnipresent are not 
applicable to Him. The reason is that all the terms are used in 
relativity and in having affinity with Prakrti; but the Divinity is 
independent und transcends Prakrti. A name is given in relation 
to space, time, thing, person, state and quality eic. God transcends 
all limits of space and time etc., thea how can He be addressed 
by particular names? Therefore it is mentioned here that God 
can't be called either real (existent) or unreal (non-existent). 

Thore is no beginning of God. How can there be the beginning 
of God Who is ctemal viz., from time immemorial? All ere within 
limits but He is beyond limits. He is neither real nor unreal. 
With beginning-beginningless, within limits and beyond limits, 
real and unreal—these differences are there because of affinity 
with Prag. The Supreme Reality transcends all restrictions such 
as with begiming-beginningless, within limits and beyond limits 
and real and unreal. Thus whatever has been said sbout the 
description of God, Who is to be known, is in fact no description 
but it is to draw attention towards the aim. It means that God is 
not merely to be described but this description draws a striver's 
wnention towards the knowable. Therefore a striver should not 
merely fear facts but should reflect upon them with a view to 
have an insight joto it. 


d 


Linkin the preceding verse, Lord Kpyna described the 
attributeless-formless Brahma, the Absolute, Who is worth knowing, 
by saying that He is neither existent nor non-existent. In the next 
verse, He deseribes the reality of what is worth knowing (Jñeya) 
viz, God as formless and endowed with attributes. 
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adagia adage fagan u 


sarvatabpanipadath —— tatsarvato'ksiéiromukham 
warvalabérutimuloke — sarvumüvrtya — üstbati 
With bands amd feet all over, with eyes, hands, month and 
with eurs everywhere, He stands pervading all. 13 
Comment 
"Sarvatabpánipádarh tat'—As there are, various scripts in ink 
and various omaments in gold, the Lord has His hands and feet 
everywhere. Therefore, He accepts all offerings from all quarters 
made to Him physically, or mentally. Moreover, His bands are 
ever ready to protect devotees, from all the dangers everywhere. 
He has his feet everywhere, and so he accepts the sandal-paste, 
flowers and prostatioas etc., offered by devotees, according to 
their feelings. If thousands and lacs of devotees, adore the Lord's 
feet, separately at a time, the Lord's fect are prescnt then and 
there, according lo the sentiments of devotees. 
'Sarvato'ksiiromukham'—Wherevcr, devoiccs wave lamp 
to God and offer homage to Him with kindled lamps, there are 
God's eyes to see these. He has eyes, everywhere. It means, that 
no activities are hidden from Him. He beholds the devotees, 
wherever they perform actions, such as a dance, meditation, 
prayer und various spiritual practices. It means, that be who 
beholds the Lord, present everywhere, He is never out of his 
sight (Gità 6/30 
He has His head everywhere and therefore, sandal-paste and 
flowers etc., offered to Him, as a mark of reverence, reach His 
head. Having His mouth everywhere, He accepts the articles of 
food offered by His devotees, everywhere (Gri 9/26). 
"Sarvatsbsrutim: "The Lord, hears the loud, slow and silent. 
(mental) prayer, of His devotees. 
The lord, unlike men has ali 


is limbs, everywhere. Tt 


Verse 13] SADHAKA-SARJIVANI 1467 


means, he can hear, speak or accept the articles offered, with 
His eyes. Similarly, He can perform all actions with anyone of 
his sense-orpans. He has all the sense-organs, in each of the 
smallest limbs. 

By this statcment, that He has His limbs everywhere, He means 
that he pervades all the lime, all places, persons, incidents and 
circumstances etc. So He is not away, from anyone, He is close 
at hand, for everyone. Saints, have also declared, the same. 

As a man, leading a mundane life, beholds the universe 
everywhere, a devout devotee, bcholds the Lord, pervading 
everywhere 

"Loke sarvamivetya tisthat’—The Lord, stands pervading 
the infinite universes, because, in the Forty-second verse of the 
tenth chapter also, He declares that He stands, holding the entire 
universe, with a single fragment of Fis. 

Appendix—In God everywhere there is everything. As in a 
pen end ink, which script is not there? A man heving knowledge 
of different scripts can write them with the same pen and ink 
Ina Jump of gold, which omament is not present? A goldsmith 
out of that lump prepares several ornaments such as bangles, 
necklaces and nose rings etc, similarly in iron which arm or 
‘weapon or instrument is not there? Which idol is not present in 
clay and stone? Similarly in God what is not there? The entire 
universe is bom of God, stays in Him and at last merges into 
‘Him, When Hc is at the beginning, He is at the end, then Who 
else can be there in the mid-state? If a striver accepts this fact 
finnly that God pervades everywhere, God will be sen to him 
because only He exists, there is no other existence besides Him, 
‘The Lord declares— 

abamevasamevügre nànyad yat sadasat param 
paócüdabar yadetacca yo'vasyeta so’smyaham 
(Ssimadbta, 2/9/32) 


‘I was present before the universe was created, there was 
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nothing else besides Me; and after thc creation whatever the 
world appears, that is also I. The real, the unreal and any other 
entity which can be imagined beyond the rcal and the unreal, 
that is also I. If there is anything else besides the creation that is 
also I; and at the destruction of the creation, whatever remains, 
that is also L' 

Tr means that there is only one existence and that is not realized 
because we remain entangled in the pairs of opposites. 

ror Bb 

Link:—Describing the Lord, as formless and endowed with 
atributes, in the preceding verse, in the next three verses, there 
is a description of His singularity (transcendent churucter), alle 
pervasiveness and omnipotence. 


adaga o udfxafaafsqu i 
aah aiya Prefer prar wit ve 


sarvendriyagunabhasash —— sarvendrlyavivarjitam 

nsaktan sarvabhrccaiva nirgepari gugabhokty ca 

He (God), though without all senses, i» the perceiver of all 
sense-objects, unattached yet sustains all, unposscssive of gunas 
(attributes), yet enjoys them. 14 
 Comment;.— 

'Sarvendriyagupábhásarh sarvendriyavivarjitam'—There is 
pre-existence of God; then there is His power, prakrti (matter) 
The evolute of matter is Mahattattwa (Cosmic intelligence), an 
evolute of cosmic intelligence, is cosmic ego, and the evolutes 
of ego, are five gross elements, while the evolutes of five gross 
elements, are mind and ten senses. The evolutes of ten senscs, 
arc five objects of scoscsall these are the evolutes of cosmic 
Nature. But God transcends, prakrti and its evolutes, whether 
He is attributeless or endowed with attributes, whether He is 
formless, or with form. He transcends prakrti, even when He 
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incamates. In that case, He manifests Himself, kecpiiig prakrti 
under His control 

How can God, be bound by gunas (modes) (attributes), 
when even an crubodied soul, by attaining God transcends 
gupas? He is ever transcendent in character, He has no hands, 
feet, eyes ctc, like other living beings, but He is capable of 
perceiving the objects of senses." He listens to the call of His 
devotees, even without ears, embraces His devotees without skin, 
beholds beings without cyes, tastes articles of fond, offered hy 
His devotees, without tongue, runs to help His devotees, without 
feet and so on. 

"Asaktarh sarvabbrceniva'— God loves, all beings, without 
having attachment for them, unlike worldly parents, who support 
their family with attachment, He supports and nourishes all the 
beings, throughout the entire universe, either on the earth, in 
the ocean or in ether or in heaven, in a better way without any 
attachment and provides necessities for them. Being a disinterested 
friend, He purifies all of them, destroying their good deeds and 
sing, through favourable and unfavourable, circumstances. 

"Nirguparh gugabhoktr ca'— Though God is devoid of gunas, 
yet Ile enjoys. It means, that the Lord is pleased seeing all 
the actions performed, by His devotees, in the same way, as 
parents are pleased seeing activities of their children and thus 
He is an enjoyer. 

Appendix—tn spite of the predominance of Brahma (the 
Absolute) in this topic, now in this verse there is the description 
of entire God. This entire form is the Reality to be known. 
Therefore there is the predominance of the cotire form both 
in knowledge and devotion—'Vasudevah sarvam’ (Gità 7/19), 
‘sarvari khalvidath brahma’ (Chandogya. 3/14/1). 

This verse means that there is no other existence at all 

* He (God) prasps and rapidly moves without hands and feet, He sees 
without eyes and hears without ears Minas L/L18/-4). 
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besides God. Whatever we'll say, is not different from God. 
He is devoid of all and He comprises all. 


d 


akas paa wu wi 
qaaa quist rfe wr ei lt ts it 


bahirantaéca — bhütánamacaram: carameva ca 

siksmatvattadavijieyari dürastharh cüntike ca tat 

He exists, without and within, all beings and constitutes the 
moving and ako the unmoving creation; because He is subtle, He 
is incomprehensible. He is near and stands afar, too. 15 
Comment.— 

Un the six verses, from the twelfth to the seventeenth, there is 
a description of the Knowable. Out of those six verses, this is the 
fourth verse which also includes the idea of the precoding threc 
verses, and the next two verses. Therefore, this verse contains a 
gist of the topic of, the Knowable.] 

“Bahirantaśca bhütanamocararh carameva ca'—In a block of 
ice, immersed in the sea, there is water within and without and 
there is nothing else, besides water. Similarly all the moving 
and unmoving beings, are pervaded, both inside and outside by 
God. It means, that the entire moving and unmoving creation, is 
nothing else besides, God. The sume, has been described by the 
Lord, from the angle of a realized soul as, ‘Vasudevah sarvam" 
and from His angle He is describing ‘Sadasaccaham’. Thus, the 
experience of God and of realized souls, is the same. 

"Dürasthai edntike ca tat'—~A thing can be neat or far, 
from three view-points—space, time and thing. God, is nearest. 
as well as, farthest, from all the three view-points. He pervades 
everywhere, is close at hand and afar too.* He existed in the 


Water is far from the earth, fire is fat from water, air is far from fire, 
ether is far from air, cosmic intelligence is far from ether, Matter (Prakrti) 
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past, exists now, and will exist, in future; He existed before, all 
things came into existence, He will exist, when the things perish 
and He exists now, in the form of things. Though the Lord, is 
the nearest, yet He is far away, from those who banker after 
worldly pleasures and prosperity. But, He is the nearest for thosc, 
who have an inclination for Him. So a striver, renouncing the 
desire for pleasures and prosperity, should arouse a yearoing, 
only for God-realization. By doing so, he will realize his eternal 
union, with God. 

'Süksmatvattadavijieyam'—God, being subtle, is beyond 
senses and mind. He cannot bc known, through scnses and 
mnind, by people. Now, a question arises thal, when be cannot 
‘be known, he must be non-cxistent. But, He is not a naught. As 
molecules of water, existing in the sky are not seen, but they 
are perceived in the form of rain, or hail, God being subtler, 
than molecules of water, is incomprehensible, by senses, mind 
and intellect etc. 

People do not know God, because of their ignorance. As 
an illiterate person cannot read the word ‘Gili, but a learned 
person in Sarhskrta, can read the word, and know its contents, 
and one who is well-versed in the Gita, its deep thoughts come 
to his mind. Similarly, an ignorant person cannot know God, 
but one who has known Him, in reality. bebolds nothing else, 
besides Him. 

God is worth-knowing (13/12, 17). He can be known by the 
self, so he js called Jaya’, but He cannot be known, by senses, 
mind and intellect, so He is called "Avijiieya' In order to know 


in tar fom enumie intelligence amd God (Parama) is far fm Matter. Thos 
God is the farthest. Though He is the farthest, yet Te pervades all because He 
1s their canse, all are born of ilia 

Gross body is nearer an Matter (Palys); subtle body i nearer dian the 
gross body: causal body is nearer than the subtle body: ego is nearer than the 
Causal body: God is nearer than ego. Thus God is the nearest 
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Him, a striver, should believe that He pervades everywhere. By 
having this belief, be will be able to behold Him, everywhere 
because He in reality exists, everywhere. This belief (assumption) 
is, also a discipline. Tt has its own glory, and will lead to God- 
realization, 

Appendix—tn the twelfth verse, God has been called *Jfieya" 
(worth knowing). But in this verse He has been called "A vijfieya’ 
(can’t be known) which means that God is not known like the 
world. As the world is known through senses, mind and intellect, 
God in not known through senses, mind and intellect. Senses, 
mind and intellect are the evolutes of Prakrti while God is beyond. 
Prakrti. The evolutes of Prakrti can't know even Prakrti completely, 
then how can they know God Who transcends prakri? One has 
to accept the existence of God by faith in Him. As acceptance is 
done by the Self itself, not by sense-organs etc., (mind, intellect 
and senses},* The Self has its identity with God, therefore God 
is also attained by acceptance, not by thinking, reflcetion and 
description. The Self has never been identified with the body 
and the world, nor is identified, nor will be identified nor can 
be identified. The Self has neither been, nor is, nor will be nor 
cam be separate from God. 

eee 


afer a sg fervrenfirer ar fier! 
Spp] ou age ufa uu wt 11 


avibhaktarh ca bhütesu vibhaktamiva ca sthitam 
bhütabhartr ca tajjñeyarh grasignu prabhavispu ca 


He is undivided and yet He seems to be distributed over all 
beings. He who is the only object worth knowing is the crealor, 


* There is acceptance in the Self, therefore whatever is accepted is nat 
forgotten; as ' am a Brbmaga'; I am married" etc. But whatever is decided 
through the mind or intellectis forgotten. There remains no doubt, there is 
also nor che opposite feeling in the acceptance by the Self. 
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austainer and the destroyer of al! beings. 16 
Comment: — 

‘Avibhaktath ca bhüteşu vibhaktamiva ca sthitam'— Actually, 
there is one indivisible existence, (God) pervading in all diverse. 
forms. Division, is a mere appearance. Just as space, though 
really one and indivisible, appears divided into innumerable 
forms; so God though really undivided, seems to be spread over 
beings. Ín the twenty-seventh verse of this chapter also, the Lord 
declares, “A seer beholds the Supreme Lord, abiding equally in 
all perishable beings." Similarly, in the twentieth verse of the 
eighteenth chapter also, while describing Sátvika knowledge, 
He declares, "The knowledge by which the one Tmperishable 
Being, is seen in all existences is Ssttvika." 

'Bhütabhartr ca tajjñeyarh grasa prabhavignn ca'—The 
Almighty God, Who should be known (13/2) and Who is 
worth knowing (13/12) has been described as the sustainer (Lord 
Vigmu), the destroyer (Lord Siva) and creator (Lord Brahma). 
‘The same Lord, as Brahma with the predominance of 'rajogoma" 
(activity) creates the universe, as Vignu with the predominance 
of ‘sattvaguna' sustains it and as Siva with the predominance of 
‘tamoguna’ destroys it, yet He remains uotainted by these gunas 
(modes) having full control over them. 

 Appendix—In this verse there is the description of the entire 
form of God. As the world from the material point of view is 
one, so is also the Real Entity (God) one and undivided. As 
the world consisting of the five clements, in spite of being one, 
appears in the form of different objects, persons (insentient-sentient, 
unmoving-moving) etc. similarly God in spite of being one, 
appears in different forms. It means that God in spite of being 
one, exists in several forms; and in spite of existing in several 
forms, is one. The Real Entity can never be two because if they 
are two, it means that the unreal is included in it. 

He Who creates is God and He Who is crested is also God, 
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He Who sustains is God and He Who is sustained is also God. He 
Who destroys is God and He Who is destroyed is also God. 
Ries 
Link:—In the previous verse, the Lord said that He who is 
worth knowing, is the creator, sustainer and destroyer of the 


entire universe. In the next verse, it is explained that He is the 
light of all lights. 

Siren weitere: waa 

aM a arr gia acter faffinrqu ui 

jyot api tajjyotistamasah paramucyate 

j&narh jüeyarh jüänagamyarh hrdi sarvasya visthitam. 

"That supreme soul is said to be, the light of all lights, entirely 
beyond darkness (ignorance). He is knowledge (jüàna) the 
knowable (jfieya) the goal of knowledge and is vested in the hearts. 
of 17 
Comment:— 

"Jyotisimapi tajjyatih'- M 
and electricity, are illuminators (light), of physical objects. The 
five sense-organs—ear, eye, skin, tongue and nose are, the 
illuminators (light) of sound, sight (colour), touch, taste and 
smell. The sense-organs can perceive the objects of sense, if the 
mind, remains with them. So mind, is the light (illuminator) of 
senses. Similarly, intellect is the light of the mind, as it guides 
and distinguishes, the real from the unreal. Self is the light of 
the intellect, because if a man does not altach importance, to 
the real and does not translate reality into practice, there is not 
much utility, of intellectus! knowledge. The self is a fragment 
of the Lord, and so He is the light (Illuminator), of the self. 
So He is the light of all lights, and is self-effulgent but He is 
illuminated by, nonc. 

As an examinee, can see other examinees who are sitting 
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on the front benches, but cannot see those, who are sitting at 
his back, similarly ego and intellect etc., can perceive mind and 
senses etc., but cannot perceive God, Who sees all of them, 
Who is their illuminator and Who is not illuminated by, anyone. 
He equally illuminates the entire world, moving or unmoving 
(Srimadbhi. 10/13/55). In Him, there is no trio of an illuminator, 
illumination and the illumined, 

"Tamasal paramucyate'—The Supreme Lord, is entirely beyond 
darkness or ignorance, It means, that He is totally untainted 
and detached. Senses, mind, intellect and ego, can he tainted by 
ignorance and knowledge, but He is beyond ignorance, in the 
same way as, the sun is beyond the reach of darkness, 

\Jiinath jieyath jħävagamyam'—God is knowledge Himself, 
[rve from ignorance. All beings, receive knowledge from Him, 
He is worth knowing (knowable), because nothing remains to 
be known, after knowing him. Worklly knowledge, is no doubt 
useful, but it is not a must, as it is not perfect in itself. After 
possessing if, something else remains, to be known. In fact, it 
is only the Lord, who is to be known certainly. Lord Krsna, in 
the fifteenth chapter, declares, "I am worth knowing through the 
Vedas" (15/15) and "He who knows Me, knows all" (Gita 15/19), 

Virtues, such as absence of pride, freedom from hypocrisy, 
and non-violence etc. which have been described, from the 
seventh verse to the eleventh verse of this chapter, have been 
declared to be (true) knowledge. By that knowledge, renouncing 
the unreal, the Lord, can be known in reality. So the Lord has 
been called the goal to be attained by this knowledge. 

"Hrdi sarvasya visthitam'—Though God pervades everywhere, 
He is particularly seated, in the hearts of all. 

How to realize the presence of God in the heart? 

(D A striver, should realize the difference between, the 
real and the unreal. He should know, that there are different 
states, such as wakefulness, sleep, and sound sleep: childhood, 
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youth and old age, but he himself remains, the same, Pleasant 
‘und painful, favourable and unfavourable circumstances, appear 
and disappear, but he remains the same. There is contact, with 
things, persons etc., and then there is separation, from these, but 
he remains the same. It means that he is different from, uil of 
them. By knowing this truth in reality, be will realize the presence 
of God in his heart, because he himself, being a fraction of the 
Lord, has identity with Him. 

(2) Asa starving person, becomes uneasy without food and 
a thirsty man without water, a striver, should become uneasy 
for God-realization, Then, he will realize that He is seated in 
his heart. By this realization, he will understand that God is 
all-pervading. This is true realization. 

Appendix—The Knowable entity, which has boen described 
from the twelfth verse to the seventh verse, is only the entire fonn 
of God (*Vasudevah saryam"). The reason is that in it attributeless- 
formless (twelfth verse), God endowed with attributes—formless 
(thirteenth verse) and God endowed with attributes and 
form (sisteenth verse) all the three have been described. 

“Jainagamyam’—God can be known by spiritual realization, 
not by actions and objects cte, There is no other method besides 
spiritual realization to know Him. A man may know God by any 
spiritual discipline such as Karmayoga, Jñānayoga, Dhyanayoga. 
étc., in fact He will be known only by Spiritual realization. If 
He is known by faith, belief, devotion and God's grace cte., 
then also He is known by Spiritual realization only. The reason 
is that ‘knowing’ is done by knowledge. 

Here the term ‘jfanagamyam’ may also mean that He is 
attained by twenty vires which have been mentioned from the 
seventh verse to the eleventh verse of this chapter. 


eis 
Link:—Having given a brief description of Ksetra (Body), 
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knowledge and the knowable (worth knowing), from the first 
verse to the seventeenth verse, the Lord now concludes, the 
topic, in the next verse, by pointing out the reward of knowing 
this topic. 

gia aa am gi edere amea: | 

a uera segment gen 


madbhakta etadvifitiya madbhävāyopapadyate 


Thus the Kyetra (body), knowledge (jfidina) and the object of. 
knowledge (the knowahle) have heen briefly described; and knowing, 
this in reetity, My devotee reaches Me. 18 
Comment:— 

"Eti ksetrarh tathă jfidnam jieyar coktash samasatah'—The 
Ksetra, has been described, in the fifth and sixth verses of this 
chapter, the twenty virtues which have been mentioned, from 
the seventh verse to the eleventh verse, have been declared 
knowledge and God, Who is the object of knowledge, has been 
discussed, from the twelfth verse to the seventeenth verse. Thus 
they have been briefly described, by the Lord. 

"Madbhakta etadvijāäya madbhüvayopapedyate'—-A devotee, 
having known the Kseta, knowledge in the form of twenty 
virtues, and the knowable (God) in reality, attains the Lord 
or realizes his identity with Him, His assumed affinity, with 
the Ksetra (body) is renounced, by knowing the true namire of 
Ksetra, his sense of individuality vanishes, by having a deep 
insight into knowledge, consisting of the twenty virtues, and 
hie etiains God viz., realizes his identity with Him, by knowing 
the Knowable. 
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topic, and describes these in detail under the name of prakpti 
(Matter) and 'Puruga' (Spirit) 


kd ccu virt renti o à 


prukrüüü purus cava viddbyanādi ubhüvapi 

vikaritkca gunirhécaiva viddhi prakrtisambhavàn 

küryakaramakartrive — hetub — prakptürucyate 
purugah sukhadebkhanara bbokirtve heturucyate 

Know that prakti (matter) and 'Purusa' (Spirit) are both eternal 
and know also, that ali modifications and gunas (modes) are born. 
of prakrti. Prakrti is, said to be, the cause of all activitics of the 
body (Kaya) and external and internal organs, while Purnga is 
said to be, the cause of experiencing pleasure and pain. 19-20 
Comment:— 

ln the third verse, Lord Krena ordered Arjona to hear from 
Him, what the Ksetea is, what it is like, what its modifications 
are, and whence is what, Ont of these four, the fict and the third 
were, described in the fifth and the sixth verses, respectively. The 
second, will be described in the twenty-sixth and twenty-seventh 
verses. Now, while describing ‘Whence is what’ He says that al! 
modifications and gunas are bom of praktti. Modifications were 
described, in the sixth verse. Here in this verse, He explains that 
gumas are born of prakrti—this is something new. 

From the twelfth to eighteenth verses, there is a description 
of the knowable (God), while here, from the nineteenth to the 
thirty-fourth verses, there is a description of "Purusa' (Ksetrajáa) 
There, all are mentioned to be within God, while bere all are 
mentioned to bo within spirit. It means, that essentially God and 
individual spirit, ace not two, bot only one.} 
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‘Prakrtih puruşarh catva siddbyanidT ubhävapť—The term, 
"Prin stands for ‘Primordial Matter, the cause of the entire 
Ksetra (universe). Seven prakrti-vikrti (Five elements, ego and 
cosmic intelligence) and sixteen vikrtis (ten senses, mind and 
five objects of senses)—all these are the evolutes of Matter and 
Prakti is their cause 

‘The term 'Purugam’, here stands for Ksetrajia, which has been 
called a knower of the Kserra, in the first verse of this chapter. 

As the spirit, being a fraction of the Lond, is without beginning, 
so is Matter. But the spirit and matter, are different in other 
aspects. Matter is endowed with attributes, while the spirit is 
attributeless; Matter undergoes modifications, while the spirit, 
is free from modifications, Matter is the cause of the universe, 
while the spirit is the cause of nothing. There is a relationship 
of cause and effect, in Matter and its evolutes while the spirit 
is free from, this relationship. 

The expression, ‘Ubhavapi” denotes that Prakrti and Puruga, 
both are different. As both of them are beginningless the difference 
between them is also eternal. 

As the terms 'Ksctra' and "Ksctraj&al, used in the first verse 
of this chapter, stand for the individual body and the individual 
soul respectively. Here "Prakrt^ stands for ‘Primordial Matter’ and 
ils evolutes, while "Puzusam' stands for all ‘Ksetrajia’ (Spirit). 

The term 'Viddhi in the second verse of this chapter, was used 
to know the identity of the individua! soul, with the cosmic soul 
while here, points out that the two—'body and 'spirit or Prakrti 
(Primordial Mauer) and ‘Purusa’ (spirit), are different. So the 
Lord advises Arjuna, to understand it well, that the two, are quite 
different, because a common man identifies, the body with self. 

"Vildirshéca gundrhécaiva viddhi prakrtisambhavin’—Know 
the seven modifications—desire, aversion, pleasure, pain, body, 
life-breath and firmness, as well as the three Gugas—sattva, 
taja and tama are born of prakni. It means, that Purusa is free 
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from modifications and modes. In the seventh chapter, the Lord 
mentioned the gunas to be evolved from Him, while here He 
says, that these are bom of "prakrti There, because of te context 
of devotion, the Lord mentioned them to be evolved from Him, 
and He also explained that His wonderful divine potency of His, 
consisting of the three Gunas can be overcome by taking refuge, 
in Him, But here, there is the context of knowledge, so the ganas 
are said to be born of prakrti. A striver, should not assume his 
affinity, with them. Thus he can get rid of them. 

‘Karyakaraga... prakrtirocyate'—Ether, air, fire, water, earth 
and sound, touch, sight, taste, smell--these ten, are prukrtis 
evolutes, Mind, intellect, ego, ear, skin, eye, tongue, (the sense of 
taste), nose, tongue (the organ of speech), hands, feet, generative 
organ and amus—-theso thirteen are included in the term, 'Karapa' 
(instruments). Prakrti alone, is the cause of activities effected by 
all of them. Whatever is born, is called 'Karya’ (evolute), and the 
means by which the activities are performed, is called "Karana' 
(instrument). These instruments are of three types—l. Organs 
of action 2. Sense-organs 3. Mind, intellect and ego. The organs 
of action, are gross, the sense-organs are subtle, and the mind, 
intellect and ego are, very subtle. The organs of action and the 
sense-organs,. are external instruments and mind, intellect and 
ego, are internal instruments. Actions are performed by organs 
of action, while mind, intellect and ego, coutrol the organs of 
actions, as well as, sense-organs. It means, that the sense-organs. 
control, the organs of action, the mind controls, the scnse-organs, 
intellect controls, the mind and ego controls, the intellect. The 
organs of action and the sense-organs do not function, without 
mind, intellect and ego. When the mind is connected with sense- 
organs, then the sense-objects are perceived. The intellect decides, 
which sense-objects, are approved (sanctioned) and which are 
improper (prohibited). Ego, controls the intellect, 

Ego is of two kinds—l. Ego as Vrtti and ego, as a doer. 
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The disposition of ego, is not defective. But, when man (the 
self), identifies himself with this ego, being deluded he becomes 
the doer (agent) (Gi 3/27). 

Cosmic intelligence, is un evolute of Prakqti, while ego is 
the evolute of intelligence, but a man by identifying himself with 
the ego, becomes the master i.e., becomes a doer and an enjoyer 
(Gi 13/21). However when he realizes the self, he is neither 
a doer, nor an enjoyer (Gità 13/31). The performance of these 
actions, have been mentioned in the Gita in several ways as "All 
actions are performed by Nature alone” (13/29); "All actions 
are performed by the modes of Naturo” (3/27); "The modes are 
acting on the modes” (3/28); "There is no agent, other than the 
modes" (14/19); "Senses move among the sense-objects" (5/9) 
ic. lt means, that all actions performed by the extemal and 
internal instruments, are performed by Prakrti (Nature). 

"Purnsab sukhadukkhanarh....heturucyate’—It is the Puruse, 
that experiences, pleasure and pain; Prakrti being insentient 
cannot experience, pleasure or pain. The Parusa, experiences 
these only, by being pleased and displeased, in favourable and 
unfavourable circumstances. If he is not pleased and displeased, 
in favourable and unfavourable circumstances, he can never be 
an enjoyer, of pleasure and pain. 

7n the fourth and the fifth verses of the seventh chapter, the 
Lord has described His lower (insentient) and higher (sentient), 
natures, Both natures are portions of God. So, they are naturally 
flowing towards God. The embodied soul, a fragment of God, 
has a natural inclination, to Him. But, being attracted by worldly 
cnjoyments, he identifics himself with the body. Thus he creates. 
his own distinct existence (Gita 13/21). This is denoted as, 'I am’ 
It consists of two aspects—consciousness incamate and inertness, 
Pleasure and pain, affect only the inert portion (Matter or body). 
Bot because of affinity with Matter, he assumes pleasure and pain, 
in the self. He feels 'I am happy’, T am sad’. Thus a businessman, 
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regards loss in business, as his own loss. Similarly, when a body 
suffers from fever, he thinks that he suffers from fever. If the 
self, suffered once, it would continue suffering. It means that 
the self, neither suffers loss nor suffers, from fever.t 

A mon (spirit), wants to be emancipated from pleasure and 
pain, because he assumed his identity with Matter, otherwise he 
himself being a portion of the Lord, always remains the same, 
without undergoing any modifications, in the form of pleasure 
and pain etc. Jt means, that in this identification of the self, with 
the body, the seif has a desire for emancipation, while the body, 
has desire for worldly enjoyments. So at last, the sentient self, 
is emancipated, rather than the inert body. 

All modifications are always in the non-self, not, in the self. 
So, to be an experieacer of pleasure and pain, is not natural, ia the 
self. Being attached to the non-self, an embodied soul, becomes 
the experiencer of pleasure and pain. I: means, that the pure self, 
con never experience pleasure and pain. The pure self cannot have 
two contrary states, because it is always changeless, uniform and 
constant. There can be two states, in the changing non-self. The 
self in spite of being uniform, having affinity with the changing 
nou-self, thrusts upon itself, changes and modifications, which 
take place in the non-self. This is a common experience, that 
we remain the same, in pleasure and pain, we do not change. 
Pleasure aud pain, are different from cach other, but we ever 
remain, uniform. But by assuming relationship, with pleasure, 
we become happy, and by assuming relationship with pain, we 
become sad. In reality, we are neither happy, nor sad. 

Appendix—The Lord describes tbe distinction between "Ksetra" 
and “Ksetrajfia’ now by the names ‘Prakrti and "Purugz'. The 
description of *Ksetra’ and ‘Ksetrajfia’ is from the individual 
point of view while that of ‘Prakrti’ and 'Porusa' is from the 


* Tf a man realizes that he is the self, why should he suffer from the 
{aver or desice or craving? 
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collective point of view. 

There are two divisions—one is of ‘Praki’ while the other 
is of ‘Purga’. The body and the world are included in the 
Prakrti division while the Self and Ged are included in the 
Puruga division. As "Prakyü and ‘Purusa’ are beginningless, 
0 is the knowledge of the distinction between the two viz, 
discrimination beginningless. Therefore from the discrimination 
point of view, these two divisions are totally unrelated with 
each other. Prakrti is unreal, inert and embodiment of sufferings 
while Punisa is truth, consciousness and embodiment of bliss 
Prakr is perishable, mutable and active while Purusa is 
imperishable, immutable and actionless. With Prakrti there is 
ever disunion while with Purusa there is ever union. At the 
beginning of the Gità the Lord has described this division 
between the body and its possessor by the terms—‘Sarira- 
Sari, 'deha-dehP, the reat and the unreal etc.* Therefore it 
is very essential for every striver 10 understand this division 
amd it quickly leads to Self-reatization. The rason is that 
identification of the Self with the body is bondage and the 
realization that the two are totally different from each other, 
is salvation. 

Prakrti is God's potency and God is its master.t From the 
Knowledge point of view potency and its master—both are different. 
because there is change (increase and decrease) in potency bul 
God remains the same. But from the devotion point of view both 
are one because potency can’t be separated from its possessor 
viz., potency has no independent existence without its master. 
In order to support the two views of knowledge and devotion, 
the Lord has neither stated Prakrti as ‘endless’ nor ‘an ending 
cone’ but has only stated it as ‘beginningless’. The reason is 

7 "Parse! on the acceptance of go is named Jiva, Kaj, Sami 
and ‘det ere. 

T "dpi t prio vidyānmäyinarů ra mabefvaram' (Svetiévaara 4/10) 


484 SRIMADBEAGAVADGITÀ. {Chapter 13 


that if Prakrti is said to be endless (eternal), then the discipline 
of knowledge will be refuied because from that point of view 
Prakrti bas no existence at ali—‘nasato vidyate bhàvah' (Gia 
2/16), If Prakyti is stated to be "an ending one” (transient), the 
principle of devotion will be refuted because from the devotion 
point of view, Prakrti being the potency af God is inseparable 
with Him 'sadasaccábam" (Gita 9/19). If we perceive from the 
real point of view, it is clear that though the nature of Prakrti is 
different from that of Purusa, yet both are integral. 

Tn fact the form (nature) of God is ‘entire’. It is not possible 
that there is no potency in God. If God is regarded to be totally 
powerless, then God will be proved to be unipresent. In Him 
power may change its form or may remain unmanifest but there 
can never be negation of power. Power abides in Him in its 
causal form, otherwise where will potency (Prakrti) abide besides 
God? Therefore here both Prakrti and Purosa have been called 
“beginningless’ 


MEER 


Linkin the preceding verse, the Lord mentioned the Purusa, 
as the cause of the experience, of pleasure and pain. The question 
arises, how the Parusa, is the cause. The answer follows, 


Wes: gepferoit fe spes efr t 

art yragiser cunei seq eed 
purugah prakrüstho hi bhunkte prakrtijānguņān 
küranari — gumasaágo'sya — sadasadyonijanmasu 


‘When the spirit (purusa) seated in matter (prakrti) enjoys the 
modes born of prakrtl (matter), attachment to the modes becomes 
the cause of iis birth, in good and evil budies. 21 


Comment:— 
"Purusah prakrtistho* bi bbubkte prakrüjángumám.—In 
* Here the corm ‘Prakrtstha’ (seated im the Mater) denoces ‘Sariastha’ 
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faci, the spirit is not seated in Matter (body). But because of 
its identification with a body. it assumes the body as T, and 
‘Mine’, and is thus said to be seated in the body. Such a sj 
experiences pleasure and pain, in agreeable and disagreeable 
circumstances. This is said by the way that the spirit enjoys 
the modes born of Matter. 

‘As in a bus accident, the bus driver is held responsible for 
an accident because of his attachment (responsibility) to the bus, 
and so he is punished. It is because of the spirit's attachment to 
the body, that it (the spirit) enjoys the fruit of action performed 
by the body. If it is not attached to a body and it feels all actions 
to be performed by Prakrti alone, (Git& 13/29), it will not have 
to accept the fruit of actions, 

"Kéranarh gunasaign'sya sadasadyoaijanmasa'— Good wombs 
are those, in which there is abundance of pleasure, while bad 
ones arc those, that bear much pain. The spirit, takes birth in 
good and evil wombs, because of ils attachment to the modes, 
‘bom of Prakri. 

The three modes—Sattva, Rajas and Tamas, are bom of 
Prakrti. All the worldly objects and actions, are born of the modes 
of Prakrti. When the spirit attaches itself, to these modes, it has 
to take birth in good or bad wombs. If it is not seated in the 
body and has ao feeling of Troes und Mine'ness in this body, 
‘but remains established in the self, it will aot be an enjoyer of. 
pleasure and pain. It will become equanimous in pleasure and 
pain i.e. will become ‘Svastha’, (Gita 14/24). It can establish 
a relationship with Nature, or it can get fixed in the oversoul. 
t cannot merge in the non-self, because non-self (Matter) is 
perishable, while the self is eternal. Both, belong to two different 


(seated in the body). Tere is the contest of Panisa and Pralzti. So the Purusa 
is said to be seated in Prakrti. In fact the spirit is aot stated iu the body, 
bul by not realizing its siwation im the self, it assumes iis identification 
with the body. 
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classes. But its getting established in the oversoul, is axiomatic, 
as both are of the same class. Bondage is unnatural to it, while 
identity with the oversoul is natural to it. Bondage is painful to 
it, while merger in the oversoul is pleasant to it 

In the ego of the self, where there is discriminative faculty, 
to know a distinction between, Prakrti and Purusa, there only 
exists igaorance to assume identity, with Prakrti. By assuming 
identity, this Purusa, is called ‘Prakgtistha' (seated in Nature), and 
the sense of 'T and ‘mine’ increases. This is attachment, to the 
modes of Prakrti. This attachment binds him (Paruga) (Gita 14/5) 
and therefore, he meets with destiny, according to predominance 
of the modes, of Nature (Guà 14/18). 

Appendix—The Lord in the second half of the nineteenth 
verse and in the first half of the twentieth verse hax described 
‘Prakyti’, and in the second half of the twentieth verse and here 
in this verse, He bas described “Purusa’. 

Attachment to objects, persons and actions is “gunasaiga’ 
(attachment to modes) which is the cause of birth and death. 
Attachment to the modes is transient while detachment from the 
modes is etemal. Detachment is nature of the Se— asufgo'hyayaih 
purusah’ (Brhada 4/3/15). If we are not attached to the transient 
or the modes, we.can’t follow the wheel of birth and death. 

‘Vis inert (non-self) (Prakri) and ‘am’ is sentient (self) 
(Purusa) and ‘T am’ —this is the identification of the Self with the 
non-Self. In ‘Lam’ there is the sense of doership and enjoyership. 
IF 'T' does not remain, then ‘am’ will not remain but ‘is? will 
persist. As there is no identification of a lump of iron with fire, so 
the lump of iron remains lying on the earth, while fire from this 
hot lump of iron merges into the formless fire-element, similarly 
"ego" perists in Prakrti and ‘am’ (being a form of ‘is') merges 
into ‘is’. In ‘is’ there is neither doership nor enjoyership. It means 
that ‘am’ is attracted towards pleasures, ‘is’ is not attracted; 
‘am’ becomes the doer and enjoyer, ‘is’ does not become the 
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doer and cnjoyer. Therefore a striver instead of assuming ‘am’ 
should assume only "is" viz., he should realize it. 

Everyone realizes that pleasures and pains appear and 
disappear while the Self ever remains the same. Even the most 
sinful person realizes this fact. In spite of realizing this fact, a 
man feels happy and sad with the flecting plessures and pains, 
The reason is that attachment to pleasure and fear of pain do not 
Jet him realize that he is different from pleasure and pain—this 
discrimination does not work. In fact a man (ibe Self) docs not 
feel happy and sad-at al) but be, identifying the Self with the 
body, assumes himself to be happy and sad. It means that pleasure 
(happiness) and pain (sadness) are based on his indiscriminative 
assumption only. 


SEs 

Link: the preceding three verses, Prakrii (Matter) and 
Purusa (Spirit), were described. In the next verse, there is a 
description of Purusa, in particular. 

SRAN cw vat A Wea! 

ema aneper ARSE: we t 99 

upadrasiànsmantà ca bharíà bhoktá maheévarah 

puramütmeti cüpyukío dehe'sminpurusah paral 

The Soul (Purusa) having been vested within the body is called 
a ‘witness’, because he gives consent, he is called a 'permitter*; as 
he assumes that he sustains the body, he is called a 'sustuiner'; 
as he experiences pleasure and pain, he is called ‘experiencer’; 
being the master of the body he is "Great Lord’ (Mahesvara). 
Kealiy speaking, this Purusa by his own nature is thc Supreme 
Souk. In spite of, His residence in the body; be is untainted and 
unattached. 22 
Contment;— 

"Upadrastánmmaptz cs bbartà bboktà maheévarab'—The 
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Purusa (spirit), is eternal, all-pervading, immovable, constant 
and everlasting (Gità 2/24). As the Purusa, observes the body, 
an evolute of prakrti, He becomes a witness. 

He, is the permitter, because He gives advice and permission, 
in the performance of actions. 

He, by identifying himself with the individual body, sustains 
the body by providing food, water and other accessities, and 
protects it from cold.and heat etc. So, He is the sustainer. 

By identifying Himself with the body, He undergoes all sorts 
of experiences. He experiences pleasure and pain, in favourable 
and unfavourable, circumstances. So, He is the experiencer. 

He regards Himself, as the Lord of the body, senses, mind, 
intellect, wealth and property etc. So He is called the Great Lord. 

"Paramitmetl cápyukto dehe'sminpurussh parah'—The Spirit, 
dwelling in this body, is reslly the same, which has been termed 
as the "Supreme Soul, in the scriptures. In spite of its residence, 
in the body, it has no affinity with it. Though it dwells in the 
body, it neither acts, nor is tainted (15/31). 

Tn this verse, the Spirit dwelling in the body, has been called 
by different names, as a man is called by different names (such 
as father, uncle, brother and grandfather ctc..) according to the 
relationship it bears, though it is the same. 

Appendix—In fact the Purusa (spirit) is transcendental 
(untainted and unattached) but having lationship with others, 
he becomes a witness, a permitter etc. As a man becomes a 
father by having relationship with a son, be becomes a son by 
beating relationship with the father, he becomes a husband by 
bearing relationship with the wife and he becomes a brother by 
bearing relationship with a sister. All these relations are in order 
to perform one's duty, rather than to have the sense of mine 
(possession). The real Self is totally unattached and untainted. 


Here the purpose of giving several epithets such as "upadrast" 
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(witness), ‘anumanta? (permitter) etc., is to express unity that 
the Self is only one. In the topic of knowledge the description 
of both Prakrti and Purusa is important. Therefore here all the 
emus such as "padrast', ‘anumanta’ and ‘Tsvara’ eic, are to 
be taken to stand for (denote) Puruga. 


re BR d 


Link:—Having described ‘Prakpti’ and 'Purusa’, from the 
nineteenth verse to the twenty-second verse, the Lord in the next 
verse, declares the reward of knowing the two, in reality. 


a y àfa ed apf a Å: Ae 
ween adartishr tw giS RATAAN 23 tt 


ya evarh vetti purusarin prakrtish ca gumaih saha 

Sarvathà vartamüno'pi na sa bhüyo'bhljayate 

He who thus knows Purusa (Spirit) and prakrtl (nature) together 
with its modes, though he acts in everyway (whatever state of life 
he may be in), he is pot born again, 23 
Comment:— 

‘Ya evar vett purusadh prakrth ca gunail sabha «arvathá 
vartamüne'pi na sa bhOyo'bhijayate’—Here the term ‘Evam’ 
(Ums), denotes that the Spirit is different from, the body. He 
who knows this difference in ceality, while performing his duty 
according to his caste, creed, stage of life and circumstances 
etc., is not reborn. He knows that prakrti with its evolutes, 
modifications and instruments etc., which appears ja the form 
of nniverse, is different from the Self. So he is not bom again, 
because attachment to the modes of nature, is the cause of its 
birth (GTA 13/21). 

Here, the expression ‘Sarvatha vartamno'pi' (acts in anyway), 
docs not involve forbidden actions, because he who knows prakrti, 
with its modes as different from the self, can have no desire 
to gain the unreal. When he has no desire, forbidden actions 
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cannot be performed by him, because desire is the only cause 
of forbidden actions (Gità 3/37). 

‘The Lond, exhorts a striver, to know the self in reality and 
that there is no action, in the self. So he can be neither an agent, 
nor an experiencer. When he realizes, that be is not an agent 
(Goer), his pride of doership comes to an end, and so he has no 
desire for fruit of action, which are naturally performed by him 
according to the ordinance of the scriptures, Having transcended 
the ganas, (modes of nature), he is not born again, 

Appendix—The expression ‘dehe'smin purusah parah’ used 
in the preceding verse is explained in this verse. He whose 
discrimination has been aroused viz., ‘dehe’smin purusah parah’ 
bas been realized, he, in spite of performing his duty according to 
his order—stage of life (vammáérama), untainted. In fact 
a man (the Self) is untainted, but being attached to the modes, he 
gots tainted and follows the cycle of birth and death (13/21). The 
modes are related with Prakrti, not with Purusa (13/19-20). 

‘The term ‘api’ used in the expression "ssryathz vartamano’ pi’ 
means that he, in spite of acting in everyway, like the person 
who is attached to the world, remains unaffected (Gita 3/25). 

‘Na sa bhilyo’bhijgyate’—As butter once churmed out of 
the curd does not become curd by mixing it with whey again, 
similarly having renounced relationship with the modes born of 
Prakrti, a man is not hound hy modes again. He merges into 
Brahma viz., as Brahma is free from birth and death, so does 
he become free from the cycle of birth and death. 

In the thirty-first verse of the sixth chapter the expression 
used is “survathd vartaráno'pi sa yogi mayi vaitzte", while here 
the expression is ‘sarvathd vartamáno'pi na sa bhüyo'bhijayate". 
n the expression “sa yogi mayi vartate’, the words used in the 
sixth chapter, are in the context of attainment of love, while 
in the expression ‘na sa bhüyo'bhijayate' the words used here, 
are in the context of Sclf-realization. In both states of love and. 
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Self-realization, there is no attachment to modes. The difference 
in the two is that in Self-realization, there is emancipation from 
birth and death but in love besides emancipation (salvation), the 
devotee attains oneness with God. 


Eu 


Link:—In the preceding verse, the Lord explained that the 
true knowledge of prakrti and Puruya, is the means of being free, 
from rebirth. Now, curiosity arises, whether there is amy other 
means also to be free from rebirth ie., to attain salvation. So, 
the Lord mentions four means, in the next two verses, 


EGER waka Shae t 

ard Tee ata eats are uc ut 

dhyanenütmani paśyanti — kecidátmünamütmana 

anye samkhyena yogena karmayogena càpare 

Some perceive God in their own self by the self through 
meditation; others by the discipline of knowledge, and still others 
by the discipline of action. 24 
Comment:- 

"Dhyancnátmani pasyanti kecidátmánamàtmana' — Strivcrs, by 
meditation on the Supreme Soul, Who is formless and attributeless, 
as well as, endowed with attributes and form cte., (as described in. 
the twenty-seventh and twenty-cighth verses of the fifth chapter, 
from the tenth to the twenty-eighth verses of the sixth chapter and 
from the eighth to the fourteenth verses of the eighth chapter), 
according to their faith and taste, realize, the self or God. 

As by knowledge of the distinction between, Prakrti and 
Poruga, one's affinity with Prakrti is eliminated, so is this affinity, 
discarded by meditation. No medit: is possible, when mind is 
either in a deluded state, or in the volatile stare. Meditation begins, 
in the non-volatile state. When the mind is concentrated in the self, 
that is the state of trance, in which there is no thought, of the world, 
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body or any inclination etc. Then a Dhyanayogi, by perceiving 
he self in the self, by the self gets self-satisfied (Gita 6/19-20). 

'Anye sitakhyena yogena’—'Several sirivers realize, the self. 
by the self, through the Discipline of Knowledge, as has been 
described (from the eleventh to the thirtieth verses of the second 
chapter, from the thirty-third to the thirty-pinth verses of dhe 
fourth chapter, in the eighth and ninth verses as well as from 
the thirteenth to the twenty-sixth verses of the fifth chapter and 
in the fourth and fifth verses etc, of the twelfth chapter). 

Here, the Discipline of Knowledge, stands for discrimination. 
A devotee, following the Discipline of Knowledge, discriminates 
between the real and the unreal The real is eternal, all-pervading, 
unchangiag, immovable, unmanifest and unthinkable, while the 
unreal is tansitory, kaleidoscopic, movable and it always, 
undergoes modifications. Thus a devotee following this discipline, 
by discriminating the real from the unreal, isolates himself from 
prakrti and its evolutes and realizes, the self in the self, by the self. 

"Karmayoyena epare’—Some strivers, attain the Supreme, 
through the Discipline of Action, as has been mentioned (from 
the forty-seventh to the (ifty-third verses of the second chapter, 
from the seventh to the nineteenth verses of the third chapter, from 
the sixteenth to the thirty-second verses of the fourth chapter, in 
the sixth and seventh verses etc., of the fifth chapter). A devotee 
following the Discipline of Action, performs all his duties as weil 
as religious sacrifice, charity, penance and pilgrimage ete., for the 
welfare of others. By doing so, his affinity with things, objects 
and persons etc., is renounced and he realizes the Supreme. 

A man, has assumed his identification with the body. in 
onder to do away with the assumption, he should assume his 
identification with the Lord, as he identified himself with the 
body. This identification with the Lond is not through senses 
etc. In knowing, the oversoul through instruments, dependence 
on matter subsists. Unless, affinity with Prakrti is renounced, he 
cannot get himself established, in the Supreme Soul. Therefore, 


Verve 25] SADHAKA-SARIIVANE 1493 


Self-realization is beyond instruments. 

Appendix—As in the preceding verse the Lord stated that 
attaching importance to discrimination is a means for salvation, 
similarly here in this verse He mentions others means such as 
meditation ete., to attain salvation. In the Git, God-realization 
has been mentioned—by meditation in the twenty-elghth verse 
of the sixth chapter, by Jäänayoga (Saiikhyayoga) in the fifteenth 
Verse of the second chapter and by Karmayoga (Discipline of 
Action) in the seventy-first verse of the second chapter. All these 
arc independent means for God-realization. 


mm Rn 

IÀ VERS: Brae Sung L 

asf cenfet qe gR: u 3t 1 

anye tvevamajanantah $rutványebhya upāsate 

te'pi  cátitarantyeva — mrtyum — Srutiparayanah 

Others ignorant of this (Diseipline of Meditation, Knowledge. 
and Action) hearing from others, celebrated sonis worship; and 
they too go beyond. death, by their devotion, to what they have 
heard. 25 
Comment:— 

‘Anye tvevamajānantah rutvanyebhya apisate — te'pi 
cütitarantyeya mrtyuri órutiparüyamüb—Strivers, who have a 
keen desire but who cannot understand in full, anyone of the 
Disciplines of Meditation, Knowledge or Action, by listening to 
liberated souls, and by obeying them prompily, realize the self. 
As s poor man, receives money from rich people, by carrying out 
their wishes; a devotee, receives divine knowledge, by obeying 
great souls. But the difference is, that money is gained.when a 
rich man offers it, and obedience to great souls naturally, leads 
a man to realize God, Who is automatically attained, as payment 
of the money, depends on & rich man and his will, but God- 
realization does not depend, on anyone. 
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A man regards the body's death as his own by identifying 
himself with his body. Those, who rely on the advice of saints 
and great souls, and act according to it, their assumed affinity, 
with the body is renounced. So, they go beyond death ie., they 
become free from the assumption, by which they regarded the 
death of a body, as their own death. 

Such strivers, who rely on the advice of great souls, are 
divided into three categories — 

(1) Those, who do not desire worldly enjoyment, but have 
only yearning for God-realization; and the great soul they depend 
on, is really exalted, they attain God-realization, quickly. 

(2) Those who have a desire for God-reatization, but their 
mundane desires have not perished, by obeying great souls, first 
they will be free from worldly desires, and then will attain God. 

(3) Strivers who oniy aim at God-realization, even though, the 
saints whom they obey, are not exslted souls, will realize God, 
by His grace, because He being omniscient, knows all beings. 

Actually, great souls transcend virtues and vices. Ifa striver 
finds fault with them, he will behold the reflection of his own 
vices, because they have no vices, at all. So a striver, need not 
watch their actions and behaviour. He should draw spicitual 
inspiration from them. He should neither speak ill of them, nor 
find fault with them, otherwise he cannot progress spiritually. 

Appendix—The people who have no ability to understand the 
scriptures and whose discriminative power is weak but have a 
burning desire to go beyond desth, such people also by obeying 
the liberated exalted souls, go beyond death. 

In the Upanigad, there is an anecdote. Satyakáma, the son of 
Tabilà went to sage Gautama so that Gautama might preach him 
the gospel. The sage gave him four hundred lean and feeble cows 
and ordered him to tend them. Satyakima enthusiastically said, 
“I shali return only when their number increases to a thousand." 
Having said this, he carried them to the forest and began to rear 


Verse 26} SĀDHAKA-SAÑJĪVANĪ 1495 


them there. After several years when their number was increased 
to a thousand, then a bull said to him, “Our number has increased 
to a thousand, therefore you should take us back to the preceptor 
teacher)" Having said this, the bull preached him the gospel of 
the first páda of Brahma. The next day Satyakáma sturted for 
the seminary with the cows. On the way Agni preached him the 
gospel of Brahma’s second pads; Hathsa preached him the gospel 
of Brahma's third pada and Madgu (an aquatic bird) preached 
him the gospel of the fourth pada of Brahms. Thus on the way 
having gained knowledge of the Supreme, he came back to sage 
Gautama. When the teacher asked him, he narrated the whole 
anecdote and requested the teacher to preach him the gospel in 
his own words. Then Sage Gautama preached him the gospel 
(Chündogya. fourth chapter, fourth to ninth khanda) (portions). 
In this way only by obeying an enlightened liberated exalted 
soul, Satyakama stained Self-realization. 
wwe 

Link:—In the preceding verse, the Lord declared that those. 
strivers who worship after hearing from others too, go beyond 
death. Now a question arises, what causes death? The Lord 
answers the question. 

Tear feared wre! 

gadania mN 25 tt 

yAvatsafijayate kificitsattvarh | sthüvarajaógamam 

kgetraksetrajéiasamyogittadviddhi — bharatarsabha 

Whatever being is born, moving or unmoving, O best of the 
Bharatas (Arjuna), know it all as emanated from the union of the 
field (ksetra) and knower of the field (ksetrajfia). 26 
Comment:— 

"Yüvatsa ji yate kiñcitsattvarh sthivarajaigamam yetraloetrajfia- 
sarhyogittadviddhi bbaratarsabba'—The unmoving creation, such 
as trees, plants, creepers, grass and mountains etc. and moving 
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beings, such as human beings, gods, beasts, birds, insects and. 
fishes etc., (living on the earth, in the water and the sky)—all 
are born, of the union of Ksetra (held), and Ksetrajfia (mower 
of the field). 

AN the perishable objects, which appear and disappear, 
are included in ‘Kgetra’, which the knower of this Kgetra, ever 
remaining the same, is Ksetrajiia. Affinity of the Ksetrajíia (Spirit), 
with Ksetra (body), in the fonn of ‘Thess and "Mine'ness, is the 
union of the spirit and the body, It is because of this assumed 
union, that the spirit has to be bom, as moving «nd unmoving 
beings. This union bas been called, ‘attachment to the modes 
of nature’, in the twenty-first verse. It means, that the ctemal 
spirit by identifying itself with the kaleidoscopic prakrti and its 
evolutes, body etc., assumes itself as perishable. 

[The birth of moving, as well as, unmoving beings, has been 
denoted by the term 'Sañjāyate’ (Is bom) and the death will be 
denoted by the term "Vinzsyatsu' (perishing), in the next verse.] 

"Tadviddhi bharatarsabha'—Lord Krsna, exhorts Arjuna to 
know the fact that the contact (identification) of the spirit with 
the body, is responsible for its rebirth. So, if it does not assume 
its identification, with the body, it will not be reborn. 

Appendix—Here within the expression *yAvatsaijayate’ all 
the creatures bom from the womb; born from an egg, sprouting 
from the ground, born of perspiration, water creatures, sky 
creatures (birds) and land creatures, men, gods, manes, ghosts, 
evil spirits and devils etc., should be included. The same fact 
has been pointed out in the sixth verse of the seventh chapter 
by the expression ‘etadyonini bhūtāni’. 

In the topic of devotion, the Lord, having stated the two- 
fold prakri—'pari' and ‘apara’ as His, declared, “Al! beings 
have evolved from this twofold prakrti and I am the origin of 
the entire creation and it dissolves in Me" (Gi 7/6). But here 
in the topic of knowledge, the Lord declares that all beings are 
bom of the union of "Ksetra" and *Ksetrajfia’. It means that in 
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the topic of devotion He draws a devotee's attention towards 
Him because a devotee has firm faith in Him. God is his means 
as well as end. But in the topic of knowledge the Lord draws 
tention towards the “Ksetrajfia’ (Self) that identification of 

yetrajfia’ with ‘Ksetra’ has led the man to the bondage of 
birth and death. Here the question arises that there is attraction 
and union between the objects of the same class, then how has 
there been a union of ‘Kgetrajia’ (the Self) with the inert (the 
non-Self)? The answer is that as there can't be union of day and 
ight, siroilarly there can’t be union of “Ksctrajiia’ and “Ksetra’. 
But being a fragment of God, “Kgetratiia’ has this power that it 
can draw an object belonging to a different class and can assume 
its affinity with that object. God has bestowed this freedom upon 
this being. But he has misused thìs freedom viz., he instead of 
assuming his affinity with God, has assumed his affinity with 
the world and has thus got entangled in the wheel of life and 
death (Gita 1321). 


SEES 
Link:—In the preceding verse, the Lord explained that the 
identification of the spirit with the body, leads the spirit to birth 
and death. Now, the question arises what should a man do, to 
be free from the cycle of birth und death, The Lord answers the 
question, in the next verse. 


wi wig wag fied uror 

ferrparatertyerd a: wafer yaf uso t 

samah sarvesu bhüteşu tisthautarh paramesvacam 

vinagyasvavinagyantarh yah paéyati sa  paíyali 

Me alone truly sees God who perceives the Supreme Lord, as 
imperishable and abiding equally, in all perishable beings. 27 
Comment:— 

"Samara sarvesu bhūteşu'—lt means, that the Lord abides 
equally in all beings, moving or unmoving, of various sizes, colours 


1498 SRIMADBHAGAVADGIIÀ (Chopter13 


and forms, endowed with Sarva, Raja and Tama, modes of nature, 

‘The Lord, in the second verse of this chapter declared, "Know 
Me as the Knower of the field (Ksetrajia) in all fields (Ksetras)". 
As the Lord identifying Himself with the spirit (Ksetrajfa), there 
said, thal He is the spirit in all the bodies, here also points out 
that He abides, equally in all beings. 

“Tisthantam’—AUI beings undergo birth, life and dissolution; 
they are born in the cosmic dawn and dissolve in the cosmic 
night. They arc bom in various species. In other words, they 
are always citculating. They do not remain constant, cyen for a 
moment, But the Lord remains constant, uniform and the same, 
in all these revolving beings. 

*ParameSvaram’—God, is the Supreme Lord, of all beings who 
regard themselves as the Lord of someone or the other. He is the 
supreme Lord, of the entire creation, sentient or insentient. 

“VinagyatsvavinaSyantash yah paíyati sa paśyat'—He truly 
sees, who porecives the imperishable Supreme Lord, the same, 
without any modifications, in all perishable beings. It means, 
that he who sees his own self, identified with a body does not 
see truly, while he who sees his self, identified with the Lord, 
sees truly. 

In the second verse of this chapter, the Lord declared, "It is 
the knowledge of Ksetra (prakrti or matter) and Ksetrajfia (Purusa. 
or Spirit), which I regard as tue knowledge.” The same fact, 
has been mentioned by the Lord here, when He declares, "He 
alone truly sees, who realises the Supreme Lord. as imperishable 
and abiding equally, in all perishable beings.” It means, that 
in the union of Kyetra (Matter) and Ksetrojfa (Spirit), Ksetra 
ever undergoes modifications, while Kgetrajfia always remains 
the same, Similarly, all beings are bom and then their bodies 
perish, but the Supreme Lond, ever remains the same, in all 
conditions and circumstances. 

In the preceding (twenty-sixth) verse, the Lord explained 
that whatever being is bom, know it as emanated, from the 
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union of Kjetra and Ksetrajiia. Out of the two the Ksetra 
ever undergoes modification, while there is no modification at 
all in the Kyetajfia, So a striver, should realize this fact, that 
matter is constantly separating, from the self. In this verse, the 
Lord explains, that a striver should realize his identity with the 
Supreme Lord, Who is imperishable and Who abides, equally 
in all perishable beings. 

Appendix—As in the sky sometimes there is light of the 
sun, sometimes it is dark, sometimes there is a cloud of smoke, 
sometimes the sky is overcast, sometimes there is lightning and 
thundering, sometimes it rains, somctimes it heils and sometimes 
different kinds of sounds are produced, but the sky does not 
undergo any change; it remains the same—untainted, unaffected 
and immutable. Similarly in the omnipresent Entity sometimes 
there is new creation and final annihilation, sometimes there is 
creation and annihilation, sometimes there is birth and death, 
sometimes there is famine, sometimes there is flood, sometimes 
there js an earthquake, sometimes there is a terrifying war but 
there is no difference in that Entity. There may be s lot of 
topsyturvydom but that Entity ever remains the same—untainted 
and immutable. This immutability is natural while modifications 
(attachment) are unnatural and assumed. A person may be bound 
or liberated, he may be sinful or virtuous, this immutable Entity 
prevails equally in both of them. 

As the Ganges flows continuously but the bedrock, over which 
it flows, ever remains fixed. Sometimes the water of the Ganges 
is pure and clean, sometimes it is mixed with dust; sometimes 
water is lessened while sometimes it is in flood, sometimes the 
water becomes warm, sometimes it is cool; sometimes the speedy 
flow of water causes sound, sometimes it becomes calm. But 
the bedrock remains as if is, it does not undergo any change. 
Similarly sometimes there are fish in waver, sometimes creatures 
such as snakes etc., come flowing, sometimes planks or beams 
come swimming, sometimes flowers appear flowing, sometimes 
rubbish, filth and dung etc., appear flowing, sometimes a dead 
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body seems floating and sometimes a living person comes 
swimming. They all appear and disappear but the foundation 
stone remains the same fixed, unaffected and immutable. Similarly 
space, time, objects, persons, actions, states, circumstances and 
incidents etc., are continuously changing but the Self (divine 
Entity) ever remains immovable. All changes and destruction 
occur in space and time etc., but not in the self. 

“Yah paSyati sa paSyati’—This expression in the fifth verse 
of the fifth chapter has been used about the means and here in 
this verse it bas been used for the end (perfection). The same fact 
will be pointed out ahead in the sixteenth verse of the eighteenth 
chapter by the negative inference that he who looks upon the 
pure Self as the doer, that man of perverse understanding, does 
not see right—'na sa pasyati durmatih’, 

ethers 

Link:—In the next verse, the Lord declares the reward of 
the vision of a person, who sees the Lord, as imperishable and 
abiding, equally in all beings. 


wa uate ada unraftenmituu i 
F fieriearemeari eret enfe wi fe it ez u 


samai paíyanhi sarvatra samavasthitamitvarum 

na hinastyamanatmamari tato yati parati gatim 

He who sees the Lord present, equally everywhere, realising 
this he does not destroy himself by the self, therefore, he reaches 
the Supreme Goat. 28 
Comment;— 

'Samarh pafyanhi sarvatra samavasthitamiSsaram'— The person 
who bcholds the Lord, pervading the entire universe, the sentient 
and the insentient, the moving and the unmoving beings i.e., he 
realizes his identity with Him, does not kill the self, by the self 
Le., does not follow a cycle of birth and death. 

On the other hand, a person, who by identifying himself 
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with a body regards its fitness, sickness, birth and death cte., as 
his own, destroys the self by the self i.c., leads the self, to the 
cycle of birth and death. It means, that identity of the self, with 
the body, leads a person to a downfall and he has to follow, the 
cycle of birth und death. 

n fact nobody can kill himself, as the self is indestructible. 
Moreover, nobody wants to make himself non-existent, in fact, to 
assume identity with the body, is to commit suicide; to degrade 
himself and put himself into the cycle of birth and death. 

"Tato yati parárà gatim'—A person (sclf), who by identifying 
himself with the body, had to take birth in good and evil bodies, by 
realizing his identity with the Supreme Lord, attains the Supreme 
Goal, viz., the Supreme Lord, Who is ever attained. 


A Vital Fact 


The Lord, pervades everywhere, every time, every person, 
thing, incident, circumstance or action, equally. If He is hard 
to be attained, what is easy to be attained? We can attain Him, 
wherever we desire. In fact, the seemingly existent world, does 
not stay even, for moment. Ta the world, there is nothing but 
change. Tt is a mass of change only. As, when an electric fan 
moves speedily, it seems like a circle and its blades appear like 
the circle and they go out of sight, similarly, the world seems to 
exist and the Lord like the blade Who really exists is not seen. 
Actually it is only God who exists. 

Did these bodies, which appear today, exist, a bundred 
years ago? Will they exist after a hundred years? If the answer 
is "No", it means that they do not exist at present, also. The 
reason is that, whatever does not exist at the beginning, and at 
the end, has no existence in the middle also. But God, existed 
even before creation, will exist after dissolution and also exists. 
now. Thus, the world is actually non-existent, while God exists 
always. But the world seems to exist, by ignorance, because of 
God, who is existent. 
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If delusion perishes, the world will not appear to exist, only 
the Lord will be scen—The Supreme is all’ (Gità 7/19), As in 
different omaments made of gold, there is nothing else, besides 
gold, in the entire universe there is nothing else, but the Lord. 
‘The Lord, existed in the past, He exists now and He will exist 
jn fome. The only aim of human life, is to realize Him. 

If a person instead of realizing God, gets entangled in the 
world, it is oot human, it is beastly. This beastliness, is to be 
renounced. So a striver, should behold the imperishable Lord, 
in all the perishable beings. If he beholds the perishable and not 
the imperishable, he commits suicide. 

In the Mahābhārata also, it is mentioned that he who in spite 
of being imperishable, holds the spirit as perishable, which of 
the sins has not been committed, by sach a suicidal thief? 

He, who beholds the Lord, pervading the entire universe 
equally, does not commit suicide but realises the Supreme Goal. 
But, he who, instead of beholding the Lord pervading the entire 
universe, behalds the universe and the body only, commits suicide, 
and instead of attaining the Supreme Goal, follows, a cycle of 
birth and death. So a man, should lift himself by himself, he 
should not degrade, himself (Gità 6/5). 

As a face, reflected in the looking glass, and an clephant, 
seen in a dream are oot real, this universe in spite of, having 
no exisuence of its own, seems to exist. If a striver, has a belief 
that the Lord exists, and the universe only seems to exist, he 
will realize the fect, in the course of time. When a striver is at 
Vindivana, he has not to remember this fact or he has not to 
fix it in his mind by constant repetition, but be has not the least 
doubt, about it. Similarly, if a striver assumes the existence of 
the Lord firmly, even though he may not see Him now, he will 
realize His existence, because the unreal has no existence and 
the real cannot remain concealed, for 2 long time. 

 Appendix—In fact in the twenty-seventh and twenty-cighth 
verses there is description of the Self (Soul) but because of the 
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use of words ‘Paramesvara’ (Supreme Lord) and ‘Isvara’ (Lord) 
in these verses, the Supreme Lord bas been described in the 
explanation (comment) because the Self is identical with the 
Supreme Soul (Giià 13/22). 

wR r 


Link:—in the twenty-sixth verse, the Lord talked about the 
union of Kerra (Mauer) and Kserrojia (Spirit), There are two 
ways to be free from this union—realizing one's identity with 
the Lord, and renouncing one's assumed affinity with Prakrii 
(Body). The former, has been discussed in the preceding two 
verses. Now He explains the latter, in the next two verses. 


Wa a malfor fssemronfsr est: t 
a: aya wenemcuendit uw uya 29 u 


prakrtyaiva ca karmini kriyamánüni sarvaab 

yab paéyati tathatmanamakartarari sa paśyati 

‘He who sees that allactions are performed only by nature (prakrii), 
und that the self (Sima) is not the doer, he verily sees reality. 29 
Comment:- 

"Prakriyaiva ca karmáni kriyamámámi sarvaíah'—In fact, 
the self or the Absolute, is equanimous, tranquil and devoid of 
modifications, while His potency, prakrti, is full of activitics, 
"Though prakt is also said to be devoid of activity, at the time 
of dissolution, yet on reflection, it becomes clear that it starts 
its activity in subtle form, towards the creation, at that Gime, 
also, That subtle activity, is known as non-activity, because in 
that state, there is no activity of the creation of the universe. 
From the beginning of the creation, to its middle, prakrti moves 
towards creation, while after its middle, it starts moving towards 
dissolution. If prakti is said to be inactive, during dissolution 
and final dissolution, how can there be beginning, middle and 
end of dissolution, and final dissolution? It means, that activity 
goes on in subtle form, even during dissolution. During a state 
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of creation, there is more activity, while during the state of 
dissolution, there is less activity. 

‘The sun rises in the moming. Its light increases from moming 
to noon, and decreases, from noon to evening. From evening 
to midnight, it grows darker, while from midnight to morning, 
darkness decreases. Actually the juncture of light and darkness is 
noon, and midnight, nor morning and evening. Thus the process 
of light and darkness, goes on continuously. Similarly, Prakrti 
undergoes activity, during creation as well as dissolution, new 
creation, as well as, final dissolution.* 

When a man (Spirit) identifies himself, with active prakrti, 
the activities performed by the body scems to him, to be his 
own activities. 

“Yah paíyati tathatmanamskartaram sa pmíyati —All the 
actions, such as eating, drinking, walking, moving, rising, sitting, 
sleeping, waking, meditating and trance etc., which go on in the 
gross, subtle and causal bodies, are performed by prakti, not by 
the self, because the self is without action. Be who intuits (bis 
reality, realizes that he himself, is a non-doer. 

Here, the activities are said to be performed by Prakrti, while 
in other verses, they are said to be performed by the modes 
of Prakgti, or by senses. These statements, though apparently 
different, are basically the same. Prakrti is the cause of gunas 
and senses, Gunas are the evolutes of praketi and senses are the 
evolutes of gunas. So all actions performed by prakrti or gunas 
(Modes of Prakrti) or senses are performed, by Prakrti, 

Appendix—All actions are performed by Prakmi, not by 
the Self. In the Gita the actions, performed by ‘Prakrti’, have 
been described in several ways such as—actions performed by 
the modes of nature and uclions performed by senses cic, as 
all actions are performed by the modes of nature—prakiteh 


* The duration of the new creation is measored hy the sun, But at the 
time of final dissolution when even the sun is merged. time is measured by 
the only means, the erernal, imperishable Lord. 
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Kkriyamanüni gunah karmini sarvaéah" (3/27); the modes are 
acting on the modes-—'gunà gunesu vartante” (3/28); there is 
no doer other than the modes—nànyarh gupebhyah kartāram 
yada draştānupaśyati” (14/19); Senses move among the Sense- 
objects—‘indriyanindriyarthesu vartante’ (5/9) etc. It means 
that all actions are performed by ‘Prakrti only. Therefore Praketi 
is never inactive in thc Joust, while in the Self there is nover 
any activity in the least. Therefore in the Git, it is mentioned 
that the Saükhyayogi, who knows the truth, believes that he does 
nothing at all—‘naiva kificitkaromiti yokto manyeta tattvavit" 
(5/8); he neither acts himself nor causes others to act—‘naiva 
Kurvanna Karayan’ (5/13); the Self in spite of dwelling in the body 
neither acts nor is tainted— 'sarirastho'pi kaunteya aa karoti na 
lipyate" (13/31); he who assumes the Self as the doer, that man 
of perverse understanding does not sec right because his mind 
is impure (untrained)— tatrsivarb sati katāramāimānarh... 
(18/16) ete. 


d 

wer spare rere eenrqugata 1 

aa Wet a feet sur BETA RTI 30 I 

yada bhütaprthagbhavamekasthamanupasyati 

tata eva ca vistirarh brahma sampadyate tadü 

When he realizes, that the manifold state of beings is centred 
in prakrti, and evolve from that prakrti alone, then he attains 
Brahma. 30 
Comment:— 

[Prakyti can be seen in two fonms—actions and things (objects). 
Tn the twenty-ninth verse, there is mention of how to renounce 
affinity with actions, while in this verse there is description of 
how to renounce, affinity-with objects.) 

"Yadà bhituprthagbhivamekasthamanupasyati tatu eva ca 
vistárarh brahma sampadyate tadá'—When a siriver, realizes 
‘the whole variety of beings, whether born from the womb or 
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egg and ground or sweat, with gross, subtle and.causal bodies, 
as centred in Prakrti, he attains Brahma. 

‘The bodies, names, shapes, forms, mental projections, qualities, 
modifications, birth, sustenance and, death, of all beings of the 
three worlds, are bom of prar The bodies of all beings, 
evolve from prakti, rest in prakrti and merge in it. He, who 
realizes this fact, attains Brahma i.e., he realizes the Self or the 
Absolute. Actually, Brahma is alrcady attained, it was only the 
affinity with Prakrti, which was an obstacle to this attainment. 
When he realizes, that all beings rest in Prakrti, and are born 
of Praktti, be realizes, the axiomatic self 

All the moving and unmoving bodies, bom of the earth, 
rest on the earth, undergo changes and activities*, on the earth 
And merge in the earth. It means, that they are nothing else, 
besides the earth, Similarly, all bodies of beings, are bom of 
Prakrti, rest in it and merge in it. So, they are nothing else, 
besides prakrti. In the same way, the self always rests, in the 
Supreme Soul. Though it undergoes modifications, because of 
its assumed affinity with prakrti; yet really, it is unattached, If 
a person, realizes this fact, he attains, Brahma, 

Attachment and aversion, arc born out of affinity with prakti. 
A man, perceives virtues in others, if he has attachment for them, 
but perceives vices, out of aversion. So, this veil of attachment 
and aversion, conceals reality. But, when 2 striver, realizes that 
his so-called, gross, subtle and causal bodies, as well as the bodies 
of other beings, emanate from prakrti, rest in it, and merge in 
it, then he realizes the negation of the three bodies in the self, 
the veil of attachment and aversion is removed, and he realizes 
God, Who is ever realized. 

Appendix—In the preceding verse there is mention of the. 


7 There are wo kinds of activities those which happen (occu) and 
those which ore performed. ‘The growth of a boy to youth and old age are the 
activities which bappen while eating and drinking ctc., are the activities which 
are performed. All these activities take place in bodies. 
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person while in the verse there is mention of time. 

In the topic of devotion, the Lond declares that diverse 
feelings of creatures emanate from Him alone— bhavanti bhävä 
bhiütariar matta eva pehagvidhah’ (10/5); but here in the topic 
of knowledge, He declares that diverse feelings of creatures are 
centred in ‘Prakrti’. Jt means that where there is the distinction 
between the real and the unreal, there all the feelings are centred 
in the unreal but where there is the description of the entire form 
vf God, there all feelings emanate from Him. In the entire form, 
the real and the unreal—' All is God" —'sadasaccábam" (9/19). 

tB 

Link: In the next verse, the Lord describes the self, 10 whom 
Brahma is anained, which has been mentioned in the preceding 
verse, and which in the twenty-second verse of this chapter, has 
been described, as detached from the body. 


apnfacnfn[TARUTHEWUSHOTq: | 
riesi entra s RAA a ferant i a9 


andditvannirgunatvdtparamatmayamavyayah 

farirastho'pi kaunteya na karoti ma lipyate 

O Kaunteya, the self being without beginning and without 
attributes, is imperishable Paramatma (Supreme Soul), though 
dwelling ín the body, tt neither acts, nor is tainted. 31 
Comment:— 

‘Anddicvdnnirgunatvatparamitoayamavyayal'—As has been 
mentioned in the nineteenth verse also, the self is without beginning. 
But there prakrti has also been called, beginaingless. So what is 
the difference between the two? In response to this question, the 
Lord explains, that the self is without attributes (gupas), and their. 
evolutes, while prakrti, is full of three gunas and modifications. The 
self, being free from gunas and modifications, is the imperishable 
and untainted Supreme Soul 

"Sarirastho'pi kaunteya na karoti na lipyate'—The self, in spite 
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of dwelling in a body, neither acts nor is tainted, it remains 
detached, from prakrti and is attributeless and imperishable. Jt 
is, neither a doer, nor an enjoyer, But, when It identifies Itself 
with a body, It assumes, that It is a doer as well as, the enjoyer 
of pleasure and pain. But, actually It is only un illuminator and 
spectator, Tt is never tainted, because of being a portion of 
the Lord. It ever rests in Him. The illuminator, here means, 
illumination incarnate. It is not an illuminator, in relation to 
the illumined. 

Here the term "Api, signifies that every embodied being, from 
an ant to Lord Brahmi since eternity, has been unattached and 
untainted, by its own intrinsic nature. He had never any identity 
with a body, as the two belong to two different classes. The body, 
being an evolute of prakrti, remains seated in Matter, while the 
self being a fragment of God remains, identical with the Lord. 
However he may seem to be mixed up, with the body and feel 
identified with die body, his untaintedness, is never affected. 
He, ever remains untainted. He may not realize this fact, yet he 
undergocs no modifications. The self, did nothing, does nothing, 
‘was neither contaminated, nor gets contaminated. 

Though the self, seated in prakti, becomes a doer and an 
enjoyer, yet in the twenty-first verse, the Lord announced, that 
the spirit seated in prakrti, experiences pleasure and pain. While, 
here He declares, that the self (Spirit) in spite of dwelling in 
the body, is neither a doer nor an experiencer. Actually prakrtì 
and its evolute, body—both are one and the same, Actually, 
the self has no connection, either with the individual body, or 
the collective prakrti. But, it assumes itself, as a doer and an 
experiencer, by identifying itself with a body, otherwise it is 
neither a doer, nor an enjoyer. 

Appendix—The self is without beginning while the body has 
a beginning. The self is without 'gupas' (attributes) while the 
body is an evolute of ‘gunas’. The self is the Supreme Sou! but 
the body is the non-self. The self is imperishable while the body 


Verse 31] SÁDHAKA-SANJIVAN] 1509 


is perishable. Therefore though an ignorant person holds that the 
self dwells in the body but in fact it does not rest in the body 
viz., it is totally detached from the body— na karot na lipyate". 
The reason is tbat the body is related with the world but the self 
is related with the Supreme Soul (God). Therefore the self can. 
never abide in the body. But without paying attention to this 
fact, a man assumes the self to be abiding in the body. 

^Nisgunatvàt' Though the self is devoid of gunas, yet it 
is bound by being attached to ‘gunas’ (GA 13/21). Outwardly 
it appears that bondage is natural and salvation will be 
attained by making efforts. But the fact is that salvation is natural 
and a person himself paves the way to bondage. Gugas are not 
at all related with the self but they arc related with "Praktti 
(Giti_ 13/23). Therefore the self is without beginning, without 
attributes, is the Supreme Soul, is imperishable and it neither acts 
nor is tainted—all this is quite natural. A striver has to realize 
this naturality of one’s own. 

As while residing in a house, we are different from the 
house, so are we (the self} assuming to be dwelling in the body, 
different from the body. 

“Na karoti na lipyate'— The self neither acts nor is tainted—this 
fact is not a result of any spiritual practice, but it is so by nature. 
It means that in the self there is no doership-enjoyership—it is 
self-evident. It needs no effort viz., nothing is to be done for 
it, It means that doership and enjoyership are not to be wiped 
out but they are not to be accepted in the self; but a striver has 
to realize their absence because in fact they are not in the self. 
‘Therefore a striver should realize that he is neither a doer nor an 
enjoyer, Realization of freedom from doership and enjoyership in 
the self (disinterestedness and freedom from the sense of mine) 
is liberation from the worldly bondage. In the Gita, this point 
has been declared in this way that the memory is gained—‘nasto 
mohab smrtitabdha* (18/73). 

I. the self is not the doer and enjoyer, then who is the doer and 
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enjoyer ? Let us reflect upon it, First think over—who is a docr? 
The body is not the doer because it is perishing every moment. 
Mind, intellect, citt (faculty of reflection) and ego—these four arc. 
instrumeots which are called internal instruments (antahkarana). 
This ‘antahkarana’ is also not the doer because the instrument 
depends upon the docr but the docr is independent—'svatantraly 
kant’ (Pani. chap. 14/54). An instrument is very belpfol in the 
accomplishment of an action (task)—‘sidhakatamarh karapam" 
. chap. 1/4/42), Therefore without the instrument an action 
is not accomplished at all. As a pen does not write independently 
bot that is merely an instrument for writing which depends upon 
the writer (doer). Therefore an instrument is not a doer and a 
doer is not an instrument. Secondly if there is doership in the 
instrument, why does the self feel happy and sad? If the instrument 
is happy and sad, what harm does it cause us? The true self is 
also not the doer because "T'ness is the evolute of "Prakr?, then 
how is this ‘ness possible in the self which transcends "Prakrti? 
Had there been doership in the self, it would have never been 
destroyed because the self is imperishable. Therefore here the 
Lord negated doership in the self—‘na karoti’. 

1n the eighteenth chapter also the Lord declares, “He who 
assumes the self as the doer, that inan of perverse understanding 
does not see right because his mind is not pure” (Gita 18/16). 
In fact he who is an enjoyer (experiencer) (who becomes happy 
and sad) is a doer. 

Now let us reflect upon—who is an enjoyer? The enjoyer is 
neither real nor unreal. The real can’t be an enjoyer because the 
real lacks nothing —‘nabhiivo vidyate satah'; while the enjoyership. 
comes to an end—'na lipyate’. The unreal can also not be an 
enjoyer because the unreal has no exislence—‘niisato vidyate 
bhavah’. In the unreal there is no consciousness. Therefore in 
the unreal there can't be even an imagination of enjoyership. It 
means that doership and enjoyership are neither in the real nor 
in the unreal. In the union of the real and the unreal also there 
is neither doership nor enjoyership; because as the union of the 
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day and the night is impossible, so is the union of the real and 
the unreal impossible, Therefore doership and enjoyership are 
merely assumed—'kartahamiti manyate" (3/27). When a striver 
Giscriminately, totally renounces attachment to the body viz, 
"wipes out the sense of "I' and ‘mine’ (which is actually not 
there), then be remains neither a doer nor an enjoyer but only a 
divine entity remains. in this way a striver, having realized the 
absence of doership and enjoyership in him, is liberated viz., he 
does not remain a doer or an enjoyer (experiencer) but remains 
the Pure Self (Divine Entity). 

“Na karoti na lipyate’— The Lord has explained and discussed 
this expression in the thirty-second and thirty-third verses of 
this chapter. 


ER 
Link: How is the self dwelling in the body, not tainted? 
The answer ensues:— 


"uen weird eigzararenret arate t 
wreisraRerir WE eme AAA 33 


yathà sarvagatarh saukşmyādākäśańh nopalipyate 

Servatràvasthito debe tathātmā ^ mopalipyate 

As the all-pervading cther is not tainted because of being 
subtle, so the seif (tma) permeated everywhere in the body, ls 
not tainted, 32 
Comment:— 

[in the previous verse, the Lord explained by the expression 
"Na karoti’ (neither acts), that the self is a non-doer, while by 
the expression "Na lipyate' (nor is tainted), He explained that 
the self, is not an experiencer. But here in this verse, first He 
explains, how the self, is a non-experiencer, while in the next 
verse, He will explain how the self, is a non-doer. Why has He 
changed the. order? The answer is, that a man performs actions 
in order to, receive its fruit. So, first he thinks of the reward, 
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and then performs actions. Thus, the Lord asks a striver, not to 
be an enjoyer, By renouncing the fruit of action, doership, is 
automatically renounced. 

"Yathü sarvagatarh sackynyidikigamh nopalipyate'—Ether 
equally, pervading tbe air, fire, water and earth is not tainted 
by their qualities and modifications, because of its subtle 
character. 

"Sarvatrüvasthito dehe tathitma nopalipyate’—As ether, equally 
pervading the gross clements, such as air ete., is not tainted, 
so the Self pervading, all bodies is not tainted, because it is 
etemal, omnipresent, immovable, constant, everlasting, unmanilest, 
unthinkable and immutable (Gita 2/24-25) and the entire universe, 
is pervaded, by the imperishable Self (Gita 2/17). 

Appendix—Consciousness is one but because of ego, it 
appears diverse. The soul is called a fragment because it has 
identified itself with ego, a fragment of ‘apara prakti’ (lower 
nature) — mamaiváriso jivaloke jivablibtah san3tanah’ (Gità 15/7). 
TF it does not identify itself with ego, there is only one 
consciousness. Besides that entity all is illusion. That divine 
entity is the base, support, illuminator and refuge of all illusions. 
‘That divine entity is not unipresent but that pervades everywhere. 
‘The entire creation (actions and objects) are within that entity. 
The creation is born and perishes but that entity remains the 
same. It means that the divine entity neither dwelis in the body 
nor in prakrti only but like tbc ether pervades everywhere within 
and without the entire creation including all the bodies. That ail 
pervading entity is the self and that is Godhood. 1t means that 
the omnipresent entity is only one. That is Yoga of the Yogis, 
that is wisdom of the wise and that is God of devotees. A striver 
should always aim at attaining that entity. 

That entity secms to be unipresent because of ego. That ego 
is based on the desire for pleasure. While practising the spiritual 
discipline also, a striver starts enjoying pleasures— sukhasatigena. 
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bbadhnati’ (GRA 14/6), This desire for pleasure lingers til a striver 
transcends the three gupas (modes). Therefore a striver should 
be very cautious in order to ward off the desire for pleasure, 
eB 
Link:—ln the preceding verse, the Lord explained that the 
Self is not tainted ie, the Self is not an enjoyer, In the next 
verse, He will explain, how the Self is not a doer. 


Bem venga: peel vitepfint vf: 1 

Qt sit em Geet wenryrafé reri 33 

yathā prakasayatyekah krtsnara lokamimar ravih 

ksetrara ksetri tathà krtsmath prakaéayati bbarata 

O scion of the Bharata (Arjuna), as the one sun, illumines the 
entire universe, so does the Lord of the Ksetra. (piri Bight up, 
the whole Ksetra (field). 33 ` 
Commeni:— 

'Yathā prakāśayatyekah krtsnarh lokamimarh ravib'—Onc sun, 
illumines the entire universe, and all activities are performed in 
its light, but it has no feeling of doership. A learned Brabmana, 
studies the Vedas in the light of the sun, while a hunter shoots 
animals in the same light, but the light is not held responsible, 
for the study of the Vedas or for hunting. 

Here the term ‘Loka’, stands for the cntirc universe (fourteen 
worlds), because all objects (moon, stars, fire, jewels and herbs 
etc.,) are, illumined by the sun. 

'Kgetrarh ksetri tathà kptsnasn prakasayati bbárata'—Like the 
sun, one Keetit (Ksetrajfia or spirit), illumines the entire ficld 
(bodies) i.c., all actions are performed in the light of the spirit 
(self), yet the self, neither performs actions nor, does it cause 
them to be performed. 

The sun, illamines the gross universe only ie., actions of 
the gross universe, are performed in the light of the sun, while 
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the self (spirit), illumines the gross, subtle and causal, all the 
three kinds of bodies, i.e, in light, all actions of the three 
Kinds of bodies, are performed. 

As the sum, has no pride of doership of illumining the 
entire universe, nor is it tainted by the evil of partiality, the 
self also remains untainted, unattached, impartial and uniform, 
without having a pride of doership of infusing the light of life, 
and activity into the entire universe. It is the self, which is the 
base and illuminator, of all actions, things and appearances etc., 
because, nothing can exist without a base, and nothing can be 
illumined, without an illuminator. 

Appendix—As the sun illumines the entire universe and in 
its light all the good and evil actions are performed but the sun 
is neither the doer nor the enjoyer of those actions. Similarly the 
self illumines all the bodies of the entire universe viz., provides 
existence and agility to them, but in fact it itself neither does any 
action nor is tainted viz., it is neither a doer nor an enjoyer. It 
means that the pure self takes no pride in iliumining the bodies 
of the entire universe. 

Only one, who can do a work, is responsible to do it. As 
however expert a painter may be, he can't make a painting 
without the material (colour and brush etc.) similarly the self 
can do nothing without the help.of ‘Prakrti’, therefore the self 
cannot be responsible at all to do any action. This is everyone's. 
oxperience that we can do nothing without the body. Therefore 
the body is of use only, if we want to do an action with it, If 
we don't want to do any work, then what is the use of the body? 
It is of no use. If we don't want to see any object, what is the 
utility of the eye for us? If we don't want to hear, what is the 
use of the ear to us? In the performance of physical actions, 
the physical (gross) body fs used. In reflection and meditation, 
the subtle body is used. In trance, the causal body is used.* If 
wwe do nothing with these three bodies, what is their use to us? 


* Trance and relapse (Gevicton)—boib occur in the causal body. When 
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‘The body and the actions performed with the body are useful 
for the world. The self is a divine entity, therefore the body and. 
the actions performed with the body are of no use for the. self, 
The self lacks nothing, it is self snificient, therefore we ned 
nothing for ourselves. Besides the divine entity (self), there is 
none else because the reality can be only one, not two. Therefore 
we need no companion. Thus when we have no affinity with 
any action (doership), nor we have any relation with the thing 
to be acquired through desire, nor have we any affinity with the 
possessions (sense of mine), the identification with ‘Prakrti’ will 
be cut asunder. With the breach of identification with ‘Prakrti’, 
the activity will take place but there will be no one as doer or 
an enjoyer (Gità 13/29). 
Fores 

Link:—Now the Lord winds up the topic of Kgerra (Field, 
body), and Ksetrajfia (knower, self), by mentioning the reward 
of fully grasping the difference, between the nc. 

Aadatan amag 

agiata wr a faqaifer à vmu vct 

kşetrakşetrajñňayorevamantarara ` jñānacakşuşã 
bhütaprakrümokgam ca ye viduryünti te param 

Those, who with the eyes of wisdom, perceive the difference 
between Ksetra (Fleld) and Ksetrajiia (the knower of the field) 
and between prakrti along with its evolutes and the self (tm), 
attain the Supreme. 34 
Comment: 

[The Discipline of Knowledge, begins with discrimination, 
and ends in real discrimination (knowledge). Discrimination, 
enables a man to renounce his affinity, with prakti and leads 
him to God-realization. This fact, is mentioned here.) 
affi is renounced with the causal body, thot is the natural state of Self- 
realization (Sahaja Samádhi or Sabajavasthi). 
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"Kgctrakyetrajiiayorevamantarash jitdmacakgusi'—Here, the 
expression ‘finacakcsusi' (eye of wisdom), denotes discrimination 
between the real, and the unreal, Ksetra and Ksetrajiia. The 
Keetra, (Field) ever undergoes modifications, but the Ksetrajba 
(Spirit) (the knower of the field), always remains the same and 
no modification, is ever possible in it. 

"Bhütaprakrüimoksari ca ye viduryänti te param'— 
Discrimination, enables 2 man to renounce his connection with 
prakyti, and its evolutes. When a striver realizes, that he (self), 
is different from prakrti, he attains God. 

"This God-realization, hes been explained by the Lord, by 
different expressions (in the fourth verse of the twelfth chapter, 
in the eighteenth and twenty-third verses as well as in this verse 
of the thirteenth chapter). 

In the Discipline of Knowledge, identification of the self with 
the body, is the main obstacle to God-realization. So, in the first 
and the second verses, the Lord discussed that the spirit (self) is 
different from the body (Ksetra) (field). Then, He described in 
several ways, that Ksetrajfia is different from Ksetra. Here, He 
is concluding the topic by declaring, that those who perceive the 
difference between Ksetra and Ksetrajóa properly, their affinity, 
with Kgetra, is totally renounced. 

Ksetrajfia, has accepted its separateness from God, by having 
a disinclination for Him, while it has assumed its identity with 
Kgetra by having an inclination for it. So, the Lord declares, 
both the facts—that it has its identity with God, while, it is 
totally distinct, from Ksetra. The Lord, in the second verse of 
this chapter, declared its identity with God, while here He is 
explaining that Kgetra has its identity, with the world. Both the 
statements, mean that Ksetrajfia, has its identity, with God. 

Into a pitch dark house, no one dares to go, after hearing that 
it is inhabited by scorpions, snakes and thieves etc., and is also 
haunted by ghosts and evil spirits. But, when a courageous person, 
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enters the bouse with a lamp, all kinds of fears are removed, 
because he finds nothing of that sort in the house. Similarly, 
by having disinclination for Cod, Who pervades everywhere, 
in the form of fight, the world, appears to exist to him, and he 
is haunted by several kinds of fear. But when he realizes the 
reality, he comes to know, that the world has no existence, and 
all his fears, are removed. Thea he beholds only God, Who 
pervades every person, thing and circumstance, all the time, A 
lamp, has to be brought, in order to remove darkness, bat this 
light (God), is not to be brought from, anywhere. Therefore, a 
striver, by renouncing totally his affinity, with the world, naturally 
realizes the Supreme. 

Appendlx—The knowledge of the distinction between ‘Ksetra’ 
and ‘Ksetrajfia’ is called ‘discrimination’, The strivers who having 
atiached importance to this discrimination, perceive the difference 
between ‘Kyetra’ and "Ksetrajüa" in tight perspective, and realize 
‘Prakrti’ and its evolute (body) totally different from the self, 
attain God. From their view-point nothing else remains besides 
the Pure Consciousness. 

The Lord by the expression ‘madbhivayopapadyate” (13/18) 
mentioned the attainment of God endowed with attributes, while 
here by the expression ‘ye vidurySnti te param’ He mentions 
the attainment of attributeless God (the Absolute). In fact the 
attainment of ‘madbhava’ and ‘param’ is one and the same (Gità 
8/21, 14/27}, 

icd 
a5 wert jeg frases 

Migrorgfriene BIOO smt quiesistera:uq2 

or taisadit! $rimadbhagavadgitàsüpanisaisu brahmavidyayarh 

yogatasire érikrgnürjunasanvade ksetraksetrajfavibhàgayogo. 

nama trayodaóo 'dkylych. 

Thus with Orb, Tat, Sat, the names of the Lord, in the 
Upanişad of the Bhagavadgita, the knowledge of Brahma, the 
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Supreme, the scripture of Yoga and the dialogue between Sa 
Krsna and Arjuna, this is the thirteenth discourse designated: 

"The Yoga of Discrimination, between the Ksetra and the 
Ksetrajia." 

In this chapter, there is description of the distinction between, 
Ksetra (Field, Prakrti) and Keetrajiia (Knower of the field, spirit). 
When a striver realizes, that the Ksetra, is different from the 
Kgetrajfia, he realizes his union, with God. So the chapter has 
been entitled "Ksetraksetrajfiavibhigayoga.” 

Words, letters and Uvica (said) in the Thirteenth Chapter— 

(1) In this chapter, in ‘Atha trayodaso'dhyfyah’ there are 
three words, in ‘Sribhagavanuviica’, there are two words, in 
verses, there are four hundred and eight words, and there are 
thirteen concloding words. Thus the total number of words is 
four bundred and twenty-six. 

(2) In this chapter in ‘Atha trayodaóe Ghyayaly, there arc eight 
letters, in 'ÉrIbhagavünnváca' there are seven letters, in verses, 
there are one thousand and eighty-eight letters, and there are 
fifty-two concluding letters. Taus the total number of letters, is 
one thousand one hundred and fifly-five. In this chapter, there 
are thirty-two letters, in each verse. 

(3) In this chapter there 
"Sribhngavánuvaca'.. 

Metres Used in the Thirteenth Chapter 

In this chapter, out of thirty-four verses, in the first quarter 
of the first verse and the third quarter of the eighteenth verse, 
‘ma-gana’ being used there is ‘ma-vipulat metre; in the third quarter 
of the seventeenth verse and first quarter of the thirty-first verse, 
‘ra-gana’ being used there is.'ra-vipula' metre; and in the first 
quarter of the twenty-third verse ‘na-gana’ being used there is 
‘na-vipula’ metre. The remaining twenty-nine verses possess the 
characteristics, of right 'pathyavaktra’, Anustup metre. 

Rian 


one "Uvàea (said) 


I Shri Hari I 


Fourteenth Chapter 


INTRODUCTION 


At the end of the thirteenth chapter, Lord Krsna seid that he, 
who with an eye of wisdom, perceives the difference between 
Ksetra and Ksetrajfía, attains the Supreme, Now a question arises 
as to what that wisdom (Jāna) is, what its value or glory is and 
how it is easily gained? The Lord, starts the fourteenth chapter, 
in order to answer these questions. 

Connection with prakrti and its evolntes, leads to bondage. 
The Lord, in rhe thirteenth chapter, explained how to renounce 
connection with prakrti. Now, He starts the fourteenth chapter, in 
order to explain the method of renouncing the link with its evolutes, 
the Gugas. In the first two verses, He glorifies wisdom. 


Ahn 
wt ya: waenit sari aaa 
"augur Bra: We ust Fafa haat vem: t 2 ut 
Sribhagavanuvdca 
parar bhüyuh pravaksyàmi jüaánári jiaamuttamanr 
yujjiàtvà munayah sarve parish siddhimito galāh 
"Tbe Blessed Lord said: 


{ shali once again explain to you that supreme wisdom (Jaina), 
the best of all wisdoms by knowing which, all sages have attained 
the highest perfection, and were Hibcratcd, from this mundane 
existence. 1 


Comma 
"Parara bhüyab pravaksyáen jñänānā jäänamuttamam'— The 
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expression Bhiyah. pravaksy&mi denotes the Lord's declaration 
to explain the knowledge (Jina) (discrimination) of Ksetra and 
Ksetrajiia, prakrti (Matter) and Purusa (Spirit), as described in the 
eighteenth, twenty-third and thirty-fourth verses of the thirteenth 
chapter. 

This wisdom (Iiiina) is the supreme of all other knowledge— 
spiritual as well as mundane, of arts, sciences, languages and 
scripts ete, because other knowledge leads to bondage, while 
it leads to God-realization. Here, tbe Lord has used, two terms 
"Uuama' and ‘Para’, which mean the same Supreme or ‘the 
best, The term ‘Uttama’ (best) denotes that this knowledge is 
the best, as it is conducive to renouncement of connection 
between tie body and the world, while the term ‘Para’ (Supreme) 
denotes that this knowledge, tends to God-realization. 

"Yajjüitra mumayab sarve param siddhimito gatab'—By 
knowing, ie. realizing that supreme wisdom all great sages 
who attained God-realization, and being liberated, from mundane 
existence, without any exception. 

A muni (Sage), is he, who renounces bis affinity, with 
the body. The expression, ‘Pardrh siddhim' denotes. that all the 
mundane perfections including the Siddhis, such as, Ani 
Mahima and Garim etc., gained, by the Yogis are merely 
imperfections, because all of these lead to bondage, and the 
cycle of birth and death and are obstacles to God-realization. 
The highest perfection, is God-realization because it frees a ran 
from the cycle of birth and death. 

Appendix—(This fourteenth chapter is an appendix to 
the thirteenth chapter.) This wisdom of the division between 
"Kgetra! and ‘Kseirajfia’ is superior to all other earthly and 
unearthly wisdoms and is the Supreme. This wisdom is an 
unerring device for God-realization, therefore having realized 
this wisdom, all strivers anain God viz, are liberated from 
mundane. existence. 
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"Jü&nünárh jüanamuttamam' —This expression means that this 
wisdom is superior to Siuvika, Rajasa and Tamasa knowledge 
and also to the earthly as well as uhearthly knowledge and is 
the Supreme. No other wisdom besides this can lead a striver 
to the attainment of the highest perfection. There is nothing 
else besides God—this realization is the attsinment of the 
highest perfection. It means that for the man who has attained 
the highest perfection, actions and objects lose their existence 
totally and nothing remains in his view except that divine entity. 
which really exists, 

e 

vd wrrqufbrer CHO AATA: t 

esf serat uerbo aes watt 

idw jiinamupasritya mama sádharmyamigatih 

Sarge'Di -nopajayante pralaye na vyatbunt ca 

Those, who having taken refuge in this wisdom and have 
merged into My Being, are not born again, at the time of a new 
creation, nor do they suffer, at the time of final dissolution. 2 
Comme: 

‘Wan amupüsritya'—In the preceding verse, the term 
‘wisdom’ was qualified by the adjectives, supreme and best. 
Having acquired that wisdom, a man's doubts perish, and he 
becomes, an embodiment of wisdom. 

"Mama sàdharmyamágatāh’— Having acquired that wisdom, 
people enter into the Lord's Being i.e., they become free from 
doetship and enjoycrship, ike the Lord and realize that they are 
wniform and untainted, like Him, 

The wise, become oniform and untainted, like the Lord, 
but they cannot create, sustain and destroy the universe, like 
Him. Some of the Yogis by the practice of Yoga, acquire some 
exceptional power, bar that cannot be on a par with, the Lord's 
power, which is but natural. The power of a Yogi, is limited, 


1522 SRIMADDHAGAVADGITÀ [Chapter 14 


while that of the Lord is unlimited, as He is, omnipotent, 

‘Sarye'pi nopajdyante'—Here, the term ‘api’ (also), denotes 
that the wise are not born, even at the time. of creation, when 
different worlds come into existence, and their masters or of vers 
are born. Those wise men, being free from contact with the 
unas, are not born, because it is contact with the Gunas which 
determines, one's birth. 

"Pralaye na vyathanü ca'—At the time of final dissolution, all 
beings are scorched or drowned by floods. There is commotion 
and iamentation in the entire universe. But, those wise men 
are not tormented, they do not undergo any commotion or 
Jacnentation. 

‘They are neither bom, at the time of new creation, nor are 
tormented at the time of final dissolution, becanse their contact 
with Prekni and its Gugas, which is the cause of birth, death 
and lamentation ete., is totally, renounced. 

Appendix—Till affinity with the causal body, persists 
in mediation, a striver attains “nirvikalpa shit" (s state of 
trance) and when this affinity goes away, then there is natural 
transcendental awareness—‘nirvikalpa bodha'. There is relapse 
from the ‘nirvikalpa sthiti* but from ‘nirvikalpa bodha” there is 
‘no such relapse. It means that there is deviation in ‘nirvikalpa 
sthiti? but there is never any such deviation at all in ‘nirvikalpa 
bodha; this transcendental awareness ever remains the same. 
This fact has been pointed out here by the expression ‘sarge’pi 
nopajayante pralaye na vyathanti ca’, 

There are new creation and final dissolution in 'Prakmj'. 
Having attained God, Who transcends "Prakrti*, there is no effect 
of the new creation and final dissolution because that God-realized 
soul has no affinity with ‘Prakrti’. That state, when there is 
no affinity with "Prakri*, is also called "atyantika pralaya”. It 
means that when a roan has affinity with the body, the evolute 
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of "Prakrti", he becomes dependent* and follows the cycle of 
birth and death; but having totally renounced affinity with the 
evolute of ‘Prakrti’, he becomes independent, unconcemed and 
is freed from birth and death forever. 

‘Mama sadharmyamagatah’—This expression means that 
as God is Truth-Consciousness-Bliss solidified, so do the sell-realized 
exalted souls become Truth-Consciousness-Bliss solidified. 

Fri 


Link:—Those who have become one with God, are not born 
again, at the time of creation. But, what about those who are born? 
The process of their emanation, is described, in the next verse. 


mn Aian deni qumamui 
ama: wiy web waft arene 


mama yonirmahadbrahma tasmingarbhari dodhimyaham 
sambhavah sarvabhitinarh tate bbavati bbārata 
My primordial matter (prakrti), known as the great Brahma, 
is the womb of all creatures; ia which, I place the seed of all life. 
The birth of all beings, follows from this combination of matter 
and Spirit. 3 
Commen 
"Mama yonhmahadbrabma'—Here, the primordial Matter 
(Prakrti), has been called Mahad Brahma’, because of thc 
following factors:— 
(1) The Lord is beyond the great and the small, therefore, 
He is the subllest, as well as the grossest. In the entire universe, 
besides the Lord the largest eatity, is the primordial matter. 
So, the primordial matter (mila Prakrti), has been called 
"Mahad Brahma’. 
Q2) The primordial matter is called 'Mahad Brahma’, because 
7 "Kiryat hyavatah karma sivas prabsüjsgensib? (5) 
"Avalan prakstervet&r (9/8) 
Ritrybgarte' vaa plea prabhavatytharāgame’ (8/19). 
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it is, in between "Mahar (Mahauattva ie., cosmic intelligence), 
and ‘Brahma’ (God). 

* (9) In the preceding verse, the terms ‘Sarge’ and 'Pralaya' 
respectively, may be misinterpreted, as Brahmz's day and night, 
So, "Mahad Brahma’ has been used, to denote new creation 
(revelation of Bram) and final dissolution (dissolution of 
Brahma). It means, that a liberated sous affinity, is renounced 
with the primordial Matter. So it is, neither born, at the time of 
new creation, nor are tormented at the time of, dissolution. 

The primordial matter, being the birth abode of all beings, is 
called a womb. Infinite universes, emanate from it, and again merge 
into it. It is the cause of all mundane powers, and energies, 

This primordial matter is called ‘mama’ (my), because it 
is the Lord's, it functions under His control, only. Without 
His will, it cannot do anything, through its own power. "With 
Me as the supervisor, prakrti brings forth, the whole creation" 
(GTE 9/10). The Lord has used the expression Mama mabadbrahrna’ 
in order to explain, that He is superior to prakti. 

‘The spirit in spite of, being a fraction of the Lord, establishes 
its contact not only with peakyti, but also with its cvolutes, 
the three Gunas and their evolute, the body, having a 
disinctination for the Locd thus gets bound. So, the Lord, wants to 
emphasize the fact, that affinity of the spirit is, with God, 
Who is superior to His Prakrti, as the spirit, is His portion 
(Git 1577). Therefore, the spirit should not degrade itself, by 
assuming affinity with prakrti. 

"Tasmingarbharà dadhSmyaham'—Here the term ‘Garbham' 
(seed), stands for totality of beings, with their actions and past 
influences (latencies). The Lord, does not place any new seed. 
The beings, who are following the cycle .of birth and death, 
since time immemorial, merge in Prakyti, at the time of final 
dissolution (Gité 9/7). When their actions, having become mature, 
are inclined to bear fruit, the Lord at the time of new creation, 
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brings them into further contact with prakrti (this contact was 
already there, with the causal body). This further gross contact 
is what, He means by placing the seed. 

"Sambhavah sarvabhiténath tato bhavati bhürata'—After the 
Lord, has placed the seed in prakrti, all beings with their gross 
and subtle bodies, are reborn, The birth of beings, at the time 
of creation, is called the discharge of spirits (Visarga), which 
also goes by the name of primeval action (Karma). So, it is 
the primeval action, or primeval idea of the Lord, which brings 
forth, the existence of beings (GRE 8/3). 

[So long as the spirit (Embodied Soul), is not emancipated, 
it continues to have its affinity with prakrtí and its portion, the 
causal body. So, at the time of final dissolution, the spirit with 
the causal body, merges in prakrti.] 

Appendix—The Lord means to say that though the self 
has got entangled in the cycle of birth and death, yet it is His 
feagment. The soul is identical in attributes with Him, not with 
the body, 


cere 


Link:—tn the preceding verse, there was description of the 
birth of all beings, in totality. Now, He describes the birth of 
all beings individually, in the next verse. 


weaning atta aa: aerate cum 
wet wer sets dew: Rennen 
sarvayonisu kaunteya mürtayah sambhavanti yah 
tāsāh brahma mahadyonirabath bijapradah pità 
Ot all the bodies that take birth from different wombs, this 
Primordial Matter (Brahma or Prakrti) is the Mather, while I am 
the seed-giving, Father, 4 
Comment:— 


‘Sarvayonigu kaunteya miirtayah sambhavantl yah'—All beings 
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bom from a womb, such as men and animals etc., born from 
eggs, such as binds and snakes etc., born from sweat, such as 
louse etr. and sprouting forth from the carb, such as plants 
and vegetation etc., having different shapes and of different 
species, including the gods, manes, devils, ghosts and other evil 
spirits etc. are included, in the term "Sarvayonisu eiirtayah', 
(all the species). 

A poet, has rightly said, that a turban, Juck, speech, personal 
nature, shape, sound, thoughts and writing, are not similar, even of 
two persons, In eighty-four lac species, so many beings since etemity 
bave taken birth, but their shapes are different from one another. 

"asic brahma mahadyonirahssit bijapradah pità'—The 
primordial Matter, is the Mother of all beings, that take birth 
from different sources, as mentioned above, while God is the 
seed-giving father. The bodies, of different colours and shapes, 
are constituted of matter, while the spirit dwelling in them, is a 
portion of the Lord. The Lord Himself, declares, "Know Myself to 
be the Kyetrajia (Spirit), in all the Ksetras (bodics)" (Gilat 13/2). 
‘This can be clarified, by giving an illustration of a piece of cloth, 
which is wet. In the piece of cloth there are many minute holes. 
If it is soaked in, water it permeates, all the holes, equally. In 
this illustration, the piece of cloth denotes matter (Prakrti), each 
of the holes denotes a body and the water, which permeates the 
holes and the cloth denotes God. It means, that God permeates 
all bodies and the entire, universe. Though in different bodies 
He seems different like water in holes. 

Appendix—Eighty-four ia wombs, gods, manes, celestial 
singers, ghosts, evil spirits, demons, devils, moving and unmoving 
creatures, water creatures, land creatures, birds, creatures born 
from the womb, creatures born from eggs, plants etc., sprouting 
from the ground, creatures bom of perspiration etc.,—all should 
be included within the term 'sarvayomisu'. The same fact has 
been mentioned in the sixth verse of the seventh chapter by the 
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expression ‘etadyonini bhiitani sarvanityupadharaya’ and in the 
twenty-sixth verse of the thirteenth chapter by the expression, 
‘yavatsaiijayate kificitsattvarh sthavarajafigamam’. 

Here the term ‘mūrti’ means body. Within this concrete- 
abstract, manifest-unmanifest—both kinds of bodies should be 
included. The earth, water and fire are manifest. Air and ether are 
wnmanifest. The bodies of ghosts, demons and evil spirits ctc., are 
also unmanifest as in their bodies there is predominance of air. 

The Lord in the first and the second verses declared that if 
a man (the Self) has no affinity with ‘Prakrti’, he is free from 
birth and death and in the third and the fourth verses He declared 
that by having affinity with “Prakt”, he has to follow the cycle 
of birth and death. The same fact (mentioned in the third and 
fourth verses) has been described in detail ahead from the fifth 
verse to the eighteenth verse. 


d 


Link:—In the next verse, the Lord explains how the gunas 
(modes of nature), evolved from prakrti, bind the spirit. 


wet Trem wf yon: wepfaemsrem: 1 

Paaa m È afer uu 

sattvath rajastama iti guņāh prakrtisambhavāh 

mibadhnanti mahabaho dehe dehinamavyayam 

Sattva, rajas and tamas—these gunas (modes) born of prakrti, 
bind the imperishable spirit to the body, O mighty-armed. 5 
Comment:— 

"Sattvarh rajastama iti gapăh prakrtisambhavah'—The thres 
gunas—aattva, rajas and tamas are bom of prakrti (primordial 
matter), which has been calied 'Mahad Brahma’, in the third and 
the fourih verses, 

Here the term, 'Iti (these) denotes, that these gupas {attributes 
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or qualities) oat of which infinite universes evolve, and innumerable 
beings, diverse in character, are born, are neither more or less, 
than three in number. 

"Nibadbanü mabábüho dehe dehinamavyayam'—These 
three guoas, bind the imperishable spirit, to the body. The fact 
is, that these gunas do not bind the spirit, but it is the spirit, 
which is bound by assuming its affinity with the gunas and their 
evolutes—(objects, wealth, family and body eic.) The spicit 
identifies itself, with the body and is attached to other persons 
and wealth ete. So in spite of being imperishable, it regards 
diseases and death of the body, as its own and also the. loss of 
other persons and wealth cte., as its own. 

It is a great wonder that the spirit in spite of being imperishable, 
immovable and uniform, being overpowered by gunas and their 
propensities, itself becomes sattvika, rijasa and timasa. Gosvāmī 
Tulasidasajf also declares in ‘the Mánasa' that the spirit being a 
portion of the Lord, is imperishable, sentient, pure and naturally 
2 mass of bliss (7/117/1). 

Actually, the spirit is never bound by gunas but when it 
assumes its affinity of 'Tness, "Mineness' and ‘for me’, with the 
body, it gets bound end the Lord seems to be attained with 
difficulty by it (Gità 12/5). Due to body consciousness, bound 
by the three Gunas, it cannot realize its immortality, which is 
beyond the three Gunas, The embodied soul, in spite of, being 
bound by three gunas in fact remains as it is. It means, that it 
does not decay. So it is called 'Avyayam' 

With the sense of T and ‘mine’, in the body, these three 
gunas, bind the soul in the body. In the absence of a sense of 
'T and ‘mine’ it is only God Himself, 

‘An Important Fact 
‘The spirit, assumes its affinity with the body, in two ways. 
G) I am the body—sense of egoism. 
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(ii) The body is mine—sense of mineness. 

Thus, the spirit, by having links of egoism and a sense of 
mine, is bound by, the three gunas. 

‘Though a married person is linked with all members of the 
family of his wife, yet he regards necessities of his wife as his. 
‘own, so the spirit having assumed its affinity with the body, 
regards: the latter's necessities as its own. Moreover, in spite 
of being imperishable, it is afraid of death and has a desire to 
live, W it renounces its affinity with the body, it will have no 
desire to live, nor will it be afraid of death. Therefore, so long 
as, it has a desire to live, and is afraid of death, it means, that 
it is bound by gunas. 

The spirit is uniform and imperishable, while the body 
being kaleidoscopic and perishable, is decaying every moment. 
So, if a striver, does not attach importance to what is decaying 
and perishing every moment, he will realize automatically the 
imperishable and transcendental self. 

Appendix—Being born of Prakrti, Sattva, Raja and Tama— 
these three gunas (modes) are in the ‘Prakrti’ division. But a man 
(the self) assumes his relationship (of 'T' and ‘mine’) with the 
body, so these gunas bind the imperishable self to the perishable 
inert body viz., ‘I am the body and the body is mine'—this 
identification is caused. It means that all modifications emanate 
by having affinity with prak;ti. In the self there is no modification 
at sll—‘asatgo hyayain puruseh’ (Brhadaranyaka. 4/3/15), 
‘dehe’sminpurussh parah’ (Git 13/22). It is because of these 
modifications that he has to be born and to die. 

In fact the gunas don't bind the individual self but this self 
by being attached to gunas is bound (Git 13/21). If the gunas 
bound the self, then a person could never be liberated from those 
gunas, till they persisted, viz., he could not attain salvation. 


v BER 
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Link:—In the preceding verse, the Lord explained that the 
three gunas bind the spirit to a body. Now, in the next verse, he 
explains the essential character of sattva and the way in which, 
it binds the spirit. 


wowed frieeeanrerra) 

qaaa await weg aren 

tatra sattvarh nirmalatvatprakiukemanimayam 
sukhasaügena badhnáti jüanasaügena cinagha 

Of these, Sattva, being pure illuminates and is flawless. It 
binds, {O sinless onc) by creating attachment for happiness and 
knowledge. 6 
Comment: 

“Tatra sattvaris nirmalatvat'—In the preceding verse, the Lord 
described the three gunas. Out of these three, Sattva is stainless 
and so it is conducive to, the knowledge of God-realization. 

"Prakasskam'—Sattva being stainless and pure is illuminating, 
and free from morbidity, of any kind. As in light, all objects 
am clearly visible, with the predominance of Sattvaguna, all 
the propensities of Rajoguna and Tamoguna, are clearly seen. 
Desire, anger, greed, pride and envy etc., which evolve from 
Rajoguna and Tamoguea, are clearly seen in that light, With 
the predominance of Sattva, the senses become animated and 
the mind, works more promptly in understanding mundane, as 
well as, the spiritual, topics. 

The quality of Sattva (mode of goodness) can be divided 
into two parts—(i) Pure Sattva (ii) Impure Sattva. The. forner 
aims at God-realization, while the latter at mundane pleasures 
and prosperity.* 

‘With the predominance of the mode of pure Sativa, a striver, 


* The impare Sattva is called so because it does not aita at God realization. 
This impure Sartva has ‘Rajasa in it 
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having the aim of God-realization, hes a namral inclination for 
spitimal progress, while a person possessing the mode of impure 
Sattva, bankers after worldly pleasures and prosperity, which lead. 
him to bondage. Even in the impure Sativa the intellect scans 
and grasps worldly objects properly and minutely. Having this 
mode, scientists make inventions, but having no aim for God- 
realization, because of their pride of success and desire for praise. 
and money etc., get bound. 

‘Andimayam'—In fact, the quality of Sattva is not totally 
flawless, bot it is more flawless than either Rajoguna or 
Tamogupa. Only the Lord, or the self, is totally flawless, but 
Sattvaguna has been called flawless, because, it is conducive to 
God-realization, 

"Sukhasaügena badhnati jiidnasaigena cánagba'—Dne to 
predominance of Sattva, a striver experiences, joy and peace. 
He is attached, to joy and peace, and he docs not want to be 
deprived of these. This attachment, leads him to bondage. 

During this period, his faculty of knowledge develops. 
He comes to know, several wonderful facts and topics, uever 
known before. So he is attached to this knowledge, and he has 
a desire to maintain it forever. This attachment is the cause of 
his bondage. Moreover, bis pride of superiority, that he knows 
more than others, also leads him to bondage. Thus he cannot 
transcend, the three gunas. This attachment, is the quality of 
Rajas, which binds a striver (Git 13/21). If the striver, is not 
attached to joy and knowledge, he transcends, the three gunas, 
including the Sattvaguna and realizes, the self. 

A striver, should not enjoy that pleasure and knowledge, 
nor should he aim at them. He should think, that they arc aot 
conducive to attainment of his goal- Moreover, he bas to attain 
that goal, which is an illuminator of pleasure and knowledge. 
Knowledge and pleasure, are mental projections during the 
preponderance of Sattva. These wax and wane, they come and 
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go, while the self remains uniform, and constant. It knows no 
increase or decrease. Therefore, a striver should remain quite 
unconcerned and indifferent, to these modifications. He should. 
not enjoy them. Thus he will not get entangled, in pleasure and 
knowledge, the evolutes of Settva. If he is not attached to them, 
he realizes, God quickly. Even if he does not renounce this 
attachment, by having an aim of God-realizatioa, in course of 
time, he develops a disinciination for pleasure and knowledge, 
and then he attains, God. 

Appendix—Here the Lord has declared that Satvaguma is 
flawlest—this is singularity of Sattvaguga. The reason is that 
Sattvaguna is very close to the transcendental position (state). 
Though Sattvaguna is flawless, bul because of attachment it 
‘becomes full of flaws—‘sukhasaigena badhnati jfdnasangena 
cánagha'; because attachment is the nature of Rajogupa— rajo 
rüpütmakam viddhi" (Gita 14/7}. Happiness and knowledge are 
not obstructive to the transcendental position. But attachment to 
them is obstructive. Attachment means to assume them one’s own. 
Tn fact Sattvaguna is not one’s own, but it is of Prakrti”. 

A man has the predominance of Rajoguna—‘tajasi pralayarh 
gatvā karmasangisu j8yate" (14/15), ‘madhye tisthanti rjash* 
(14/18). Therefore so long as attachment persists, salvation is 
not attained; the Real Seif being totally detached, complete 
detachment is essential for salvation. 

The Lord bas said Sattvagoga ‘aniimaya’ (free from blemish 
or flaw) and also the Supreme State as 'anámaya'—'padari 
gacchantyanimayam' (2/51). By this it should be understood 
that Sattvagupa is relatively flawless while the Supreme State 
is absolute flawless. 

Though all the three modes are born af “Prakrti”, yet Rajoguna 
evolves from longing and attachment and Tamoguna is bore of 
ignorance (14/7-8), but Sattvagupa is bom only of ‘Prakrti’. X- 
means that ‘Sattvaguna’ is born of ‘Prakrti’ but it does not evolve 
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from any flaw. Therefore it bas said to be ‘anémaya’, 

Sütvike happiness and Sámvika knowledge are also not 
the name of the self but being bor of ‘Prekni’, are of others 
(alicn) viz., are dependent. Süttvikn happiness is dependent, it 
is not one's own nature, it js not bliss of the self. 

Difference between Sativika knowledge und divine knowledge 
(sclf-realization)—In Sáttvika jñāna “I am Jñānī (wise)"—this 
attachment persists bat “Tattvajiiina’ js totally free from attachment 
viz, on self-realization, wisdom persists, bat "I am wise'—this 
(Sense) does not remain. Ín Sáttvika knowledge the onlooker 
remains and he is conscious of his speciality but in ‘Tattvajfiana’ 
there is no spectator, the self-realized sou! becomes perfect but he 
is not conscious of his speciality because be loses his individuality. 
‘This consciousness of speciality is attachment. When he accepts 
“I am wise’, then be is conscious of his speciality. On self- 
realization, the self-realized soul realizes the bliss in the self. In 
the twenty-seventh verse of the thirteenth chapter, there is the 
description of 'Sáttvika jüaza' and in the twenty-eighth verse of 
the same chapter, there is description of self-realization. 

mo Ia 


Link—In the next verse the Lord describes the characteristic 
of rajoguna and shows how, it binds, the spi 


wat wert fate qUUTHGDHHRRu i 

faemnfa area adaga Gfüempued 
Tajo rágatmakarn viddhi trsmásangasamudblavam 
tannibadhndt! Kaunteya karmasahgena dehinam 


Know rajas ta be of the nature of passion, the source of longing 
and attachment. It binds the spirit through attachment to action, 
O son of Kunt. 7 


Comment. 
"Rajo rāgātmakarh viddhi'— This quality of rajas, manifests 
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itself in the form of passion or attachment to persons, things 
and actions etc. 

‘The Lord by the term 'Rāgātmakam' means to say that as 
in omaments made of gold, there is nothing else besides gold, 
in Rajoguna there is nothing besides, attachment. 

In the philosophy of sage Patafijali Rajoguna' has been 
manifested as ‘activity’ (action). But in the Gita, the Lord (in spite 
of accepting activity, as the secondary characteristic of Rajoguna), 
declares attachment, as the main characteristic, of Rajoguna.* 
Therefore, the Lord exhorts Arjuna to perform actions, renouncing, 
attachment (2/48). Performance of actions without attachment, 
leads a man to attain the Supreme (3/19). In the twenty-second, 
verse of this chapter, the Lord while giving the marks of him, 
who has risen above the dee guaas, declares that he neither 
hates activity when present, nor longs for it when, absent. It 
means, that such a soul performs actions, without attachment. 
Thus, it is attachment only, which toads to bondage. 

At the time of new creation, the Lord's resolve of becoming 
manifold from one, is translated into practice. In the Git, it is 
called karma (action) (8/3). When curd is churned, butter and 
butter-milk, are separated. Similarly, at the time of creation, with, 
the rajogunt resolve, there is commotion in prakrti (matter) and 

"This is the singularity of the ONS tur without refuting a sect or an 
opinion, it expresses its view. In the GS on the one hand undertaking of an 
action is Rojogugs (14/12) while the action performed without attachment et 
1s sid to be Sitvika (18/23). It means at actions do not lead to bondage, b 
it is attachment to them aod the desire for their fruk which lead ro bondage, A 
man free from atachment is not bound by actions (4/19). They do not lead the 
Viherated souls to bondage (14/22). The Lord siso performs actions at the time 
of the creation of the universe and also when He incamates, Bat the actions 
do not bind Ifi because He remains unattached to them (9). 

Jn the twenty ind, twenty-fourth and twency-ith verses of the eighteenth 
chapter the Lord has described dires kinds of actions Satvika, Réjesika and 
Tirmasika. Had all the actions been included in Rajoguna, they might have not 
been called Satvika and Tmasi. lt means that only sttachmeat is Rajoguna. 
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then Sattvaguna, in the form of butter, and Tamoguna, in the 
form of butter-milk, are separated. By the Sattvagona inner sense 
(mind), and senses; by Rajoguna, life-breath and organs of action; 
and by Tamoguna, gross objects and bodies etc., are created. 
Other things and objects, are created by the three gupas. Thus 
the Lord creates, the entire universe Himself, being totally free 
from attachment (Gita 4/13). 

"Tryussaiügasumudbhavam'—Trsoi is thirst or desire for 
hankering after things etc., not yet acquired of and maintaining these 
having acquired them. This desire, leads to attachment for those 
things and persons etc. This expression Trsnāsañgasamudbhavam', 
according to Sanskrit grammar has a double meaning—(1) It is 
the source of thirst (desire) and attachment. (2) It evolves from 
thirst and attachment. As a seed sprouts up into a tree, and a 
tree produces, several seeds, similarly rajoguna enhances desire, 
and attachment, while desire and aftachment enhance rajoguna. 
It means, that they nourish each other. Thus, both the meanings 
are appropriate. 

‘Tannibadhaiti kaunteya karmasañgena dehinam'—Rejoguna 
binds the spirit, through attachment to actions. With the 
predominance of Rajoguna there is enhancement of desire and 
attachment, which induce a man, to perform actions. When he 
starts actions, he is more and more entangled in their thought, 
as well as in thoughts of new actions. Thus a man, does not get 
an opportunity, to attain salvation. He, becanse of desire and 
attachment for actions is bound and follows a cycle of birth 
and death. So a striver, should perform actions without having 
a desire for their fruit, according to the circumstances available, 
‘but should not begin new actions, for prosperity and pleasure. 

Here the term 'Dehinam (spirit) denotes that Rajoguna binds 
through attachment to actions that spirit alone which assumes its 
affinity with the body. A man feels happiness in even performing 
actions with a selfish: motive. 
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A man is also bound, when he has a desire to enjoy. the 
fruit of actions. Thus a man is bound by attachment to actions, 
and the fruit of actions. 

In order to be free, from this attachment a striver, should 
always think of the kaleidoscopic nature of persons, things, 
incidents and circumstances ett. All of these arè decaying and 
dying every moment. Even kings and emperors with all their 
Tuxuries, such as riches, palaces and attendants etc., have met, the 
same fate, Man should think, that he is going to meet the same 
fate. So, he should not waste his energy, intellect and time, by 
having attachment for actions and their freit This attachment, 
will lead him to a cycle of birth and death, and he will be 
deprived of the real attainment of human goal. Therefore, instead 
of performing new actions for prosperity and pleasure, he should 
do his prescribed duty, according to available circumstances, 
without having any attachment for it. Such thoughts, influence 
a striver, for detachment, from actions. 

Appendix—Rajoguna binds a man (the Self) through 
attachment to actions. Therefore even Sattvike actions, because 
of attachment, lead to bondage. If there is no attachment, the 
actions don’t bind him (Gita 18/17). Therefore by Karmayoga a 
Striver attains salvation because in Karmayoga there is attachment 
neither to actions nor to their fruit (Gità 6/4). 


Rhine 

Link:—In the next verse, the Lord describes the characteristic 
of Tamoguna (darkness attribute or the Principte of Inertia), and 
the way in which, it binds the spirit. 

Trea fag det wdefemqi 

waürgerhngfavafaremnfa — ATU N 

tamastvajinajar) viddhi mohanarh sarvadehinam 

pramádálasyanidrübhistannibadhnáti bhàrata 
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But, know Támasa (mode of darkness or ignorance) born 
of ignorance, deludes all embodied beings. It binds the spirit, 
O Bharata, through inattention, indolence and sleep. 8 
Comment:— 

“Tamastvajéanajan viddhi mohanath sarvadehinüm'—Here 
the term ‘tu’ (but), has been used to denote that Tamoguna is 
far inferior to Sattvaguna and even, Rajoguna. 

It is bom of ignorance or folly. and it deludes embodied 
beings i.e., those, who regard the body, as their self. 3t enshrouds 
discrimination and so they cannot discriminate, between the real 
and the unreal; and the proper and improper. It does not allow 
to enjoy even Rajasika pleasure and prosperity. Then there is 
no question of the safety of Sittvika happiness. 

‘The Lord means to say, that buman beings are deluded 
of Tamoguna, but He has used the expression ‘Sarvadehinam' 
(all embodied beings), to denote that buman beings, who lack 
discrimination are like other deluded beings, such as birds and 
beasts ete., that car, drink, sleep and produce young-ones. 

‘PramAddlasyanidrSbhistannibadhuSt) bhárata —This Tamoguna, 
binds embodied beings through beedlessness, indolence and 
sleep. 

"Praroüda— (Hecdlessness), is of two kinds—(1) Heedlessness. 
by which one does not discharge one's duty which is conducive 
to one’s own welfare, as well as, to the welfare of others. (2) 
Heedleseness, by which one performs futile actions, which are 
of no use either to him or to others. Futile actions, can further 
be divided into two categories. 

(i) Extravagance, on smoking, drinking and niovies ete. 

Gi) Playing cards and backgammon cte., shooting birds and 
beasts cte., and destroying plants etc. 

Indolence, is also of two kizds—(1) In this state of indolence a 
man remains idle, sleeps more than is required and ever postpones 
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his work. This indolence, leads & man to bondage. (2) In the 
second kind of indolence, a person feels drowsy after the day's 
hard, mental and physical work. That sort of sleep is inevitable. 
This indolence is not a defect. 

Sleep can also be divided into two parts—(1) Sleep which is 
necessary, for a healthy body and a healthy mind. It is regulated. 
and is helpful in the practice of Yoga (Gita 6/17). (2) Unnecessary 
sleep—One sleeps too much. It is a stumbling block to the practice 
of Yoga and so it is to be discarded (Gità 6/16). 

‘Thus Tamoguna (mode of ignorance), binds a man through 
heedlessness, indolence and sleep ie., which are stumbling blocks, 
to his inundane and spiritual progress. 


‘An Important fact 


Sattva (mode of goodness), Rajas (mode of passion) and 
"Tamas (mode of ignorance) bind a man (spirit). Out of the three, 
Sattva binds by attachment to happiness, and to knowledge, Rajas 
binds by attachment to actions, but in Tamas there is no need 
for any attachment, it automatically binds a man. 

If a striver, is not attached to bappiness, and is not proud 
of knowledge, his happiness and knowledge, wili lead him to 
a state, which transcends the three gunas. Similarly, actions and 
their fruit without attachment, will lead to attainment of the 
Supreme (Gti 3/19). 

‘The three gunas (modes) are evolutes of prakrti (nature) and 
he (the self), is free from nature and its modes. But, he is bound, 
because of his contact, with these modes. So, if he realizes this 
fact, be could be free from them. 


e RR 


Link:—In the next verse, the Lord describes the 
natural function of the three gunas (modes), before these bind 
the spirit. 
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we Ge aaa vun efor ured 

Iga qp aa: OATS EAT eI 

sattvarh sukhe saüjayati caja karmani bhárata 

Jfinamivrtya tu tamah pramide saijayatyuta 

The mode of goodness (Sattva) sways one towards bappiness, 
passion Rajas towards action, O Bharata, while ignorance, velling 
knowledge, leads one to, negligence and inattention (Tamas). 9 
Comment:— 

'Sattvasi sukbe saijayatl’—A striver, is attached to happiness 
and thus he is bound. Because of this attachment, he docs not 
make any further spiritual progress, and transcend the three gunas. 

In the sixth verse of this chapter, the Lord declared that 
the mode of goodness, binds by amachment to happiness and 
knowledge. But here He refers to only attachment for happiness. 
TIt means, that pride of knowledge, also provides happiness which 
binds a striver. So, He describes, only happiness. 

"Rajah karmani bharata’—As a child, takes pleasure in moving 
his arms and fegs etc., so a man feels happy while performing 
actions. As he is attached to actions, this attachment overpowers 
him. He pays attention to the Lord's words "You are not entitled 
to the fruit of action’ (Gita 2/47), but he docs not pay attention 
to the fact, that he should not be attached, to actions. He goes 
‘through the Lord's declarations such as, "Your right is to perform 
your duty; let your attachment, not be to inaction" and "Action is 
said to be the means of the sage who wishes to alain to Yoga" 
(Gità 6/3). So he thinks, that he must perform actions. Thus, by 
performing actions he is attached to them. So the Lord warns 
him, that he should beware of attachment to actions, which binds 
him. A striver, should discharge his duty promptly by performing 
actions, but should not get attached to them (Gita 6/4). 

"Jüanamávrtya tu tamah pramáde safijayatyuta—The mode 
of ignorance covers a man's discrimination and he cannot 
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distinguish, between the real and the unreal, right and wrong. 
So he is engaged, in idle pursuits, and does not discharge his 
duty, promptly. 

‘Two characteristics of the mode of gooduess, are—knowledge 
(discrimination), and illumination (light). The mode of ignorance, 
by covering discrimination, misleads a man to beedlessness and 
by covering light (purity of senses und mind), misleads him 
to indolence and sleep. So he cannot know reality in spite of 
reading and listening about it 

Appendix—Sattvaguna does not bind a striver merely by 
happiness but it binds by attachment to happiness—‘sukhasahgena 
badhniti’ (Giti 14/6). Similarly Rejogune binds through 
attachment to action—'annibadhnati kamteya karmasahgeoa 
dehinam' (14/7). But Tamoguna by its nature binds a man, in 
it there is no need for attachment. Therefore in Tamoguma the 
term ‘sañga' (attachment) has not been used. 

"Lam happy’—this is attachment to happiness; and ‘I am doer 
of virtuous actions, my actions are very good'—this is attachment 
to actions. A man is bound only, when he gets attached viz., 
accepts his affinity with happiness or actions etc. 

Te 

Link:—In the next verse, the Lord describes how these gunas 

(mades) act, one over the other. 


ween ad waft ur 
W: aed anda qu: wed ATN vod 


Tajasamaócibhibhüya sativarh bhavati bbürata 

rajah sattvarh tamagcaiva tamah sattvarh rajastathā 

Goodness (Sattva) prevails, over passion (Rajas) and ignorance 
(Tumas), O Bhürata, Passion overpowers goodness and ignorance 
and ignorance predominates, goodness and passion. 10 
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Comment: 

"Rajastamaécábbibhiya sativarh bhavatl bharnta’—Goodness 
prevails, overpowering passion and ignorance. This mode 
develops illumination. purity. dispassion, generosity and 
detachment etc., overpowering, Rajoguna viz., greed, activity, 
disquietude and craving for worldly pleasure and prosperity etc., 
and Tamoguna viz., heedlessness, indolence, unnecessary sleep 
and delusion 

"Rajah sattvaih tamaseaiva'—Passion prevails overpowering, 
goodness and ignorance viz., greed, activity, disquiensde and craving 
for worldly pleasure and prosperity prevails over the propensities 
of Tamoguna and the quality of Satya, mentioned above. 

"Tamah sattva rajastathi’—Ihe mode of ignorance viz, 
heedlessness, indolence, excessive sleep and delusion etc., 
overpower, the traits of Sattvaguna end Rajoguna. 

The order of describing should be that one of the modes, 
prevails overpowering the other two modes, and it binds a man. 
Here (from the sixth to the tenth verse), the Lord has reversed the 
order as the discussion relates as to bow, it binds a man, how he 
is attached; and finally how, one of the modes prevails over the 
‘other two. This order is justified. The Lord, in the second verse 
of this chapter, explained that those who have renounced their 
connection with prakrti, are not born at the time of creation, nor 
are they tormented at the time of dissolution, But those who arc 
linked with prakpti, get bound (14/5). Now a question arises, how 
they bind a man? The Lord, from the sixth to tbe eighth verse 
has explained how the threc kinds of modes bind a man (spirit), 
Then, the question arises as to what they do before binding, the 
spirit. In response to this the Lord explains that they drive him 
to, happiness, to actions and to heedlessness (14/9). Again, the 
question arises how they drive him, so the Lord answers, that 
one of them prevails over the other two, (14/10). Thus the order 
kept by the God is justified. 
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Appendix—The mode (guna) which increascs becomes 
predominant while the other two gupas become subdued. This 
is the nature of modes. 

ea aad 


Link:—When one of the modes, prevails over the other 
two, what are the marks of that prepondering mode? The Lord 
first delineates the marks of the predominance, of the mode of 
goodness. 


wight atsferven sore 
We aa var faeniggad aefa eR 


sarvadvüresu dehe'sminprakisa upajāyate 

jääma yadà tadà vidyadvivrddharb sattvamityuta. 

When the vents of the body (senscs and mind) ure ülumined 
by light (purity) and knowledge, then it may be said, that Sattva. 
{goodness} is dominant. 11 
Comment:— 

'Sarvadvüresu dehe'sminprak&óa upajiyate jfümwh yada'— 
‘When the mode of goodness prevails, overpowering the modes 
of passion and ignorance, all the senses and the mind, are 
illuminated. As, in the light of the sun, the objects are scen 
clearly, one perceives things, in the right perspective. The mind 
thinks properly. 

When the senses and the mind, are cleansed, onc can 
distinguish between the real and the unreal, right and wrong, 
good and bad and what ought to be done and what ought, not 
to.be done. 

By using the term 'Dehe'smin', (in this body), the Lord wants 
to emphasize the importance of human birth. It is only in this 
birth, that one can develop the mode of goodness ìe., purity and 
discrimination, The Lord, has used the expression 'Sarvadehinüm* 
(Gità 14/8), for all einbodied beings, who are bound by the mode 
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of ignorance: It means, that the modes of ignorance end passion, 
develop in other bodies also, but the mode of goodness can 
develop, only in the human body. So, a man by overpowering 
the modes of passion and ignorance, should transcend even the 
mode of goodness, in order to attain the goal of human life. 
‘The Lord, by His grace has given us power and freedom in this 
human body, to prevail over these three modes. 

"fadà vidy&dvivrédharn sattvamityuta—When a strivers 
mind, is illumined and discrimination is aroused, he should know 
that the mode. of goodness, has prevailed by overpowering, the 
modes of passion and ignorance. So he should not feel proud 
of his achievement, regarding discrimination and illumination, 
as his own. He should regard these, as marks, of the mode of 
goodness. 

The expression "Iti vidyàt (tws may be known), denotes 
that only a man can know, that the modes, not the self, undergo 
modifications. But a man, hy assuming his identification with 
the three modes of nature, assumes himself as Sátvika (good), 
Rajasika (passionate) and Tamasika (ignorant). So, by attaching 
importance to his discrimination, he should regard hirhself free, 
from all flaws and modifications. 

These modes undergo modifications, but he is an onlooker 
who observes all the modifications. If he himself, had undergone. 
changes, who could have observed, the modifications? 

With the predominance of the mode of goodness, the senses 
and mind, become cleansed, discrimination is aroused, dispassion. 
takes the place of attachment, quietude displaces disquietude, 
and generosity displaces greed. All actions, are performed as 
à duty, without desire for their fruit (GRA 18/9). The person 
possessing this mode, does not attach importance t0 worldly 
pleasure and prosperity, but oply makes both ends meet. With 
the development of intellect and discrimination, all actions are 
performed very carefully and promptly, and one can distinguish 
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between right and wrong. So, when there is predominance of 
the mode of goodness, a striver, should be particularly engaged 
in adoration and meditation etc., because, even a little spiritual 
practice at that time, is very useful 

Appendix—There is a difference between ‘prakiisa’ (light) and 
‘jftina’ (knowledge). ‘Prakisa’ means wakefulness in senses and 
mind viz., when there is absence of the world of fancy (greed, 
unrest, craving etc.) bom of Rajoguna; and also absence of 
sleep, indolence and heedlessaess bom of Tamogupa, but there 
is purity. Jüána' means discrimination between the real and the 
unreal, the eternal and the transient, what ought to be done and 
what ought not to be doac, what should be accepted and what 
should be rejected and so on. 

ed 


Link:—in the next verse, the Lord describes the marks, when 
there ix an increase, in the mode of pussion. 


eir: wafers: PAAFTA: wer! 
wremit mA fae maiu 


lobhah pravrttirdrambhah karmandmasamsh sppha 

rajasyetüni — jüyaníe — vivrddhe — bharatarsabha 

Greed, activity, inclination to act with interested motives, unrest 
and craving—these spring up, Oh best of the Bhacaías, when there 
s an increase in the mode of passion (Rajas). 12 
Comment:— 

"LobhaW—Greed, is the lust for multiplying wealth and 
possessions. But, if wealth increases without illegal means 
through one's own profession or business, though one has no 
craving, it is not greed. 

"Pravrttil The urge, to undertake various form of activities 
is "Pravrtti. Activity free from attachment and aversion, is not 
harmful, because even great souls, who have transcended the 


n 
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three modes of nazurc, are engaged in activity (GRA 14/22). But 
it is harmful, if it is. performed with attachment and a desire 
for its fruit. 

‘Rrambbab karnapdm'— These actions are undertaken, in order 
to gain wealth, name, fame and praise etc. Performance of new 
actions, for worldly pleasure and prosperity, is the undertaking 
of actions viz., ‘Arambha’ while one's profession or an actis 
according to circumstances or need of the hour, is a "Pravrtti 

The goal of human life, is not worldiy pleasure or prosperity 
but God-realizaion. So, in the Disciplines of Devotion and 
Knowledge, emphasis has been {sid on giving up all initiative, 
for Arambhab action with interested motive (12/16, 14/25). In 
the Discipline of Action, acts are performed without desires and 
self-centred projections (Giti 4/19). Without actions, a striver, 
following the Discipline of Action cannot attain equanimity, (GR 
6/3). So a striver, should be engaged in action, according to the 
circumstances available, without having any attachment. By doing 
so, his urge for action, comes to an end. Thus, undertaking of 
actions, tums into activity. 

‘ASamab’—Unrest or dissatisfaction in the mind, is called 
"Adama’, Unfulfilled desires cause unrest. If desires are renounced; 
there is no, restlessness. 

‘Sprha'—Desire for bare necessities of life, is ‘Sprhi. A striver, 
should renounce this desire, because nothing can be gained, merely. 
by desire, It is not an evil to be aware of hunger, thirst and cold, 
but desire for getting food, water and cover is an evil. 

"Rajasjctán! fayante vivrddhe bharatarsabba'—When, there 
is an increase in the mode of passion, a striver, should think 
that bis life is running smoothly. Then desire for more, is mere 
stupidity. By such thinking, he should do away with, this mode 
and become, indifferent to it. 

Appendix—When there is an increase in Rajoguna, light and 
Amowledge, the qualities of Sattva, are subdued. ‘Rajoguna’ is 
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opponent of detachment—‘rajo rügitmakarh viddhi" (14/7). It 
is because of attachment to actions and objects that this 
(Rajoguria) does not let a man attain Yoga. The reason is that 
a man attains Yoga only when be is detached from actions and 
objects (Gità 6/4). 
rA 

Link:—In the next verse, the Lord describes the symptoms 

when there is an increase, in the mode of ignorance. 


anasu aa wet de Ta a 

wren wet frat GETIN 

uprakaóe'pravriióca  pramüdo moha eva ca 
tamasyetāni jāyante — vivrddhe kurunandsna 

© Son of Kuru, when there is an increase in the mode of 
ignorance, darkness, inactivity, inattention (negligence) and delusion, 
are manifested. 13 
Comment:— 

‘Aprakaéah’—When the mode of ignorance prevails, 
overpowering the mode of goodness, the senses and mind, 
are not pure and discrimination, disappears. This is in contrast 
with ‘Prakaé 

‘Apravritih’—When the mode of ignorance prevails, 
overpowering the mode of passion, a person, has no inclination 
to discharge, even his obligatory duties. He wants to remain idle. 

‘Promiidah’—It means, noglect of duties, which are conducive 
to mundane as well as, spiritual progress, and addiction to idle 
pursuits, such as smoking, playing cards and gammon etc., and 
going to movies etc. 

‘Mohah’—When there is an increase in the mode of ignorance, 
delusion is aroused and discrimination is obscured, then a man, 
has no ability to endeavour to perform his duties for material 
and spiritual progress. 
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"Eva ca'—This expression, includes frivolous pursuits, such 
as excessive sleep and waste of time and money ete. 

"Tamasyeüini jayante vivrddhe kurunandana'—These, . arc 
the symptoms of an increase, in the mode of ignorance. When 
there are non-illumination {indiscrimination) and inactivity etc., 
it means, that the mode of ignorance has prevailed, overpowering. 
the modes of goodness and passion. 

The three modes—of goodness, of passion and of ignorance 
being subtle, are beyond the access of senses and mind. So, they 
are not clearly perceived, they can be perceived only by their 
marks or symptoms. The Lord fas discussed their marks, in 
the eleventh, twelfth and thirteenth verses, so that a striver may 
develop, the mode of goodness by prevailing over, the modes 
of passion and ignorance. 


A Vital Fact 


A striver, observes that the three modes of goodness, of 
passion and of ignorance arc bom, they perish and they undergo 
modifications, while he himself remains the same. The marks of 
the three modes, are perceived while he himself is an onlooker, 
so he is different from them. But, by assuming his identification. 
with them, he acquires flaws, such as lust and anger etc. It is an 
invitation, to these flaws. While he becomes angry, he justifies 
his anger, by thinking that everybody. gets angry. At other times, 
he regards himself as a man with anger, even when he is not 
angry. Thus, this anger gets rooted in his ego, and it becomes 
difficult for him to get rid of it, Actually, these flaws do not 
shide in him, because he is permanent and flawless, while these 
flaws stay in the mind and intellect, temporarily as these appear 
and disappear, So a striver, without identifying himself with the 
mind and intellect, should have a firm faith, that there are no 
flaws in him. By doing so, the flaws, such as anger etc., totally 
perish gradually. 
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The Lord, while discussing the marks of the three modes of 
nature, warns a striver, to be aware of the fact, that the modes and 
their traits, being the evolutes of nature, undergo changes, while 
he himself being a fraction of the Lord is imperishable and does 
not andergo any change. By thinking so, the mode of goodness 
naturally develops, and overpowers, the modes of ignorance and 
passion, Attachment for happiness , relating the mode of goodness, 
is also a stumbling block to the attainment of a transcendental 
state, So a striver, should not be attached to happiness born of 
the mode of goodness, because such attachment, is a mark of 
the mode of passion. From attachment, arises desire; and from 
desire (unfulfilled) ensues, anger. Delusion, arises from anger. 
‘This delusion, misleads a person from the mode of passion, to 
the mode of ignorance, and be bas a fall (Gita 2/62-63). 

Appendix—Darkness and inactivity ae opponents to 
Saltvaguna and Rajoguna; and heedlessness and delusion are 
Tamoguga's own symptoms. 

naw 

Link:—tn the next two verses, the Lord points out the destiny, 
which awaits a man, who dies during the predominance of one 
of the modes of nature. 


Fal Wes WHS pueri cafa Vey! 

wéremfeet e ETÀ u ev u 

yada sattve pravrddhe tu prafayarh yàti dehabhrt 

tadottamavidith lokünamalánpratipadyate 

When a man dies during the predominance of Sattva (gupa), 
he abtains the pure worlds attalned by men of noble deeds. 14 
Comment: 

"Yada sattve  pravrddbe tu  pralayarh yāti  dehabhrt 
tadottamavidath lokamamalanpratipadyate'—A man, may be 
naturally established in anyone, of the three gunas (modes)—Sattva, 
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Rajas or Tamas. Sattvaguoa, in its mature is immaculate. He who 
dies during the predominance of Sattva (goodness), he attains to 
the pure worlds of those, who perform noble deed£ ^ 

‘The term "Utamavidám. denotes the knower of the highest 
(great sages), having lofty feelings, possessing true knowledge 
and performing pious, actions. A person, who dies in the mode 
‘of goodness, which may be a temporary phase of his life, is 
elevated, to the worlds, where great sages and saints live. Tt means, 
that good traits born of the modes of nature, are as good as, are 
pious actions. From this view-point, there is greater importance 
of feelings (modes), in actions, than inactions themselves, which 
are sanctioned by scriptures. Therefore, the mode of goodness, 
occupies a very high place. Out of the objects, actions, modes 
and aim, actions are superior to objects, modes are superior to 
actions, and aim is superior, to the modes. 

‘The mode of goodness, is moze subtle and widespread, than 
‘the modes of passion and ignorance. In the world, also the diet 
of subtle beings, is less than of gross ones, as the gods being 
subtle, are satisfied only with fragrance. But, as far as, power 
is concemed, the power of the subtle, is more than, the gross. 
So persons having predominance of the subtle mode (feelings) 
of goodness, attain to the higher world. 

Now a doubt arises as to how a person, who dies during the 
predominance of the Sattva (goodness), which may be a temporary 
phase of his life, attains to the higher worlds, attained by those, 
who perform virtuous actions, throughout their life. The answer 
is, that there is a special concession from the Lord that at the 
time of death, by thinking of whatever object that, one leaves 
the body, that and that alone, he attains (Gita 8/6). So a person, 
dying during the predominance of the mode of goodness, attains 
to the higher pure worlds, there is no doubt, about it. 

Appendix—Tadottamavidith lokünamalin'CThe people 
who possess discrimination, are disceming persons. If they by 
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regarding the Sattvaguna as their own, don't take delight in it, 
and have an inclination to God, then they by being detached 
from (transcending) Sattvaguna, will attain the Supreme Abode 
of God, otherwise having affinity with Sanvaguna, they will 
attuin to the higher worlds, upto the Abode of Brahmi. 

*Amálin' —In the higher worlds upto the Abode of Brahma, 
there is relative purity but in the Supreme Abode of God, there 
is absolute purity. 


re SB rc 

ufu vert wer asbefgu mmi 

wem iaa yA Brad ek tl 

rajasi pralaya  gatvà karmasaigisu  jayate 

tathü  pralinsstamasi — müdhayonisu ^ jàyatc 

When one dies, in the preponderance of mode of passion, he 
is born among those attached to action; and when he dics In the 
preponderance of the mode uf ignorance, he is burü in the wombs 
of the deluded, 15 
Comment.— 

"Rajax| pralayath gatva karmasaùgisu j&yate—When a 
person, dies during predominance of the mode of passion, 
when propensities such as greed, activity, unrest and craving 
etc., increase, he is born among those human beings, who are 
attached to action. 

He, whose conduct has been good, throughout his life and 
who has performed good actions, if be dies, when the mode of 
passion, is predominant, is bom as a human being with good 
conduct and emotion and performs, good actions. if a person 
possessing no virtues, dies when there is predominance of the 
mode of passion, with propensities such as greed ete., he is bom 
as à man, who is attached to objects, persons and actions etc. He, 
‘who dies during the predominance of the mode of passion and 
whose life has been full of evil propensities, such as greed and 
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anger ete., is bom, as a human being, possessing the demoniac 
traits. It means, that even as human beings, they are born of 
three kinds of traits according to those of the previous life. But, 
all af them possess discrimination, bestowed upon them, by the 
Lord. By attaching importance to this discrimination, cvery hurnan 
being through spiritual practice. good company and study of the 
scriptures etc., can realize God, because they are eligible for 
God-realization, 

"Tasha pralinastamasi miidhayonign jayate'—The person, who 
dies during the predominance of the mode of ignorance, when 
there is an increase in propensities, such as negligence, delusion 
and unillumination etc, is born, in the wombs of the deluded 
(senseless) creatures, such as beasts, birds, maths, insects, trees 
and créepers etc. Out of those deluded ones, trees and creepers 
etc, are more deluded, than birds and beasts etc. 

If a possoa, performs good actions, but at the time of death. 
has a predominance of tbe mode of ignorance and is born in the 
womb of deluded one, then also, be maintains his virtues, good 
conduct and nature. As the sage, named Bharata died during 
the predominance of the mode of ignorance, by thinking of the 
deer, to whom he was much attached, so, he was born a deer. 
But, because of renunciation and penance of bis previous human 
births, he did not live with his mother and instead of eating 
green leaves, he ate only dry leaves. He possessed so much 
f carefulness, during his life as a deer, as is rarely possessed, 
even by human beings. 

Appendix—tn Rajoguna attachment, rather than action, 
binds a man and leads him to birth and death. It is because of 
attachment that it has been said that be is born among those 
attached to action— karmasstgisu jayate’. In the form of action, 
Rajoguma remains even in tbe person who has transcended the 
gunas—'prakāśarh ca pravettith ca’ (GRA 14/22). If a person is 
Attached to any object, action or person, he will be born among 
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those. persons who are attached to scrion..A man is by nature 
attached to action because only a human being has the right 
oF performing new actions— karmánubandhini: manusyaloke" 
(Git 15/2). 
rifle 
Link:-—Why does the predominance of the three modes, at the 
time of death yield different results? The answer follows: 


prior: vgpereang: mieh Pri went 

THAR Web OUT CUNG eT S N 
karmageh sukrtasyahoh sáttvikarà nirmalari phalam 
rajasastu phalarit dubkhamajfánari tamasab phatam 
The fruit of good actions is said to be Sattvika (goodness) and 


pare, the fruit of Rajas is pain, while the fruit of Tamas (guna) 
is ignorance. 16 


Comment-— 

{Actually, actions are neither Sauvike, nor Rājasa nor 
Tamasa. Actions performed by Sativika, Rajasa and Tamasa 
doers, ore called Sattvika, Rājasa and Tamasa respectively.) 

"Kormanah sukrtasyáhuh sáttvikarh nirmalarh pbalam'—Sattva- 
una (the mode of goodness) is pare and flawless. Action performed. 
by the Sattvika doer (agent), is also Sattvika, because the doer 
is reflected in. bis activity; and the fruit. of that action, is also 
pure and pleasant, 

So long as, a doer has his connection with the Sattvaguna 
(the mode of goodness), even though he has no desire for fruit 
of action, he is said to be a Sattvika doer, and his, actions, bear 
fmit. But when his connection with the mode is renounced, be 
is no more called a Sattvika doer, and his actions bear no fruit, 
they tum into inaction. 

‘Rajasastn phalara dubkham'—Rajoguna, is full of attachment. 
Actions performed by a Rajasika doer, are Rajasika and so, is 
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their fruit. It means, that Rajasiia actions, are performed with the 
view of getting, pleasures, comforts, luxuries, respect and praise 
ete, here and hereafter. But these pleasures bom of contacts (with 
objects), are verily sources of pain (sorrow), (Gità 5/22). These 
lead to the cycle of birth and death. So the Lord, has declared 
the fruit of Rijasa action is pai 

Rajogupa (the mode of passion), gives birth to sin and pain. 
A person, possessing the mode of passion, performs sinful actions, 
which bear painful fruit. In. the thirty-sixth verse of the third 
chapter, Arjuna asked Lord Krsoa, "By what, is a man impelled 
to commit sin, as if by force, even against his will!” The Lord 
answered, "It is craving (desire), born of the mode of passion, 
which impels a man, to commit sin." 

‘Ajfdinash tamasab phalam’—Tamoguna is full of delusion, 
Actions by a Tamasika person, are performed without thinking of 
their fruit, in the form of violence and loss etc., out of delusion. 
So such a person, is reborn alter death, in the species of silly 
creatures such as beasts, birds, moths, insects, tees and crecpers etc. 

This verse, can be summed up ss follows. The Sānvika person 
in ali the circumstances, is happy, the Rajasika one, is sad, while 
the Tamasika, is ignorant, having no discrimination. 

So long as, a person is attached to actions, and modes of 
nature, he canuot be happy, because his actions, bear different 
kinds of fruit, in the form of modes and circumstances. But, 
when he renounces his attachment to actions and modes, he 
cannot be sad and bound. 

The thought, at the time of one's death, is the root of a 
being's rebirth. The predominance of anyone of the modes, is the 
Toot of that thought. The predominance of a mode, depends upon 
actions, Tt means, that a person performs actions, according to 
the mode and those actions, strengthen the mode and he thinks 
at the time of death, according to that mode of nature. Thus, 
the thought at the fast moment, mode of nature and actions all 
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the three are responsible, for a person's rebirth, in good. and 
bad species, 

Appendix—Attzchment js the very nature of Rajoguna and 
that attachment is verily the cause of pain (sorrow)— rajasastu. 
phalari dulkhamy. Attachment is the root of ali worldly sufferings 
and sins. Attachment gives birth-to desire—'kàma esa krodha 
ea rajogunasamudbhavah’ (Gità 3/37). 

Ajiidnarh tamasah phalam’—Tamoguna (mode of ignorance) 
obstructs knowledge, illumination and discrimination, because 
Tamoguna gives birth to ignorance and is also born of ignorance 
(Gita 14/8, 17) 

Link:-—in the preceding verse, the Lord explained the fruits 
of predominance of the three gunas (modes) of a person while 
dying. Now, in the next verse, He explains how the gunas, activate 
their respective actions. 


PRAISES BF THAT SI Va ET 

bro aaa wads weet 
satvütsafjáyate jüümarh rajaso lobha eva ca 
pramidamohau tamaso bhavato'jfnameva ca 


From Sattva (the mode of goodness) arises knowledge, 
from Rijesa (the mode of passion) arises greed and from 
‘Tamasa (the mode of ignorance), arise heedlessness, delusion and 
ignorance. 17 
Comment:— 

jattvätsañjāyate jüümam'—Sattva, awakens knowledge or 
discrimination. That discrimination, enables a man to perform 
only good actions, which bear Sáttvika and pure fruit. 

"Rajaso tobha eva ea'—Rajogupa gives birth to greed etc. 
Actions af a greedy person, bear painful fruit. 

Greed, is the Inst for multiplying possessions. Greed can 
manifest itself, in two forms—not to incur proper expenditure and 
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to accumulate wealth ete., by foul means. If a person, does not 
spend money according to the need-of the moment, because of 
greed, he loses his peace of mind. If be accumulates and hoards 
money, by foul means, he incurs sins, which lead bim to hell 
and eighty-four lac forms of lives, which are full of suffering. 

"Pramüdamehau tamase bhavato'jidinameva ca' —Heediesspess, 
delusion and ignorance arise, from Tamasa. A Támasika man, 
thinks of wrong as right, and regards, all things contrary 
(Gita 18/32). 

Tn this verse, it is mentioned that ignorance arises from 
‘Tamasa, while in the eighth verse of the chapter Támasa, has 
been said to be born of ignorance. It means, that as a seed is 
bom of a tree and à tree is bom of the seed, ignorance, is born 
of Tamasa and Timasa is born of igndrance. 

Jn the eighth verse, the Lord explained heedlessness, 
indolence and sleep, as the three propensities of Támasa, while 
in the thirteenth verse as well as in this verse, there is mention 
of heedlessness, and there is no mention of sleep. It indicates, 
that necessary sleep is neither Tamasa nor forbidden, nor leads 
to bondage, but is a necessity for a Sattvika person, as well as à 
transcendental person (who has transcended the three modes of 
nature). Ih is only excessive sleep, which is T&masa and which 
binds a person, because it makes him lazy, idle and a Jot of his 


time, is wasted 
‘An Important Fact 


‘The: soul (spirit), in spite of being a fragment of the Lord, 
assumes its affinity, with matter (nature) end its modes. Those 
modes, give bith, to the propensities in the mind. Those 
propensities, force a person to perform the same sort of actions. 
The (ruit of those actions, causes a person to be bom in good 
and evil bodies. It means, that during life, those actions bear 
fruit, in the form of favourable and unfavourable circumstances. 
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While after death, they canse his birth in good and evil wombs. 
But in fact it is the propensities of modes, at the root of actions, 
which conduce him to have his birth in good and evi! bodies 
(Guà 13/21). It means, that attachment to modes of uature is 
not weaker than actions. As actions bear good and bad fruit, 
attachment to modes of nature also bears good, and bad fruit 
(Git 8/6). So in the context of fourteen verses from the fifth to 
the eighteenth, the Lord, first in the fourteenth and the fifteenth 
verses, explained the destiny which awaits a man who dies during 
the predominance of one of the modes of nature; then in the 
sixteenth verse He explained the fruit of the actions in the form 
of favourable and unfavourable circumstances and finally in the 
eighteenth verse He explains the different destinies, awaiting, 
those who are established in the three gunas. hus, different 
propensities arise, from these gunas (modes) and these force a 
person, to perform the same sort of actions, as has been described 
in this verse. In this topic, the chief characteristic of the modes, 
has becn mentioned. 

A petson, whose aim is God-realization, not mundane pleasures 
and prosperity, does not remain established in prakrti (matter). So, 
he is not controlled, by the modes of nature. Through spiritual 
practice, when his egoism changes and he has a firm resolve to 
attain his aim, he realizes the self, which transcends the three 
modes. This is called wisdom (knowledge), of the self which has 
been delineated by the Lord, in the first and the second verses 
of this chapter, and also in the description of the marks and the 
conduct of the person, who has transcended the three modes, in 
the five verses from the twenty-second to the twenty-sixth. Thus. 
the Lord in this chapter, has explained how 2 person can realize, 
the self or Him, by transcending the three gunas. 

Appendix—Knowledge (discrimination) emanates from 
Sattvaguna (mode of goodness), and if a striver is not attached 
1o it, it gets enhanced and leads bim even to salvation viz, it is 
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transformed into Self-realization. But when there is an increase in 
greed, heedlessness, delusion and ignorance, then he can escape 
no loss, no suffering, no womb of the deluded and no hell viz., 
he has to face them all. 

BUB, 

Link:—In the fourteenth and the fifieenth verses, the Lord 
indicated the destiny, which awaits à man dying during the 
predominance of one of the modes of nature. Now in the next 
verse, He explains the different destinies awaiting those dying 
who are established, in the three gunas (modes of nature). 


eb resid es nel feet TST: | 
eNOS eT eit vresíst emu: WE I 


Grdhvarit gacchanti sattvastha madhye tisthanti rajasah 
jagbanyagupavettisth3 adhe gacchanti tāmasāh 
Those, who are established in the mode of goodness rise high, 
those in the mode of passion, remain in the middle (regions); and 
those in the mode of ignorance sink low. 13 
Comment: 

"Ordhvarh gacehanti sattvasth3'—Sativasthi (who are 
established in the mode of goodness), are those who have the 
predominance of the mode of goodness, and who because of that 
mode, observe self-control and fast, offer charity, and perform 
virtuous actions, such as running of cowpens and water huts, 
construction af roads, plantation of trees and supply of food free 
of cost ete. Such people, after giving up these physical body, 
go upwards to regions higher than the carth, viz., heaven elc. 
referred to in the fourteenth verse of the chapter, as the pure 
worlds of those, who know the Highest. Those persons who go 
to higher regions, have predominance of the fire element in their 
bodies acquired there. 

"Madhye tisthant! rājasäh'—'Rājasāh' (who are established 
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in the mode of passion), are those who have predominance of 
passion and attachment, and who are engaged in pleasure and 
prosperity, without going against the ordinance of scripmres. 
Such persons, are reborn on the earth, as human beings, in whom. 
there is predominance of the earth element. 

‘The term "ügthanti! (dwell), denotes that they dwell in the 
middie region ie., they are reborn as human beings on the eacth, 
because of their attachment to things and persons etc., while their 
conduct is in accordance with the ordinance of scriptures. 

‘Jaghanyaganayrttistha adho gacchanti timasah'—Persons 
having predominance of the mode of ignorance, being overpowered. 
by heedlessness, indolence and sleep, waste their time and 
money, on trifles and futile pursuits. They do not discharge their 
duties sincerely, they think ili of ofhers and they perform evil 
actions, sach as theft, robbery and fraud etc. Such persons, die 
in the predominance of Temoguga'; go downhill, and degrade 
themselves. 

They go downwards in two ways—lower births and lower 
regions, They are either reborn, in lower species such as beasts, 
birds, moths, insects, snakes, scorpions and evil spirits ete., or 
they undergo terrible suffering and torture in the infernal regions, 
known as VaitarinT, Asipatra, Lalübhaksa, Kumbhipaka, Raurava. 
and Mahárnrava etc. Those who in spite of baving modes of 
goodness and passion, in their life, die during the predominance 
of the mode, of ignorance, take birth in the womb of deluded 
(Già 14/15) while, those who have the predominance of the mode 
of ignorance throughout their life, after death, fal! into a foul hell 
(Gita 16/16). 1t means, that a person takes rebirth according to 
thoughts at the last moment, but gets pleasures or pains in that 
life, according to actions performed, in the previous birth. For 
example, if a man has performed good actions in his life, but 
if at the last moment he thinks of a dog, he will be reborn as a 
dog, but he will get comforts and luxuries. On the other hand, 
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if a person has performed evil actions, but if he thinks of a man 
at the time of death, he will take rebirth as 2 man, but he wili 
be deprived even of the bare necessities of life, and will ever 
suffer, from diseases. 

"m order to develop the mode of goodness (Saitvikaguna} 
a striver, should study the scripture, keep company of noble 
persons, reside in holy places of pilgrimages, devote momings 
and evenings, the most suited time, to devotion and meditation, 
and discharge his duty according of his caste, creed, stage of 
life and the ordinance of scriptures. He should meditate on God 
and chant the sittvika sacred formulas. In Srimadbhágavata, there 
are ten factors, which influence in scquiring the gunas (modes). 
"These are—scriptures, water (diet), subjects (company), place, 
time, actions, birth, sacred formula, (mantra) and past influences 
(Sarhsklrz). They develop Sáttvika, Ràjasika and Tamasike gunas, 
according to their own nature 


‘An Important Fact 


A person, having predominance of the mode of passion 
(Rajoguna), at the time of death, is rebom in the mortal world, 
as a human being (14/15) and a person established in the mode of 
passion, is also rebom as a human being (14/18). Tt means, that all 
human heings have only the mode of passion, they have neither 
the mode of goodness (Sattvaguna) nor the mode of ignorance 
(Tamoguna). But actually it is not so, because the Lord Himself 
declares, that when a man dies, during the predominance of 
Sarva. (goodness), he attains to the pere worlds (14/14) and 
when he dies, being established in the mode of goodness, he 
goes to higher regions (14/18). Similarly, He declares that if a 
person dics, during the predominance of Tamas (ignorance), he 
is bom in the womb of the deluded (14/15) and if be dies when 
he is established in the mode of ignorance, he sinks downwards 
(14/18). The three modes (gunas) of goodness (Sattva), passion 
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(Rajas) and ignorance (Tamas) bind, the-imperishable spirit to 
the body (14/5). The whole world, is deluded by the threefold 
modes, of nature (7/13). The doers are said 10 be, of three 
types—Siattvika, Rajasika and Tāmasika (18/26—28). There is 
no being, in the entire universe, which is free, from the three 
modes born of nature (18/40). 

Those who yo to higher regions, have. predominance of the 
mode of goodacss, while the modes of passion and ignorance, 
occupy a secondary place. Those who are bom in the mortal 
world as human beings, have predominance of the mode of 
passion, while the mode of goodness occupiés, a subsidiary place 
and the mode of ignorance, occupies a third place. Those, who 
sink downwards have predominance of the mode of ignorance, 
while the modes of passion and goodness respectively, occupy 
the second aad third place. Thus, when there is predominance 
of one of the modes in a person, he also possesses the other 
two modes, to a certain extent. Thus, with the predominance of 
anyone of the modes, every being has a different nature. 

As the Lord, in spite of performing the Sátrvika, Rajasika 
and Tamasike actions, remains, above these threcfold modes of 
nature (4/13), similarly, great men who transcend the modes of 
nature, remain unaffected by the reactions of the Sáuvika, Rajasika 
and Timasike, propensities (14/22). Therefore, adoration to the 
Lord and company of the transcendental souls, ae helpful, for 
a striver in transcending, the modes of nature. 

 Appendix—If there is a little increase in Tamoguoa, then a 
man is reborn in the womb of the stupid creatures and if there 
is much increase in Tamoguna, he is hurled into hells. 

elem 

Link: Having discussed the three modes of nature, from 
the fifth to the eighteenth verses, now the Lord, in the next wo 
verses, discusses the means of rising above, the three gunas 
(modes) as well as, its reward. 
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wri pupa watt uer Regar 
minag t afr ward tsfirmefer R u 


nānyarh gupebhyah kartárarà yadà drastánopaéyati 

gunebhyasea parari vetti madbbàvari so'dhigacchati 

When the seer behols no doer other than the modes, and 
knows the self beyond the modes, he attains to My Being. 19 
Comment: 

'Ninyarh gunebhyah  kartárar? yada drastinupasyati 
gunebhynóca pararh vetti mndbbàvar so'dhigacchat!'—There is 
no agent, other than the gunas (modes) ìe., the modes alone, 
are responsible for all actions and modifications. The self, the 
illuminator of the modes, is en observer, who is in no way 
contaminated, by the modes and who has no connection with, 
the modes and actions, because they ever underge modifications, 
while there is no modificstion, at all in the self. The thoughtful 
striver, who attains knowledge of the self, attains to the Lord's 
Being i.e., becomes identical with Him. It means, that the striver 
(self) who assumed his affinity with the gupes (modes) by error, 
that assumption is wiped out and he realizes his natural identity 
with the Lord. 

Appendix—‘Gunebbyasca parer vetti’—It means that the 
striver realizes that he is established in the illuminator by which 
the modes are illumined (Gitz 13/31). 

*Madbhavath so'dhigacchati’—This expression means that 
he attains My Being viz., he attains Brahma. The same fact has 
been mentioned in the second verse by the expression ‘mama 
sadharm yamagatih’, 

A discriminative striver beholds no doer other than the modes 
and realizes himself to be detached from the modes viz., from 
actions and objects. Being detached from actions and objects, 
he attains Yoga (becomes Yogiriidhs)—'yada hi nendriyarthesu. 

s" (GNE 6/4), Having attained Yoga, he attains peace and 
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if he is not arrested there in other world, if he does not take 
delight in that peace, he attains God. 


d 


qiia art Wagen 

SpR Af sR — NRO Ml 

gunünetinafitya trindehi dehasamudbhaviin 

JanmamrtyuJarádubkhairvimukto'mrtamasuute 

When the émbodied soul (wise) rises above these three gunas 
(modes) out of which the body is evolved, he is freed from birth, 
death, old age and pain and he achieves immortality. 20 
Comment:— 

‘Gunanetanatitya trindeht debasamudbhavan’—Though a 
thoughtful person (soul), has no connection with the body, yet 
people think him dwelling in the body. So he has been termed. 
as ‘Deh? (Embodied Soul). 

A body is evolved out of these modes. A man (soul), 
assumes his affinity with these modes. Attachment io these 
modes, is the cause of his birth, in good and evil wombs (Gita 
13/21). A thoughtful person rises above the three modes, which 
have been discussed, from the fifth to the eighteenth verses of 
this chapter i.e., he renounces his assumed affinity with them, 
because he clearly perceives that he (self), is distinct from the 
ganas, having no connection at all, because the self undergoes 
no change while, che gunas always undergo modifications. The 
self, has no coonection even with, prakrti (manter), from which. 
‘these modes evolve. Then how could he (self), have any affinity 
with gunas? 

'Janmamrtyojarádubkhairvimukto'mrtamaénute'—Wben a 
striver, rises above these thrce modes, he becomes free, from 
the sufferings of birth, death and old age, because attachment to 
these modes, is the cause of his birth etc. These modes, appear 
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and disappear, and they also undergo modifications, in their 
forms—Sittvika, Rájasa and T&mssa, while be (the self), ever 
remains detached and so undergoes no modifications in the form 
of birth, deuth and old age. It is because of his attachment, to 
the gunas, that he suffers the pangs of birth, death and old age, 
One, who realizes the self, totally detached from these modes, 
attains immortality, which is natural. 

A man (soul), by his identification with & body; regards its 
death as his death. He-being a portion of the Lord, is immortal 
but, being attached to pleasure and prosperity, and having a desire 
to maintain the decaying and dying body, he does not realize his. 
immortality. A thoughtful person, applying his discrimination, 
comes to know that he is different from the body, and thus 
realizes, his immortality. 

Attainment of His Being, as described in the preceding verse 
and attainment of immortality, described in this verse, are one 
and the same. 

In verses 7/29, 13/8 and 14/20, there is mention only of 
oid age, there is no mention of childhood and youth. Why? The 
reason is, that a person does not suffer so much, in these two 
stages, as he suffers in old age, because in old age he becomes 
feeble and has not much physical power. 

At the time of death, also he suffers a lot of afflictions. But, 
hc who rises above the three guras, becomes free from the pain 
of bith, death und old age forever. 

He, who realizes the true nature of the self, is not rebom. 
During his life he will pass through the stages of old age and 
death, but these will not give him pain. 

A man (the self), by his identification with a body is reborn, 
and assumes the body's old age and pain etc., in him. The body 
is evolved, out of the three modes. A transcendental great person, 
being free from the three modes, becomes free from all the 
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pains, which he bore, because of his assumed identification, 
with the body. 

‘Therefore, every person should realize his transcendental 
self, before death. When he transcends the three gunas (modes), 
he is freed from all the sufferings, of old age and death, and he 
realizes bis immortality, and is not reborn. 

 Appendix--Exery buman being has the feeling that he should 
live alive and never die. He wants to be immortal. His desire for 
immortality proves that in fact he is immortal. Had he (the self) 
not been immortal, be would have not desired to be immortal. 
For example if a person feels hungry and thirsty, it proves that 
there are such things (food and water) by which his hunger and 
thirst may be satisfied. If there had not been food and water, he 
would have not felt hungry and thirsty. Therefore immortality is 
self-evident—‘bhitagramah sa evayarn’ (Gita 8/19). When a man 
{the self) in spite of being immortal, ignoring his discrimination, 
assumes his identification with the body viz, he assumes "i 
am the body", then he is in dread of death and desires to be 
immortal. But when he attaches importance to his discrimination 
and accepts the fact “Iam not the body because the body is 
ever monal while 1 am ever immortal,” then he realizes his 
axiomatic immortality. The Self, ever being uniform, perceives 
the modifications und changes of the body. Therefore a striver 
instead of ataching importance to modifications and changes, 
should attach importance to the beingness of the Self (which is 
ever existent) and to his immorality. 

This verse is the gist of the fourwenth chapter. 


rur ARE, 


Link:—Having heard from Lord Krsna, the truth that 
the embodied soul, transcending the three gunas, atiains to 
immortality, Arjuna became curious to know the characteristics 
and conduct, of such a person, who has transcended the three 
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gunas and also the means of rising above these, and so he puts 
the question: — 


3pféripeiteromre rdiet 
ferrem: wet Aai R i 


arjuna uvàca 
kairlhigaistringupanetiinatito bhavati — prabho 
kimücürab katharn — caitithstringuminativartate 
Arjuna said: 

What are the marks of him, who has transcended the three 
ganas (modes), © Lord? What is his conduct like? Tow does he 
transcend, the three modes? 21 
Commens:— 

“Kairijúgaistringunānctānatīto bitavati prabho'—O Tord, | want. 
10 know the characteristics of a person, who has transcended the 
three modes of nature. What are the symptoms of such a person, 
by which he can be distinguished, from other common people? 

"Kimüearih'f-What is his conduct, what is bis daily 
routine, how does he live and what are, his activities? Are they 
regulated or nonregulated? How are they different, from those 
of common men? 

"Kathari cait&rbstringug&nativartate'—Wbat is the means, 
by which one, can transcend the three modes? 

aw RP 

Link:—In response to Arjuna's first question, the Lord 
explains the marks of a person who has transcended the three 
gunas (modes), in the next two verses: 


hara 
Ware a ugitt a redd a asa 
Bf aaa a A career 22 0t 
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eae 
prakiiiarh ca pravriti ca mohameva ca pápdava 

ma dvesi samprasrün na nivpitāni kühksati 

‘The Blessed Lord said: 

O Paipdava, he does not hate illumination, activity and delusion 
when those are abundantly present, aor does he long for (hem, 
when all absent. 22 
Comment:— 

"Prakiui ca'—Purity of the senses and mind, is called 
‘Prakiisa’, or illumination. It means, that illumination is the 
power, which enables the senses to perceive the five objects of 
senses, the mind, to think arid the intellect, to judge. 

‘The Lord (in 14/11) explained two marks of the mode of Sattva 
(goodness)—illnmination (purity) and knowledge. Out of the two, 
only illumination has been mentioned here because in the mode, 
of goodness illumination occupies a predominant place. Unless 
there is illumination (purity) in the senses, mind and intellect, 
discrimination, is not aroused. Illumination arouses knowledge. 
So knowledge should be included within, illumination. 

"Provritit ¢n'—So long as, a person is attached to the modes 
of nature, the propensities, such as greed, activity, undertaking 
of actions, unrest and craving, of the mode of passion arise. 
But when a man rises above, the three gunas (modes), the 
propensities of the mode of passion, do not spring up, but there 
is activity free from attachment and desire. Thus, the activity of 
the transcendental person, is flawless. 

The mode of passion, has two forms—attachment and actions. 
Out of the two, attachment is the root cause of all suffering. A 
transcendental person, is free from attachment. But he performs 
actions, without having any desire, for the fruit of actions. These 
actions denote "Provrti (Activity). 

‘Mohameva ta pándava'—Delusion, can be of two kinds 
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(i) absence of discrimination, between the real and the unreal 
‘or between what ought to be done, and what ought not to be 
done. (i) Error, in practical life. As far ss the first kind of 
delusion, is concerned, a transcendental soul, is totally free from. 
it, But, as far as, an error in practical life is concerned, even a 
transcendental person, may commit it. He may have an optical 
illusion, and may take a rope for a snake and a shell, as a piece 
of silver, by crror. 

"Na dvesti sampravyttiini na nivytténi kitdkesati'—INtumination 
is the effect of Sattva, activity of Rajas and delusion of Tamas. 
A transcendental person, does not hate illumination, activity and 
delusion, when these are present, nor does he iong for them, 
when they are absent. It means, that he does not hate them by 
thinking why they have evolved, and that they should disappear, 
nor does he desire, that they should continue or they should 
evolve, again. A person, who has transcended the three modes 
of nature, remains indifferent, to them. 


An Important Fact 

One thing, arises as ‘cropping up of thoughts’ while another 
is, to be cngaged in thoughts’ (have feclings of attachment and 
aversion), There is a world of differcnce, between the two. 
The former is cosmic, while the latter is personal. We are not 
responsible for what happens in the word, but we are held 
responsible, for what we do. Moreover, by having attachment 
and aversion for worldly activities, we assume our affinity with 
them ġe., we become a doer and so we have to get the fruit. If we 
do not assume our affinity, with these, we cannot be responsible 
for them, and we will not, have to reap their fruit (because they 
are performed by the body, a fragment of the world) in the same 
way, as we are not held responsible for the numberless actions, 
which are performed, in the world, through cosmic power. So 
à striver, should have neither attachment nor aversion to good 
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and evil propensities, evolved from the three modes of nature 
ie., he should not assume affinity with them. 

‘These propensities, appear in the mind, of even transcendental 
souls. They appear and again disappear. But, he has neither 
attachment nor aversion for them, he does not even perceive 
them, as such because he beholds, nothing else hesides the Tord, 
in the entire universe, 

One is to perceive, while the other is automatically seen. 
"To see’ comes within ‘doing’ and ‘automatically seen’ comes, 
within ‘what happens. A fault lies in ‘seeing’, not in ‘what is 
automatically seen.’ A striver, should not feel perturbed, even if 
he perceives the worst propensity, in his mind. He should have, 
neither attschment nor aversion to it. He commits an error, that 
he is either attached to those propensities, or has an aversion to 
them, and so he is entangled. Lord Rima says to His younger 
brother, Bharata in the Rāmacaritsmānasa:— 

"O dear! There are innumerable virtues and vices evolved, by 
the deluding potency of the Lord. Discrimination; consists in their 
non-perveption while ignorance consists in their perception" (7/41). 

A striver, should think seriously, that dispositions appear and 
disappear, but he (the self) remains the same. Thé changeable 
cannot see the changeable, only the changeless can see, the 
changeable. This is a rule. It proves, that the self is an observer, 
while the dispositions, are to be observed. So, he is different 
from them. So he should not assume his affinity with them, he 
should, neither be pleased nor displeased with, the appearance 
and disappearance of the kaleidoscopic, mutable and perishable, 
dispositions. He should ever remain fixed, in his real self, which 
is non-changing, immatable and imperishable. 

‘Appendix—The mao, who transcends gunas, desires neither 
the favourable circumstances to continue nor the unfavourable 
ones to disappear. Having realized his immutability, he has the 
knowledge of the desirable and the undesirable circumstances, 
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but he (the Self) is not affected by them. The propensities of 
the mind change but he himself remains untainted. The striver 
should not be affected by dispositions because the transcendental 
soul is the ideal for a striver and the striver is bis follower. 

It is inevitable for every striver that he should not identify 
the Self with the body. The dispositions are there in the mind, not 
in the Self. Therefore a striver should regard these dispositions 
neither as good nor bad nor in the Self. The reason is that these 
propensities arc flocting but the Self ever remains the same. Had 
these propensities been in us (the Self), they would have persisted, 
so long as the Self exists. But this is every one's experience 
that we ever exist but the propensities appear and disappear. 
"These propensities are evolute of prakrti, while we (the Self) 
are identified with God. Therefore the Self, who experiences the 
modifications apart from the Self, remains uniform 


eB 


andrreerdri qwrat a frees 

pur ada gaa disafagis IRAR 

udasinavadasino genairyo na vicdlyate 

yuna  vurtanta  ilyeva — yo'vatisthaü — negate 

He who like one unconcerned, is not moved by the modes 
f nature and established in the self remains apathetic without 
wavering, knows, that it is only the modes, act, 23 
Comment:— 

"Udiisinavadasinah'—When two persons fight, he who sides 
with either is called, partial. He who is just, to both is a mediator, 
while 'Udēsīna' is he, who wees the (wo but has an attitude of 
indifference, towards either of the two. From the view point of. 
a realized soul, who has risen above the three gunas, there is no 
existence of the world, except God. He himself has merged in. 
God. So to whom should he be indiffereat? Therefore, no question. 
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of his being indifferent, arises. But to common people, he seems 
indifferent to the world. ‘That state is described as 'Udasinavat’ 

"Gugalryo na vicilyate-—The propensities of modes of 
goodness, passion, and ignorance, appear in his mind but he is 
not moved, by these. He is unconcemed, as he remains when 
those propensities come to the minds of others, because he 
perceives that nothing exists, besides the Lord. 

"Gund vurtanto ityeva yo'vatisthati'—He remains, fixed in the 
self, by understanding that it is the modes, which are acting, on 
the modes (Giti 3/28). 

‘Neigate’—A person, who rises above the three modes of 
nature, does aot perform any action himself, because in the 
imperishable pure self, there is no activity. 

[In the above-mentioned two verses, the Lord has described 
the attitude of indifference and untaintedness of the person, who 
has transcended, the modes of namre.) 

 Appendis—'Na vicdlyate’, ‘avatisthati’ and "negate" in fact 
these three expressions have the same meaning. But the purpose 
of giving these three expressions is that the transcendental exalted 
soul remains fixed (established) in the Self. He neither wavers 
himself nor can be moved by anyone else. 


states. If ‘to do’ is changed into ‘to be’ and ‘to be’ is changed 
into ‘is’ then ego is totally wiped out. A worldly minded person 
(not a striver) holds, "I am doing actions” —‘ahaikiravimadhatma 
kartibamiti manyate’ (Gi 3/27). He, who becomes a doer, has 
to become an enjoyer also. The striver with the predominance of 
discrimination, realizes that ‘actions are occurring’ —‘gun gun 

vartanta’ (Gita 3/28) viz., ‘I do nothing" — naiva kificitkaromi 
(Gita 5/8). But he who has realized the Self, such an enlightened 
exalted soul realizes only an entity (‘is’)—‘yo'vatisthati nebgate’ 
That divine entity equally pervades all actions. Actions come 
to an end but the consciousness remains the same. An exalted 
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soul, instead of having an eye on actions, has an eye only on 
the conscious entity (‘is’). 


ue BR e 


Link>—In the next two verses, the Lord answers Arjuna's 
second question, "What is his conduct?" 

TREJA: TA: TARAS: | 

Wraftentiet sftveqeafsrrerzieqfa: tt vv it 

"arranrriteqeaeqeat faarfraarat: | 

Jatene yoda: @ SAA BR I 

samadubbkhasukhah svasthah samaloştäśmakāñcanah 

talyapriyapriyo dhirastulyanindatmasarhstutih 
manipaminayostulyastulyo mitrāripakşayoh 
sarvārambhaparityāgi guņātītah sa — ucyate 

‘He regards pain and pleasure alike, dwelis in his own self, views 
a elod of earth, a stone and gold alike, remains equable amidst the 
Pleasant and the unpleasant, is firm and views blame and praise 
alike; he equates honour and dishonour and is the same to friends 
and foes, he has ubandoned all activities—such a man is sald to 
have risen above, the three modes of nature. 24-25 
Comment:— 

"Dhirah samadubkhasukbah’—A person, having transcended 
the modes of nature, discriminates the real from the unreal, and 
remains firm (fixed), in the self. 

He remains the same, in desirable and undesirable 
circumstances viz, pleasure and pain, which appear as tbe fruit 
of his past actions. They cannot make him happy and sad. 

"Svasthab'—]n the self, there is neither pleasure nor pain. The 
self, is their illuminator. He remains established in the self. 

‘Samalugtaémakiificanah’—He has neither attachment nor 
aversion, to a clod of earth, a piece of stone and a piece of 
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gold. He makes proper use of these but remains alike, in their 
gain and loss. Not to know the distinction between a clod of 
earth, à stone and gold is not, even-mindedness. Having known 
their distinction, not to have attraction and aversion for them, 
is even-mindcdness. The knowledge of their distinction is not a 
fault, but to be affected by these is an evil. 

"Tulyapriyüpriyah' —He remains alike, in success and failure, 
which he gets, as the fruit of his actions. 

'Tulyanindatmasarhstutih'—Praise and blame, mainly relate to 
name. The man beyond gunas has no connection at all, with the 
name. He is neither pleased, when be is praised, nor displeased 
when he is blamed. He has neither attachment for those, who praise. 
him nor aversion to those, who blame him. It is a common trait, 
that a man likes praise but dislikes blame. He who rises above 
gunas, knows the two, but he treats both of these alike, He remains 
established, in the self, where praise and blame, have no access. 

Both praise and blame, are activities done by others. To be 
pleased or displeased with these is a mistake. Whatever one's nature 
is, and whatever his conviction is, he will speak, accordingly. 
It is not just if a striver, expects of others, that they should not 
censure him. It is rather unjust, if he compels other persons to 
praise him, and not co blame him. He should be pleased, when. 
someone blames him, because in that case his sins arc wiped out 
and he is purified. When someone praises him, then bis virtues 
are destroyed. So, he should not be pleased, with praise, because 
it involves danger, 

"Mánüpamanayostulvab'—A person, regards honour and 
dishonour of a body or a name as his own, when he identifies 
himself, with the body. But the person, who has transcended the 
mòdes, having snapped his connection with the body, is neither 
pleased with honour nor displeased with dishonour, because he 
remains established in the self, which is free from all alterations 
and modifications. So he feels neither happy when he is honoured, 
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nor sad, when he is dishonoured. He remains alike. To have 
knowledge of honour and dishonour, is not an evil. But ta be 
happy and unhappy, is an evil. Both are modifications of nature, 

"Tulyomlicáripaksayoh' He entertains no feeling of friendship 
or enmity, towards anyone. But, people find their own sentiments 
of friendship or enmity, reflected in him. So, even by knowing 
the fact that some other persons, regard him as their friend or 
enemy, he maintains an attitude of impartiality, towards them. 

If he has to divide a thing, between two—one, who regards 
him as a friend and the other, who regards him as an enemy, he 
gives a bil less t0 the former, than to the letter, because he is 
generous to the liter, even in judgement. This is also, equanimity 
ot even-mindedness. 

‘Sarvirambhaparityigi—He abandons all new undertakings 
for pleasure and prosperity. He performs actions, according to 
circumstances, being free from feelings of egoism, attachment, 
having no desire for their fruit, end abandons these, without 
having any desire for praise and honour elc. 

‘Gunaititah se ucyate'—Such a person, is said to have risen 
above, the three gunas (modes of nature). 

In fact, the person, who has transcended the three modes 
of nature, cannot, have any marks. Marks vest in the modes of 
prakrti or in prakti. How can he, who has marks, transcend 
unas? Arjuna, has inquired of the marks, of such a person. The 
Lord has described those marks. In fact, these are marks of his 
so-called inner sense, and body. These marks, are only bints 
about such a person. They cannot describe him. The modes, are 
the evolutes of nature, while a body. senses, mind and intellect, 
are the evolutes of modes. So the senses, mind and intellect 
cannot even, fully describe the modes which are, their cause. 
How can these describe prakrti, the cause of modes? Then, how 
is it possible for these to describe the one, who has transcended 
the modes? 
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Here the Lord, has mentioned four pairs of opposites—pleasure 
and pain, pleasant and unpleasant, praise and blame and honour and 
dishonour, to denote that one who becomes equanimous in them, 
he becomes cquanimous in other pairs of opposites, also easily. A 
person, having transcended the three modes, regards these pairs 
alike, He always remains balanced, and his peace, is never disturbed. 

In the twenty-fourth and the twenty-fifth verses, the Lord 
has described equanimity, of a great person, who has transcended 
the three modes of asture.| 

Appendix—Flaws such as attachment and aversion neither 
abide in the non-Self nor in the Self nor they are the intrinsic 
characteristic of the mind but they abide in the ego (identification 
of the Self with the body). In fact there is no reat ideatification 
but it is merely assumed out of indiscrimination. It means that 
there are no flaws in the Self but a man assumes them in the 
Solf because of indiscrimination. He realizes that flaws appear 
and disappear, while the Seif ever exists as it is; bui he does not 
attack importance to this realization. If he discriminately realizes. 
that the Self is free from these flaws, he will not become their 
experiencer (happy and sad). 

ABR 

Link:-—Now, the Lord, in the next verse, answers Arjuna's 

third question—"How does he transcend, the three modes?” 


ai a Asara sfera rent | 
a peAa REA 2a N 


mitt ca yo'syabhicãreņa bhaktiyogena sevate 
sa  gunünsamaHtyaitanbrahmabhüyaya kalpate 


He who worships Me with unadulterated devotion, rises above 
the three modes and becomes eligible, for attaining Brahma. 26 


Comment:— 
[Though the Lord, discussed the means of rising above the 


Verse 26] SADHAKA-SANIVANE ` 1575 


modes, in the nineteenth and the twentieth verses of this chapter, 
yet Arjuna, in the twenty-first verse again asked the question: 
What is the means of attaining to the transcendental position? It 
means, that Arjuna wants to know of any other means, besides 
the onc, already discussed. Therefore, the Lord regarding Arjuna 
as cligible for devotion, explains the path of devotion. 

"Minh ca yo'vyabhicirega bhaktiyogema sevate—In this 
clause the term 'Yah' (Who), denotes the server (worshipper), 
the term "Mm! (Me), denotes the worshipped and the expression 
‘Avyubhiciirona bhaktiyogena sevate’, denotes exclusive devotion 
(worship). In exclusive devotion—a devotce, without depending 
either on the world or even on the Discipline of Knowledge, and 
devotion, ete., depends only on God, and takes refuge only in Him. 

"Sa gupinsamattyaltén'—He, who worships the Lord, with 
exclusive devotion, has not to rise above the three modes, but 
by the Lord's grace the modes are automatically transcended, 
by him (Gita 1246-7). 

"Brabroabhiydya kalpate'—Having transcended the modes, he 
becomes eligible for attaining, Brahm. Here the Lord, has talked 
about devotion. So He should have said, that the devotee becoines 
cligibte for attaining Hiv», instead of saying that he becomes 
eligible for attaining Brahma. The reason is, that Arjuna asked 
the means of transcending the modes (attainment of Brahma, the 
Absolute). So, the Lord answered accordingly. 

Also in the scriptures it is mentioned, that he who worships the 
‘Lord, with exclusive devotion, has not to adopt any other means, 
even in the Discipline of Knowledge, for becoming eligible to attain 
‘Brahma, He automatically, becomes cligible to attain Brahma. But 
a devotee is not satisfied with this attainment, he wants to please 
the Lord. He regards the Lord’s pleasure, as bis own pleasure. 
Tt means, that onc who surrenders himself to the Lord, becomes 
eligible, for attaining Brahma, automatically. This is something 
different, whether he attaches importance to this attainment, or not. 


1506 SRIMADBHAGAVADGITA [Chapter 


‘The Absolute, Who is attained by the Disciplines of Knowledge 
and Action ete., is.also attained, by the Discipline of Devotion. 
‘The means to attain Him, may be different, but what is attained, 
is the same Absolute. 

Appendix—Whatever a striver wants to attain that is all 
attained by devotion. The striver who predominsntly wants to 
attain Brahma viz., salvation or enlightenment, he attains Brahma 
by devotion because God is the abode of Brahma (Gia 14/27). 
Brahma is an integral part of the eatire form of God (GNA 7/29-30). 
Jn the tenth verse of the thirteenth chapter also the Lord has 
declared that exclusive devotion is a means to Self-realization, 

In Srimadbhágavata the worship of God Who is endowed 
with attributes, has been mentioned ‘nirgupa’ (transcending the 
modes); as—'manniketath tu nirgupam’ (11/25/25), *matsevüylih tu 
nirguod’ (11/25/27) etc. Therefore he, who worships God endowed 
with ausibutes, transcends the three gunas (modes). God endowed 
with attributes is not dependent on attributes but attributes are 
dependent on Him. He who és swayed (controlled) by Sattva- 
Ruja-Tama, is not ‘Saguna’ (God endowed with attributes), but 
Saguna is He Who is endowed with endless divine qualities such 
as limitless grandeur, sweetness, loveliness and generosity etc. 
Sattvika, Rajasa and Tamasa actions can be performed by God 
but He is not controlled by those modes. 

A dovotee by having an inclination to God, naturally and 
easily transcends the modes of nature. Not only this, he also 
comes to know the entire form of God. 

rr d 

Link: How does a devotee, who worships the Lord, become 
eligible for attaining Brahma? The Lord, answers the question, 
in the next verse. 
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brahmano hi pratişthähamamriasyāvyayasya ca 

éüvatasya ca dharmasya sukhasyaikintikasya ca 

For, | am the abode of Brahma, the Immortal and the 
Imperishable, of eternal Dharma (Law or righteousness) and of 
absolute bliss, 27 
Comment:— 

‘Brahmano hi pratisthaham'—When Lord Krsna declares, 
that He is the abode of Brahms, He means to say, that He has 
His identity, with Brahma. As burning fire which is seen, and 
fire present in a piece of wood which is not seen, are one and 
the same, similarly the Lord is the same, as endowed with form 
and also, without form. As the nose smells the same food, while 
the tongue tastes it, similarly the same Lord is Brahma, for a 
devotee following the Discipline of Knowledge, and Lord Krsna 
for a devotee of devotion. 

In fact Lord Krpa and Brahma, are one and the same. 
The Lord has used the term ‘Brahma’, for Himself in 5/10 and 
also ‘unmanifested form’ in 9/4. So He is both with form and 
without fora. 

‘Amptasyavyayasya ca'—The Lord, is Immortal and 
imperishable. It means, that the Immortal and the Imperishable 
are not two different entities, but one and the same. The same 
immortality, has been described in 13/12 and 14/20. 

‘$iSvatasya ca dharmasya'—Lord Krsna, is the abode of eternal 
Dharma, and eternal Dharma, is the abode of the Lord. It means 
that the Lord and eternal Dharma, are one and the same.” In 

"There are four important Dharrias (Religions) iù the word. They are 
Hindi (Santana or Bernal), Bauddha, Christian and Muslim. The founders 
of Bauddha, Christian ind Muslim religions are Buddha, Jesus Christ and 
Moharmmada respectively. But the Saaitam Dharma was not originated by 
anyone, it is etemal and beginningless ike (he Lond. This is a discovery by 


Thigh sages. What is discovered, has its own pre-existence, The methods of God- 
realization described in other Dharmas are also che gift of Sanitama Dharma’. 
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the Git, Arjuna has addressed Lord Krsna, as the guardian of 
the eternal Dharma (law) (11/18). God also incamates, for the 
establishment of the Sanátana Dharma (4/8). 

‘Sukhasyalichntlkasya ea'—Lord Krsna, is the abode of absolute 
bliss, and absolute bliss, is the abode of the Lord. The same 
absolute bliss, has been called eternal bliss (5/21), supreme bliss 
(6/21) and infinite bliss (6/28). 

1n this verse, in the expression 'Brahmupah' and 'Amrtasyu, 
like the expression Rob sirab’, the sixth inflexion has been used, 
which means that 'Rahu’ and ‘Sirah’ (head), are not two different 
entities, but both are, one and the same. Similarly, bere Brahma, 
the Immortal, the Imperishable, is Lord Krsna and Lord Krena is 
Brahma, the Immortal, the Imperishable. In this verse, emphasis 
has beca faid on the identity of Lord Krsna, with Brahma, the 
Imperishable and the Kemal Dharma etc. AU of them, in spite 
of being called, by different names, are one and the same. Thus, 
a devotee, who worships Lord Krsna, attains Brahma. 

Appendix—‘I am the abode of Brahma and imperishable 
immortality’—this statement pertains to the Absolute Who is 
attributeless and formless, and to the path of knowledge; "I am 
the abode of eternal Dhanna’—this statement pertains to God 
endowed with attributes and form and to Karmayoga; and 'T 
am the abode of Absolute Bliss’—this statement pertains to 
God endowed with attributes and form and to Karmayoga; and 
‘Lam the abode of Absolute Bliss’—this statement pertains to 
God endowed with attributes and formless and to the path of 
‘meditation. Tt means that he, who worships God endowed with 


When there is a decline of this Dharma, the Lord incarnates Himself for 
he establishment of Dharma (Gila 477-8). So ibe Lond establishes it, He does 
not Four jt, Actually ali the otber religions are the product uf Santana Diana. 
So if their principles are obeyed without any desire for their fruit, they will 
lead to salvation undoubtedly. A deep thought for salvation as is described in 
Santana Dharma is not available in other rcligion. The principles of Santana 
Dhanna (Hi Dharma) ane totally scientific and they lead to salvation, 
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attributes and form and depends on Him, attains the aim which 
in attained by Jüanayoga, Karmayoga and Dhyánayoga. By all the 
three Yogas, the same God Who is called ‘entire’ is attained. 
All the divine glories are God's grandeur. Brahma is also 
one divine glory (grandeus) of God. Therefore here the Lord has 
declared—‘brahinano hi pratisth3ham’. In the Padma Puràna it 
is mentioned that ‘Brahma’ is a ray of Lord Krsra's nail. 
yannakhendurucirbrabma dhyeyari brabmadibhih sarai 
Zwmatrayamatitaí» tah vande vrndāvaneśvaram 
Pila, 77460) 
Lord Saükara says—`I do obeisance «o Vendavanesvara Lord 
Krgna Who transcends the three modes and gods meditate upon 
Brahma who is the ray of Lord Krsna’s nail—moon." 


iis 
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or tatsaditi Smadbhagavadgiasipanisatsu brahmavidyayárh. 
 vogasàástre érikrsnárjunasarivüde sunatrayavibhügayogo 
ima caturdaso'dhyäyak 
Thus with the words Om, Tat, Sat, the names of the Lord, 
in the Upanisad of the Bhagavadgita, the knowledge of Brahma, 
the Supreme, the science of Yoga and the dialogue between Sti 
Krsna and Arjuna, this the fourteenth discourse is designated: 
"The Yoga of the Division of the three gupas (modes)." 
n this chapter, sattva (goodness), raja (passion) and tama 
(ignorance), the three modes of nature, have been described. 
The person, who transcends this three modes, realizes his 
eternal union with the Lord. So the chapter, has been entitled 
"Gunatrayavibhàgayoga" (Division of the three modes of nature). 
Words, letters and Uváca (said) in the Fourteenth Chapter: 
(1) In this chapter in Atha caturdaio'dhyayah there are three 
words, in ‘Sribhagavanuvaca' etc., there are six words, in verses, 
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there are three hundred and twenty-two words, and there are 
thirteen concluding words. Thus the total number of words is 
three hundred and forty-four. 

(2) In this chapter in ‘Atha catmrdaso'dbyiyab there are eight 
letters, in 'Sribbagavanuvica' ete., there are twenty letters, in 
verses, there are eight hundred and sixty-four letters and there 
are fifty-one, concluding letters. Thus the total number of the 
letters is nine hundred and forty-three. In this chapter there are 
thirty-two letters, in each verse. 

(3) In this chapter the term "Uvaca' (said) has been used 
thrice—'Sribhagavanuvaes' twice und ‘Arjona Uvāca' once. 

Metres Used in the Fourteenth Chapter— 

‘Out of the twenty-seven verses, of this chapter, in the first 
quarter of the fifth verse 'na-gana' being used there is ‘na-vipulat’ 
metre; in the first quarter of the sixth and tenth verses ‘ra-gana’ 
being used there is ‘ra-vipala’ metr; in the third quarter of the 
fifieenth and seventeenth verses ‘bha-gana’, being used there is 
"bha-vipulà' metre; in the first quarter of the nineteenth verse mäa- 
gana’ being used there is ‘ma-vipula’ mere; in the first quarter 
of the ninth verse ‘bha-gana’ and in the third quarter ‘na-gani’ 
being used there is 'sakirma-vipol metre. The remaining 
twenty verses bave the characteristics of right "patbyavaktra', 
Anusfup mete. 


BTR 
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Fifteenth Chapter 


INTRODUCTION 


In response to Agjuna's question, "Those devotees who worship 
Thee with attributes and those who worship the Absolute (tbe 
Imperishable and the Unmanifested)—which of them are better 
versed io Yoga?" The Lord declared the former to be superior 
to the latter. In the fifth verse, the Lord while comparing the 
two declared, “The difficulty of those whose thoughts are set, on 
the Unmanifested is greater, for the goal of the Unmanifested, 
is hard to reach by the embodied beings." How to overcome 
this difficulty of body consciousness—this topic, as well as, the 
description of the Absolute has been given, in the thirteenth and 
the fourteenth chapters. 

In the twenty-first verse of the fourteenth chapter Arjuna asked, 
"What are the marks and conduct of bim, who has transcended 
the three modes (gunas) and how does be transcend them?" In 
response to this, the I ord after discussing the marks and conduct 
of the person who has transcended the threc modes, in verses 
twenty-second to the twenty-fifth, in the twenty-sixth verse He 
explained unadultered devotion, as the means to transcend, the 
three modes, for the devotees who worship God with attributes, 
It means, that devotee who has exclusive devotion to God (who 
totally depends upon Him) transcends the three modes easily. 
The expression 'Avyabbicirena bhaktiyogena!, stands for devotion 
free from dependence on the world, the term ‘Yah’ stands for 
the embodied soul, while the term ‘Mam’ stands for God. In the 
fifteenth chapter these very three subjects have been described 
in detail which are referred in brief just above. 

Man (soul) being a fragment of God, is transcendental but 
he is bound because of his identification with, and attachment to 
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the body (world)—the evolute of the modes. He is not liberated 
from these modes, so long as he does not know the glory of 
the Lord, the transcendental onc. Therefore, the Lond, introduces 
the fifteenth chapter in order, to explain His glory and secret, to 
enable a striver to cultivate unswerving devotion. 

A man (soul), is a fragment of God (Gita 15/7) and so he has 
his affinity, only for God. But by error, be assumes his affinity. 
for the body, senses, mind and intellect, etc., which are evolutes 
of Nature, by regarding them as ‘I, or ‘mine’, or for me. This 
is the main stumbling block, to exclusive devotion. In order fo 
remove this stumbling block, the Lord in the first five verses of 
the fifteenth chapter, having described the universe as a Pipala 
tree, exhorts Arjuna, to cut it down with an axe of dispassion. 


SPRATT 
FAA WREN 
waif mea oi aed Sa c Agfa RN 


irībhagavānuvāca 
E RN cin iri esse pr Lm. 
chandadisl yasya parmáni yastarn veda sa vedavit 
‘The Blessed Lord said 


He who knows the Fipala tree which is said to be imperishable, 
as having its root above and branches below, and whose leaves are 
the Vedas, is the knower of the Vedas. 1 
Comment:— 

"Ordhvamillamadhabsakham'— (Like tbe first two verses 
of the thirteenth chapter, here in the first verse of the fifteenth 
chapter also the Lord presents a view of all the topics of the 
entire chapter. The expression ‘Urdhvamalam' denotes God; the 
expression ‘Adhahsakham’ denotes Brahma, the representative 
of all beings while the term 'Avattbanr denotes the world. He 
who knows the omnipotent Lord (the root of the Pipala tree in 
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form of the universe} in reality has been called "Vedavit’ (knower 
of the Vedas). 

Generally trees have their roots below and branches above. 
But this tree in the form of the universe is strange as it has its 
root above and branches below. The supreme abode of God from. 
where there is no return is above all the other worlds. Brahmi is 
the main branch (stem) of the tree in the form of the world us 
he emanates first of all. The abode of Brahma is lower than that 
of God. Brabma is lower than God in position, vires, rank and 
age etc., so he is called ‘Adhah’* As the root is the foundation 
(support) of the entire - ree, so is God the origin of the entire 
universe, Brahma, the creator is bom of Him and he has been 
described by the expression 'Adhahsakham' (branches below). 

God is the illuminator and base of the entice creation and 
He is superior to everyone in everyway. "There is none equal 
to Thee, how could then there be one superior to Thee in the 
three worlds" (Gità 11/43)? Being the base and the support of 
the entire universe He is called "Ürdhvamülam' (root above). 

The term Milla’ stands for tbe root or the base. The universe 
is bom of Him and is preserved by Him. He is ctemal, infinite 
and the base of the entire creation. He resides in His ctemal 
abode, which is situated above all the worlds in His manifested 
form with attributes. So He is known as ‘Unihva’. This world 
is born of Him and therefore it is called "Crdbvamüla' having 
its root ahove. 

As trunks, branches and tendrils sprout from the root of 
the tree, so does the entire universe emanate from God. It is 
expanded by Him, it remains established in Him and it is by 
His power that beings act. Having taken refuge in such Lord, 

* The expresion Adhahsäkharn includes all creatures from Brahmi 1o insects. 

++No ono sppears either to be superior or equal to Him (God. 

+ This fact has been mentioned in the Giti when Lord Krsna declares, 
am the sourco and dissolution of the entre universe” (746), "I am the origi 
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a person is satisfied forever (the Lord talks of taking refuge in 
Mim in the fourth verse). 

At the time of creation Brahma, the creator accepts Prakrti 
but he remains liberated from it as he has no attachment to it. 
Except Brahmi all the other beings buving affinity of Tness and 
"mineness' for Praktti (nature) and its evolute body etc., are bound 
and take birth and then die again and again i.e., their branches 
spread downward. The three kinds of birth becanse of the three 
modes of goodnoss, of passion and of ignorance are included in 
the expression ‘AdhahSakham (Gita 14/18). 

'ASvattham'—The term ‘Aévattham’ has two meanings— 
(1) That which may not last even by tomorrow i.e., kaleidoscopic* 
and (2) Pipala tree. 

According to the first interpretation the universe does not 
remain fixed even for a 'Ksana't (moment), it is kaleidoscopic, 
the seen is changing into the unseen, It seems to exist like 
a mirage. The mere change appears as creation, existence or 
dissolution. Ir is because of its kaleidoscopic nature, that it is 
called 'A$vatthan.. 

According to the second interpretation the universe bas 
been called a Pipala tree. In the scriptures, this tree has been 
glorified very much. The Lord, declares describing His 
divine manifestations, "Araong all the trees I am the 'Asvattha’ 
Pipalay (Già 10/26). If the plants of Pipala. myrobalan and 
the dissolution, the formation, the treasure house and the imperishable seed 
of the universe" (9/18), "I am the source of all; from Me everything evolves" 
(91/10), "The ancient activity or energy streamed forth from Him” (15/4), "From. 
Him all beings have evolved" (18/46). 

^ The term 'Sval stands for tomorrow. That which continues by tomorrow 
is ‘Svuttha’ and that which does not last even by tomorrow is "Advattha’. 

+The philosophers have explained the term "Ksima' (moment) ín the 
following way—a needle pricks the lotus leaf in three moments—touch in 
the frst moment, making the hole in the second moment zx palling the ater 
side of the leaf in the third moment. 
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basil, are worshipped by regarding them as divine, their worship 
becomes, worship of God. 

God is.the root of the universe, and therefore this Pipala 
tree, in the form of the universe, being a manifestation of God, 
deserves to be worshipped. The worship of Pipala tree, in the 
form of universe is to render service to it, without having any 
desire to derive pleasure, out of it, This world is a manifestation 
of God, (or those who do not desire to derive pleasure out of 
ü—AIL is God (Già 7/19). But this world, is the abode of 
sorrow, for those who desire to derive pleasure out of it, because 
they (the self), are imperishable, while the world is perishable, 
transitory or kaleidoscopic. Therefore, the objects of the world 
cannot satisfy the self, and the people have to follow a cycle of 
birth and death. So everyone, should render service to the world, 
without expecting any roward from it. 

"Prüburavyayam'— This tree, in the form of the world, is called 
imperishable, because in spite of being perishable, its beginning 
and end, are not known, its flow is continuous (eternal), and its 
root is imperishable God. As the water of sea evaporates, with 
the heat of sun, changes into a cloud, falls on the ground in 
the form of rain, and flows into the sca again, in the form of a 
stream or a river and the process continues endlessly, so docs the 
cycle of the world go on, without any end. This cycle moves so 
rapidly, that just like a movie in spite of, being kaleidoscopic, 
it seems fixed, 

This tree in the form of this world, is called imperishable, 
but in fact, it is not so, Had it been imperishable, the Lord, in 
the third verse of this chapter, would not have declared, "Its form 
is not percsived here, as it is said" nor would He have inspired 
Arjuna to cut off this firm rooted Pipala tree, with a strong axe 
of non-attachment. 

"Chandiuisi yasya pargáni' — The Vedas, are the leaves of this 
tree, in the fonn of the universe. Here, the Vedas, mean the portion 
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of the Vedas which deal with rituals and their performance, for 
the fruits.* As trees, with flowers and leaves without bearing 
any fruits. cannot satisfy people, so can mundane pleasure and 
prosperity, looking beautiful outwardly, like flowers and leaves, 
not provide imperishable bliss. 

Virtuous actions performed, in order to attain, heaven are 
better than forbidden actions, but they cannot lead to salvation 
as those people having enjoyed the vast heaven, enter the world 
of mortals, whea their merit is exhausted (GIG 9/21). Thus, such 
actions and their fruits—both are perishable. Therefore, a striver, 
should realize God, by becoming detached from both of them. 

Leaves are born of the branches of a tree, and they protect 
and nourish it. They beautify it and strengthen it (the movement 
of leaves strengthen its root, stem and branches). The Vedas, are 
also born of Brahmi, the main branch of this tee, in the form 
of the world and actions sanctioned by the Vedas, nourish and 
Protect the world. So, the Vedas, have been called leaves. When 
actions, are performed with a desire for fruit, these lead him to 
heaven. This is nourishment of the tree. in heaven, there are 
celestial damsels and gardens etc. This is the beanty of that tree. 

‘The performance of actions for their fruit leads to the cycle 
of birth and death—this is strengthening of this tree. 

Here the Lord means to say, that a striver, instead of getting 
entangled in the leaves, in the form of performance of actions 
for their fruit, should depend only on God, the root of the tree. 
Having depended on God, he realizes the reality about the Vedas, 
which deal with the Supreme Being, rather than the world or 
heaven (Gr 15/15).+ 

"la the Vedas the number of the bymas which deal with the fait of 
actions, is eighty thousand while the number of the hymns which lead 10 
‘salvation, is twenty thousand. Out of these twenty thousand hymns, there arc 
four thousand on the path of knowledge, and sixteen thousand, on the path 
of devotion. 

TThe Vedus ascertain the Supreine Person Who is the supreme gual. 


Verse 1] SADHAKA-SARUTVANT 1587 


*Yastaih veda sa vedavit—He who knows this tree, in the 
form of the universe, knows the reality, about the Vedas. The 
teal knowledge of the world, consists in knowing the world, as 
kaleidoscopic and also having no desire of deriving any pleasure 
out of it, When a man realizes, that the world is transitory 
(unreal), he cannot derive any pleasure out of it. While enjoying 
the sense-objects, he does not realize the world, to be transitory, 
A man depends on the world and has a desire to derive pleasure, 
vut of it only by regarding the worldly beings and objects, as 
real. When be realizes, its true character he has a disinclination for 
the world, and an inclination to God, and he realizes his identity, 
with God. Such a person, is a knower of the Vedas. The person 
who has only studied the Vedas, may be a scholar, but he has not 
really known, the Vedas. The real knower of the Vedas, is he who 
having renounced his affinity, for the world, has realized God. 

The Lord in the fifteenth verse of this chapter, has declared. 
that He Himself is the kmower of the Vedas. Thus the Lord 
identifies, such a man, who knows tbe reality about the world, 
with Him by calling him a knower of the Vedas. It means, that 
discrimination bestowed upon human beings, is so glorious that 
a person having known the reality about the world can become 
the knower of the Vedas, like God.* 

The man (soul), being a fr&ment of God, has only affinity, 
Tor God. He bas assumed his affinity for tbe world by an error. 
He, who through discrimination having rectified this error ic., 
having renounced his assumed affinity, for the world, has realized 
his self-evident identity, with God, knows the reality bout the 
tree in the form of the world, and he bas been called 'Vedavit 
(the knower of the Vedas), by the Lord. 

 Appendix— The world, the Soul and the Supreme Soul—all the 
three are only God—'Vasudevah sarvam’. It has been described 


*The same fact has been pointed out by the Lord when He declares, 
"They have strained unity with Me^ (Gn 14/2). 
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here in the form of a tree. 

Ia spite of being kaleidoscopic, the purpose of calling the 
world ‘avyaya’ (imperishable) is that though the world undergoes 
changes constantly, yet nothing is spent out of it viz., it does not 
know any diminution. As in the sea, several waves appear lo rise 
and there are tides also, bat water of the sea remains the same, it 
neither decreases nor increases. Similarly though it appears that 
the world constantly undergoes changes, yet it remain. "avyaya" 
(unspent). The reason is that the kaleidoscopic world also being 
the evolute of God's power "aparà prakrti is the manifestation of 
God—‘sadasaceahamarjuna’ (Gita 9/19). Both—the kaleidoscopic 
‘apara prakiti" (lower nature) as well as the unchangeable ‘pari 
prakrti" (higher nature) is God's manifestation. This world is in 
the form of waves in God-ocesn. As in the ocean, the waves 
appear rising outwardly only; inside the ocean, there are no waves, 
the ocean remains calm and uniform, similarly outwardly the 
world appears to be kaleidoscopic, yet within it, there is God 
Who is ever calm and aniform (Gila 13/27). It means that the 
world as the world is not imperishable but it is imperishable as 
the manifestation of God. A glimpse of God appears in the form 
of the world, A siriver instead of catching that glimpse (world), 
should be inclined to God. To cognise the reality of that glimpse, 
to value it and to be attached to it lead to bondage. 

Another purpose of using the term ‘avyaya’ is chat the person. 
who gets attached to the world, his cycle of birth and death will 
also be imperishable viz., will ucvcr come to an end. The long 
path can come to an end but how can be round path end? As 
ü bullock used in a crusher goes on moving round and round 
without an end, similarly the person attached to the world will 
g0 on following the cycle of birth and death endlessly. 

The world is ‘avyaya’ because the seed of the world is 
‘avyaya’—'bijamavyayam’ (Giti 9/18). 

ire 
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Link:—The Lord in the next verse, describes the tree of 
creation, described in the preceding verse, in more detail along 
with its parts. 


adhascordhvarin  prasrtástasya śākhâ 


gonupravrddhà visayapravalüh 
adhagca mülinyanvsantatani 
karmánubandhini manusyaloke 


Its branches nourished by the modes, with sense-objects for 
fts buds (twigs) extend below and above and the roots which bind 
‘the soul according to its actions in the human bedy stretch forth 
in all regions higher or lower, 2 
Comment:— 

"Tasya Sikh gunapravpddhi’—Brabmé, is the main branch 
of the tree of creation. All beings such as the gods, men and other 
lower species, are born of Brabmá, the Creator. So, al! the worlds 
from the abode of Brahma, down to the nethermost-region and 
all the beings, such as the gods, persons and germs ete., living in 
them, ure branches of that tree of creation. As branches of tree 
spread, when they are watered, so do the branches of creation 
spread, by attachment to the modes which are responsible for 
one's birth in good, medium and evil bodies (Gità 13/25; 14/18). 
Tn the entire creation, there is no place, object or person, that is 
free from the three modes of nature (Gita 18/40). t is because of 
attachment for the modes that the world, seems to exist. The modes 
can be experienced by inclination and objects, born of the modes. 
‘Therefore, the Lord by using the expression "Gupapravrddhàb', 
‘wants to explain, that so long as, a man is attached to the modes, in 
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ihe feast, the branches of ure of creation, will go on extending. So, 
in order to, cut off this tree, a striver, should not be at all attached, 
to the modes, otherwise be cannot renounce his attachment, to 
the world. 


as all palpable objects are included in ‘Visayapravalah’ (sense- 
objects as buds). As'a stem grows from the root, branches from 
‘he stem und buds from the branches, and again, branches extend 
from, buds, so are sense-objects, buds of this tree of universe, A 
person, thinks of the sense-objects, because of the three modes. As 
water in the form of modes nourishes, and extends the branches 
of the tree of creation, so does it nourish and extend, the buds 
of sense-objects. As buds, are seen but water which pervades 
these is not seen, so, are the objects of the senses with their 
characteristics of sound etc., seen, but the modes are not seen, 
they are known by the sense-objects. 

The expression 'Visayapravitàh' means that a man cannot 
renounce attachment for the world, so long as, hc thinks of sense- 
objects (Gltà 2/62-63). "Thinking of, whatever being, a person, 
at the cnd gives up his body to that being does he attain” (Grid 
8/6). So if he thinks of sense-objects, the thought, will lead him 
to bondage. This birth is like sprouting of buds. 

Like buds, sense-objects also appear beautiful, so a man is 
attracted to them. A striver, by applying his discrimination, can 
easily renounce those objects, by knowing these as transitory 
and sources of sorrow (Gili 5/22). It is because of attachment to 
them, that they appear beautiful and attractive; in fact they are 
not so. Therefore, renouncement of attachment for them is real 
rencuncement. As a person, has not to work hard, in destroying 
soft buds, so should a striver, not think it difficult to renounce, 
these sense-objects. They are just like poisonous sweet-dishes, 
which may appear sweet and attractive but are deadly.* So a 

*Sense-objects are more poisonous than à cobra because poison kills a 
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striver, should totally renovace thinking of sense-objects, and 
enjoying them, ih order to cut off this tree of creation.* 

"AdhaScordhvari prasrta'—Here, the term 'Ca' (and), should 
mean the middle world ie. mortal, buman world (as described 
by the expression "Manusyaloke karmfinubandhini in this verse). 
‘The term "Ürdhvam', stands for the abode of Brahma, where 
one can go by two paths—the northem path (the path of light 
known as Devayiina), and tbe southern path (ihe path of darkness 
known as Pitryāna), described as light and dark paths. in twenty- 
fourth and the twenty-fifth verses of eighth chapter. The term 
'Adhah’, stands for hells which are aiso of two kinds—hy birth 
and by place. 

‘This expression, explains that branches of the tree of creation, 
having its root in God above, extended in all directions, below, 
above and in the middle. Out of these the main branch is human 
life, in which a human being is authorized to perform new actions, 
while in other births, he has to reap the fruit of his past actions. 
In human life, he can either, rise above (to upper région) or go 
below (to the lower region— ell) or even attain God, the highest 
state, by cutting off the tree of creation. It depends upon him, 
whether he attains God, by attaching importance to discrimination, 
or paves the way to hell, by enjoyizig pleasure foolishly. Therefore, 
saint Tulasidása in the Mánasa declares, "This buman life is 
à ladder, cither to hell or heaven or to attain salvation, and it 
endows us with knowledge, dispassion and devotion, which lead 
to benediction” (7/121/5). 

‘Adhagca mülnyanusantatini karmanubandhini manugyaloke’— 
All the other lives, except human life, are to reap the fruit of 
past actions in the form of pleasure and pain. A man, bas to 


man when it enters bis body while sense-objects affect him when he merely 
sees them, 

*1f you want to attain salvation, you should renounce sense-cbjeets from 
a distance regarding them ay puisonous. 
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take birth in good and evil wombs, in order to reap the fruit of 
his virtues and evil actions. In human life, he can perform either 
virtuous or evil actions, or may attain salvation, by being free 
from virtues and evils. 

Here the term Milini’, stands for the root in the form of ego, 
attachment end desire, rather than for God. A man, identifies the 
self with the body, is attached to body ste., and has desire for 
family, prosperity, name and faine etc. He wants his memorial, 
oven after giving up this mortal body. Other species, also possess 
these desires to some or more extent, but they bind a being only 
in human life.* When a person performs actions, inspired by 


"These three (1) The desite to kave a vision of God (God-realization} 
ar devotion to God (2) The desire for Scl-roalization and (3) The desire to 
render selfles-service to others, ate not desires because the self and Gad are 
ver attained, and are one's own. As taking moncy from one’s uim pocket is 
not theft so is the desire for Seifrcalizstion or God-valizstion not x desire. 
Similarly, the desire to use the worldly objects in rendering service to the. 
world, is enunciation rather then, desire- The desire for auaining what is one's 
‘own and imperishable, is a nocessity (aunger, while the desire to give thosc 
Objects. which are others and perishable to them. is renunciation. As desire for 
food. is a necessity forthe body, rahor than a desire, so is desire of God to 
satisfy the hunger of the self not a desire. There is a desire forthe inscotient 
(Matter, while there is necessity (hunger) for the sentient. A desire is never 
satisfied, itis eather enhanced and eo it is to be renounced, vile necessity 
1s satisfied (fulfilled) by anyone of tho threo pathi—of action, of knowledge 
and of devotion. A man become, a slave to the world, by regarding worldly 
persons. and objects, as his. if he has the aim of using them in rendering 
Service (o others, by regarding them as theirs, he wil be liberated from slavery 
(dependenze)— This is path of action, The sou) is à fragment of God, but It 
being attached to the perishable objects, has deviated from Him. If a person 
renounces his attachment io perishable persons and objects, he will re 
the self—this is known as path of knowledge. By having inclination for the 
‘world, he has a disinclination for God. If he accepts the fact that he is only 
God's and only God is bis, devotion to God will be aroused in him This. 
is path of devotion. It means, that a man being attached to the perishable 
‘world, has become a slave to the world, hes deviated from the self and has 
a disinctination for God. If he does not accept the world as his (which is not 
really his), he will cease to be a slave to the world, wili realize the self and 
wilt attain God-realization, or devotion to Him. 
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desires, impressions of these actions, accumulate in his mind 
and induce him to the cycle of birth and death. A man, has 
to reap the fruit of actions performed, during this life, here, as 
well as hereafter (Già 18/12), So a man, cannot be free from 
the bondage of actions, so long as he has identity with body and 
he is attached to the world and cherishs desires. A striver, has 
to cut off identity, attachment and desire, and has to depend on 
God, Who is the creator and base of the universe. The same, has 
been described in fourth verse of this chapter, by the expression 
"T seek refuge in the Primal Person.” As a man, is bound ip this 
human life, so can he be free in this life in the same way, as a 
Knot can be untied, at a point at which it is tied, 

The roots of the tree of creation in the form of ego, attachment. 
and desire extend below and above, in all the worlds, among all 
beings. Birds and beasts, also have identity with their bodies, 
are attached to their offspring and have a desire, to eat delicious 
food when hungry. Similarly, the gods have identity with their 
divine bodies, are attached to heavenly pleasure and have a 
desire to acquire, more and more pleasure. Thus, all beings 
jentity, attachment and desire in one form or the other. 
But they do not bind otber beings, cxccpt mankind. Though 
other beings, such as the gods ete., also possess discrimination, 
yet they do not use it, because overwhelmed by pleasures in 
abundance and theic enjoyment. So they cannot realize that they 
(the self) are devoid of those evils while a man can realize that 
he (the self) is different from or devoid of all such defects as, 
ego, attachment and desire. 

A man possesses the ability of realizing the bad consequences 
of the enjoyment of pleasure. The man who enjoys pleasures 
without thinking of their consequences is worse than a beast, 
because a beast paves the way to human life by reaping the fruit 
of its past actions, while a man is paving the way to birth in the 
womb of beasts, by enjoying forbidden pleasures. 

m 
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Link:— In the next verse, the Lord explains the purpose of the 
description of the tree of creation, mentioned in the preceding 
two verses, 


"o wae Ama 
art = nA a anfagr 
amai qrsa- 
"agwemp ga o foemugd 
ma  rüpamssyeha — tathopalabhyate 
panto na cádira ca sampratisthü 
a$vaithamenaui. suvirüdhamüla- 
imasangasastrena drdhena. chittvà. 

Its (of thc world) real form is not perceived, neither Its end. 
or its origin, nor its foundation {resting place); so having eut off 
this firm and deep-rooted Pipala tree, with a strong sword of non- 
attachment, 3 
Comment: 

‘Na rüpamasyeha tathopalabhyate'—In the first verse of this 
chapter, the tree of creation, bas been called imperishable, and 
in the scriptures also, it is mentioned, that persons who perform 
virtuous actions, in order to reap their fruit, enjoy mundane and. 
heavenly pleasure, in abundance. Having heard such statements, 
a person, fecls that the human world and paradise, are pleasant 
and permanent. So he desires sense-objects, and is filled with 
insatiable desires, he holds that there is nothing else, beyond 
sensual enjoyments (GRĀ 2/42; 16/11). An ignorant person, 
has this feelings so Iong as, he has ego, attachment and desire 
with the world or body. But the Lord declares, that when a 
striver, perceives it, by separating the self from the world i.e, 
by renouncing bis affinity for it, he does not perceive it as. 
imperishable and pleasant, but be perceives it as perishable 
and unpleasant. 
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'N&nto na cádirna ca sampratis{ha'—The world, has neither 
its end or origin nor, in space and time, As a person, while 
visiting an exhibition, being enamoured of its objects, does not 
know its begining and end, without going out of it, so does 
a person not know the origin and end of the world, by having 
attachment to i 

All the means (senses, mind and intellect), to perceive the 
origin and end of the world, are fragments of the world. So 
they cannot know the world, in the same way as a jar of clay, 
cannot absorb the earth, within it. Therefore, when a man (the 
self), separates himself from the world (mind, intellcct and sense), 
he knows the world, in reality. 

Tn fact, the world has no independent existence. It is only a 
process of birth and death. This process, appears as its existence. 
JE a further thought, is given to it, it will be expérienced, that 
there is no birth, there is only decay. When it does not stay, in 
one form even for a moment, how can it be called existent? It 
seems to exist, because of a striver's attachment, to the world. 
As soon as, this attachment is renounced, the seeming existence, 
disappears and a striver realizes the self or Cod. 


[an important Fact ] 

No scientist has perceived the beginni 
end of universe, till today, nor can he perceive it. If a person, 
having attachment to the wodd and enjoying mundane pleasure, 
wants to perceive the beginning, middle and end, of it all, his 
efforts, are in vain. 

In fact, there is mo need to perceive the beginning, the 
middle and the end of this universe, there is need to renounce, 
the assumed affinity, for it. 

Philosophers differ in their opinions, whether the universe is 
without beginning ‘and perishable, or beginningless and infinite 
or illusory, but all of them agree, that our affinity for it is unreal 
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(assumed), which must be, renounced. 

An easy way tn renounce this assumed affinity, for the 
world is that materials (mind, intellect, senses, body, riches 
and property etc.,) acquired from the world, should be used in 
rendering service, to the world, 

Ali mundane materials, such as women, sons, honour, praise, 
wealth, property, long life, good health and abundant pleasure 
cannot satisfy a person, because he (the self), is imperishable, 
while all the mundane pleasures are perishable. How can the 
imperishable be satisfied, by the perishable? 

‘ASvatthamenari suvicddhamblam'—It is because of ego, 
attachment and desire with it that the universe (having no 
foundation), seems firm rooted. 

Attachment and senses of minencss to beings, objects 
and actions etc., strengthens worldly bondage. Because of his 
attachment one identifies himself, with them. After amassing 
riches he thinks "I am very rich" but when his wealth is lost 
he holds that he has been ruined. Out of greed, he performs 
forbidden actions and commits sins, in order to, board moncy 
Then he has a conviction that he cannot eam money without 
foul means, as falsehood, fraud and dishonesty etc. He ceases to 
think, that the money eamed by fout means, will have to be left 
behind it while evils, such as falsehood, fraud and dishonesty 
etc., will accompany him, to the next world* and will lead him. 
to a miserable life, here as well as, hereafter. Not only this, but 
he also instigates other people, to earn money by fou! means, 
calling it a business by justifying falsehood and fraud etc., for it. 
This evil feeling (faith), is a firm root of the branctics of, ego, 
attachment and desire. This evil feeling (faith), makes bim evil, 


* When a person gives up his body, the wealth remains lying in shelves, 
animals remain tied here and there, his wife accompanies him to the gare. 
sons go upto the cremation ground, the body to the pyre while it is only one's 
righteousness (Dharma) which accompanies him to the next world, 
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because the Lord declares, “What a man's faith is, that verily, 
He is" (Gita 17/3). 

The branches of ego, attachment and desire, are so (irmly 
sooted, that they cannot be, totally rooted out, through study of 
the scriptures, or by listening to divine discourses and thinking. 
Strivers, while listening to religious discourses, think of renouncing, 
these evils, but in practical life they find themselves, unable 
to renounce these. The reason is, that they want to renounce 
these as well as enjoy mundane pleasures, from persons and 
objects etc., like a greedy person, who wants to relish a sweet 
dish mixed with poison and yet cscapc from poison. But it is 
impossible, When a striver, has no desire at all to derive any 
kind of pleasure from the world, this firm rooted tree of the 
universe is naturally rooted ont. 

Further, a striver believes that it is very difficult to get rid 
of these evils, of identification, attachment and desire. Bul the 
fact, is that these defects automatically, vanish, they cannot stay, 
as these are by nature transient. So a striver should never think 
that it is difficult to renounce, them. 

“Asangasastrega drdhena chiteva’—The Lord declares, that 
though the tree of creation is firm rooted, it can be cut off with 
a strong sword (axe) of non-attachment. A man may be attached 
to a place, person, object or circumstance ete., because of their 
attraction, and because of the desire to derive pleasure out of 
these, Absence of attachment, is non-attachment or dispassion. This 
dispassion, cun be of two kinds (i) Common (i) Strong. Strong 
dispassion is also called 'Uparati' (indifference) oc "Para vairàgya'- 

‘An Important Fact 
Pertaining to Dispassion 


A man, may abandon his house and property physically, hut 
if he attaches importance to them, from his heart or if be feels 
proud that he is a renouncer, it means that he is not dispassionate. 
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When he has not the least attachment to them, and he has no 
attraction towards them—this is dispossion. 

Secondly, he should be detached from bis so-called parents, 
wife, sons, brothers and friends etc. He should accept his affinity, 
for them in order to render service to them, rather than to have 
a desire to acquire anything from them for his selfish motive. 

Thirdly. there is detachment from the body. This is real 
detachment. If there is attachment for the body, it means that 
there is attachment for the entire universe, because the body is 
the seed, of the entire universe. Absence of identification with 
the body, is detachment (dispassion). from the body. 

Tn onder to renounce this identification with the body (cgoism), 
first a striver, should renounce the desire for honour, praise and 
riches etc. Even when a striver, renounces the desire for honour, 
praise and fame etc., here, because of his subtle desire, he wants 
his name and fame to be maintained, through memorials etc., 
after his death. AU these desires must be renounced. Sometimes 
a striver, is envious or jealous af others. That envy or jealousy 
should also be renounced. 

Even when, these desires are renounced, a man may remain 
attached to his body, even after he has given up the body. So the 
bones of the dead body are immersed into the Ganges, after the 
body is bumt, so that one may meet with a good fate. When 
a man through discrimination, realizes, that the sentient sout 
is different, from the insentient body, bis attachment or sense 
of ‘mine’, is renounced. When both desire and attachment are 
renounced, ego almost vanishes ie., it remains, only in its, subtle 
form. It totally perishes, when a devotee attains God-realization 
or real exclusive devotion, to God. 

When a man realizes, ‘I am neither body nor the body is 
mine, desire, attachment and identification—the three perish. 
This is real detachment or dispassion. 

AI desires (lusts) perish, from the inner sense of the striver, 
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who is dispassionate, from within. A devotee possessing strong 
dispassion, having no affinity for the insenticat objects, such as the 
body, senses, mind and intellect etc., wishes everyone to be happy, 
frec from disease and suffering and to attain benediction. 

the knower and the onlooker, while the entire universe, 
including the gross, subtle and causal bodies, to be known and 
seen, "I. is imperishable, while the universe and the body, are 
perishable, He who realizes this distinction, cuts off this tree of 
creation, with a strong axe of non-attachment. When a man, does 
not atiach importance to this discrimination, the wee of creation, 
seems to be fim-rooted. 

Worldly objects cannot be totally destroyed, but attachment 
to these can be totally, renounced. This detachment, is known 
as cutting of this tree. 

The universe ceases, to be. when attachment to it, is 
renounced. Only a thing or person, we have no real affinity 
for, can be renounced (cut off). A man (the self), is sentient and 
imperishable, while the universe is insentient, and perishable. 
So his affinity for the universe is unreal, it is assumed, by an 
emor. He, who is really detached, gets detached. We should 
accept the fact, that we have no attachment for the universe. 
Howsoever, firm-rooted the world may be, if we do not accept 
our affinity for it, it is naturally cut off, because this affinity, 
is merely assumed. So a striver, should doublessly believe that 
he has no affinity at all for the world, even though he may not 
perceive it, in practical life. 

A man, himself has accepted this affinity for the body, and 
the world. So, it is his responsibility, to-cut it ofi. Therefore, 
the Lord is exhorting us, to cut it off. 


‘Some Easy Means of Renouncing 
Affinity for the World 


(1) Render service to the world, with the material acquired 
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from the world, without any selfish motive. 
~~" (2) Renounce desire, for mundane pleasure and prosperity. 

(3) Renounce dependeace, on the world totally. 

(4) Rencunce a sense of T and ‘mine, with the body and 
the world. 

(5) Stick fiemly to reality, "I am God's; God is mine." 

(6) Have a resolve, "I have to realize God." 

(7) Perform your duty, sanctioned by the scriptures 
scrupulously (Gà 18/45). 

(8) Attach importance, to your own experience, that your 
body, circumstances, strength, ability etc., are not the same, as 
they were, in your childhood, they have all changed, while you 
‘are the same. 

(9) Do not accept your assumed affinity, for the world. 

Appendix—The Lord bas declared about Himself—"T am the 
beginning, the middle and also the end.of the entire creation" 
(Gita 10/20, 32) and here about the world He declares, “It has 
neither its end nor origin nor existence.” It means that God exists 
in the beginning, in the middle and ia the end of the creation 
while the world has no existence either at the beginning or in the 
middle or in the end viz., the world does not exist— násato vidyate 
bhivah’ (Gità 2/16). Therefore there is nothing else besides God. 

“AsahgaSastrena drdhena chittva’—Here the term ‘chittva’ 
does not mean ‘to cut’ or “to destroy but it means ‘to he 
detached’. The reason is that this world being God's ‘aparā 
prakrti’ is imperishable. The Self is detached — asango'hyayarh 
purusah’ (Brüada. 4/3/15). The Self is free from attachment to 
the modes. Attachment to the modes is the root of birth and 
death—‘karanasiy guae sahgo'sya sadasadyonijanmasu' (Gita 13/21). 
‘Therefore having realized the detached, untainted, undecaying 
and immortal nature of the Self, getting established in it, is ‘to 
cut off the world-tree". 
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The world seems to exist owing to attachment. The thing, to 
"Which a roan is attached, scems to be existing and valuable. Without 
attachment, the world may appear 10 exist but it is not of any 
value, Therefore the expression ‘asangasastreya drdhena chittva" 
means—to wipe out attachment to the world totally viz., not to be 
attached to anyone else besides God and not to assume anything 
of the entire creation as one's own and for one's own self. In fact. 
the existence of the world does not lead to bondage but attachment 
to the world leads to bondage. Existence is not an obstacle but 
attachment is the obstacle. Therefore other philosophers call the 
world real or unreal etc., but the Lord says that attachment to the 
‘world should be renounced. Having given up attachment to the 
world, the world in its seeming form disappears and it is revealed 
as the manifestation of God—'Vasudevah sarvam 

rrr HAB 

Link:—ln the next verse, the Lord explains what a striver 

should do, after cutting off the tree of creation. 


tatah padan — tatparimárgitavyari 
yasmingatà na  mivartanti — bhüyah 
tumeva cadyaíi purusam  prapadye 
yatab — pravrttih — prasttá pw 
Then that supreme goal (God), should be sought after having 
reached which none returns again, saying, "I seek refuge, in that 
Primal Person, from whom has originated this ancient creation 
wl the world.” 4 
Comment:— 
'Tatah padah tatpartmiegitaryam—In the preceding verse, 
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the Lord talked of cutting off the tree of ercation, while here, He 
speaks of, sccking God. It proves, that it is inevitable to renounce 
affinity, for the world, before seeking God. The reason is, that 
He pervades equally, every object, person, incident, circumstance 
ete., all the time, but when a person accepts his affinity for the 
universe, he cannot realize Him. The spiritual practice of chanting, 
and study of the seriptures ete., does not prove much fruitful, 
because of his affinity for the world. So a striver, should attach, 
first and foremost importance, to renouncement of affinity, for 
the world. 

The man (soul) (self). is a fragment of God, but he forgets 
his eteraal affinity for Him, when he accepts his affinity for the 
world in error. When this error is rectified. be gains recognition 
(memory) of the reality, that he is God's. Therefore, the Lord 
declares, that he has had already his affinity for the supreme 
goal (God), only He is to be sought for. 

When a striver, accepts the world as his. the ever-aflained 
Lord, seems to be unattained and the world which is never attained, 
seems to he attained. Therefore, the Lord hy using the term "Tat" 
(that), exhorts Arjuna, to seek Him, Who is ever attained. 

‘Only that is sought, which already exists. God is without 
beginning aud He pervades, everywhere and so He is not to be 
sought after by applying. any particular means. But, it means 
that a striver, instead of depending on the world (body, family 
and wealth eic.) which is never his, should depend on God, 
Who is always, his, Who is in him and Who exists, even now. 
Tn this way, a striver should seek Him, 

A striver, should perform spiritual practice, certainly, because. 
there is no activity superior to it. But he should not think that God 
will be realized by spiritual practice, because by thinking so, he 
will be proud and pride is a stumbling block, to God-realization. 
He can be realized, by His grace, He cannot be bought, by any 
means (spiritual practice). Spiritual practice, roots out evils of 
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attachment and desire, for the world, which are obstacles to, 
God-realization. These obstacles, bave been created by the striver 
himself, Therefore, when a striver wants to root out these evils, 
from his heart, by God's grace, they are rooted out. 

Generally strivers assumes that God can be realized (through 
the purification of the miod), in the same way by making efforts, 
as worldly objects, are acquired. But in fact, it is not so, because 
even the most virtuous actions such as penance ete., are transitory, 
and have a beginning and an end. So, how can the perishable 
bear an imperishable fruit? Through penance and renunciation 
ctc., the assumed affinity, for Matter, (the world and the body), is 
renounced, Having renounced this assumed affinity, ever-attained 
God, Who ever pervades everywhere is realized—memory for 
him is aroused and recognition is gained. 

Having listened to Lord's gospel, Arjuna says, Recognition 
(memory) is gained’ (Gita 10/73). Though forgetfulness, is also 
without beginning, yet it can come to an end. There is a vast 
difference,between the memory of the world and that of God. 
Of the world’s memory, forgetfulness is possible, as a person 
suffering from paralysis could forget the knowledge, acquired 
earlier through study. But if God's memory, is once gained there 
is never forgetfulness (Gità 2/72, 4/35). 

Even while suffering from paralysis he never forgets bis 
existence (I am), because he can never have his rea! affinity for 
the world, and his real affinity for God, can never be renounced. 
He who has realized the fact, that he has no affinity for the body 
and the world, futs in fact cut off this Wee of creation; and he 
who has realized the truth that he (the self), is a fragment of 
God, has sought God. As soon as a striver renounces his affinity 
for the world, he realizes (attains) God, Who is ever-attained. 

'Yasmiogat na vivartanti bhüyab— The term Yasmin’, used 
here stands for God, Who has been described in the first verse 
by the expression "Ürdhvamülen (root above), and in this verse 


1604 ŠRĪMADBHAGAVADGĪTĀ IChapter 18 


by the expression 'Adyarh purusam’ (Primal Person), and Who is 
going to be described in more detail, in the sixth verse ahead. 

As a drop of water, after merging im the ucean cannot be 
separated from it, so the soul (the self), a fragment of God, 
having attained God, cannot be separated from Him, ie., from 
His abode, there is no return. It is attachment to nature, or to 
its modes, which is the cause of a soul's birth in good and 
evil wombs (Gità 13/21). Therefore, when a striver cuts off the 
attachment to the modes, with a strong axe of non-attachment, 
no question arises of his rebirth, anywhere. 

"Yatah peavrttih prasriā puriei'—God is the creator of the 
entire universe (creation), and also its base and illuminator. A 
man, out of delusion is attracted towards the world, created by 
Him, because of its sensual pleasure and forgets the Creator. 
When the world, created by God, seems so charming and loving, 
how much charming and loving, should He be? Though in the 
world created by Him, attraction towards the world, is in fact 
attraction to Him, because it is a manifestation of His fragment 
(Gita 10/41), yet, out of ignorance, a person assumes that there 
is attraction because of the glory of the world, rather than that 
of God, and so he gets entangled, in the world. 

Every being's, nature is that (it or) he depends upon the 
object or person etc., he considers it superior to all others and 
from which hc expects to receive some pleasure or satisfaction. 
Worldly people, hanker after wealth, because they think that 
they can acquire all the necessities as well as luxuries of life, 
and honour and praise etc., by money (wealth). So, they do not 
hesitate a» commit sins and doing injustice, while earning money. 
‘They even do not give proper rest to their, bodies because they 
remain engaged in eaming money,which according to them is 
superior, to all other attainments. Similarly, when a striver, comes 
to know that God is the Supreme Being. and having realized 
Him, one attains such a bliss, which is superior to all mundane 
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pleasures, all sensual pleasures, become insipid before that bliss 
(GĦA 6/22) and then he starts worshipping Him, with all his 
being (heart) (Gita 15/19). 

“Tameva cidyaii purosath prapadye—A striver, should 
seek refuge in the Primal Person, Who is the source of all 
beings (Giti 10/2) If he takes refuge, in other perishable 
worldly, persons and objects, they will ruin him, in the same 
way as a crocodile devours a person who takes refuge, in it. 
‘Therefore, he should take refuge, only in the imperishable Lord, 
rather than, in the perishable world. 

When a striver, fails in getting rid of his defects, by applying 
all his power, he gets disappointed. In such circumstances, if he 
seeks refuge only in God, by His grace he totally becomes free 
from evils, and realizes Him. Therefore a striver, should never 
lose heart, as far us God-realization, is concemed. Having taken 
refuge in Him, he should become free from all fears and worries, 
because by doing so, by His grace all obstacles are overcome 
and God is realized (GRA 18/58,62). 

As a striver, has to renounce his attachment for the world, so 
has he also to renounce attachment. to non-attachment, because 
by being detached he may still have egoism in its subtle form, 
by thinking "T am detached." But, when he takes refuge in Him, 
this subtle egoism can perish, easily. When he seeks refuge in 
‘Him, he susrenders his so-called body, senses, mind, intellect, 
egoism (T'ness), riches, property and family to Him i.e., he has 
no feelings of possession, over them. 

The devotee, who takes refuge in God, thinks T sm God's! and 
"Lam for Him’ and ‘God is mine’ and 'He is for me.’ Out of these 
two thoughts, the former "I am God's and for Him’ is superior, 
10 the latter, because in the former thought, he has no desire of 
his own, he remains satisfied and happy with God's will. So, he 
desires, neither to do nor to acquire, anything for himself. In this 
way, his undefimibte and singular devotion to God, is aroused. 
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In devotion, there is limitless bliss and it provides bliss, even to 
God, Who is the storehouse of bliss. In this devotion, meeting 
with the Lord, dries not satisfy a devotee, this devotion does 
not decrease in separation, but it is enhanced, every moment, 
Devotion (love), which is attained after Self-realization, is also 
attained, through surrender (refuge). 

The term ‘Eva’ means, total dependence on God, only, having 
renounced all other supports. The same idea, has been expressed 
in the Git, in the expression., “Those who take refuge in Me 
alone" (7/14), "Scek refuge in Him alone" (18/62) and "Take 
refuge in Me alone" (18/66), 

The term Trapadye', means ‘I seek refuge! Here a doubt 
may arise, whether the Lord, also seeks refuge and in whor He 
seeks refuge? The clarification is, that the Lord does not seek 
refuge in anyone, because He is the Supreme Lord of the entire 
creation. In order to set an example to the people He explains it 
lo a striver, by speaking in his language, that he should thiak, 
"L take refuge.” 

"God is’ and `I am’ in both these one divinity exists in the 
form of ‘is’. When the self assumes Its affinity, for the body, 
senses, mind and intellect etc. there cannot be unswerving 
devotion, or total surrender, to God. 
is changed into “am! due to 'T. If individuality of T 
is merged into cosmos ‘is’ then only ‘is’ will remain, chere will 
be no ‘an’. Being & fragment of God, tbe self always depends 
on’God, bur by an error, It having a disinclination for God, 
depends on the perishable world. So It has to suffer, because 
of Its dependence on the perishable. Therefore a striver, having 
realized his true affinity, for God depends only on Him ie., 
seeks refuge only in Him. 

Appendix—The world is perishing every moment, therefore 
it is renounced—‘asangasastrena drdhena chittva’, and God is 
ever-wllained, so He is to be sought for (discovered)— tatal 
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padah tatparimérgitavyam’. There is a difference between 
‘production’ and ‘discovery’. The thing which does not exist, 
is produced, while the thing, which already exists, is discovered. 
God is ever-atained dnd self-evident, so He is searched out, He 
is not produced. When a striver accepts the existence of God, he 
discovers Him. There are two ways of discovery—the first one 
is that as we forget a necklace by placing it somewhere and then. 
we search it here and.there; and the second is that the necklace 
is worn round the neck but-we have the false notion that the 
necklace is lost, we search it here and there. The discovery of 
God is like the discovery of the necklace worn round the neck. 
In fact God is not lost. But because of attachment to the world, 
we have not an eye on Him, so He appears to be lost to us. It 
‘means that God, Whom we want to attain and Whom we seek, 
is constantly present in us. So He is discovered on being sought. 
But the world can never be gained, because jt is not in us, as 
actually it does not exist. 

God has neither been unattained, nor is unattained, and His 
unattainment is in fact impossible. He bas not been unattained 
but there has been forgetfulness. This forgetfulness is without 
beginning but it comes to an and. As two persons are unfamiliar 
with each other and the third persons asks them, “How long 
have you been unfamiliar with each other?” No one can answer 
it. Similarly suppose we don’t know Sanskrita language, then 
how long has this ignorance of oars been? We can’t (ell it It 
means that the existence of the persons, our existence and the 
existence of Sanskrita language, have already boen there, but their 
familiarity is not there. Similarly at the tire of forgetfulness also 
the existence of God remains the same. God is ever-attained but 
we are forgetful of Him, viz., we have no eye on Him, we have 
disinclination for Him, we are unfamiliar with Him and we have 
the wrong notion that He is unattained to us. On the discovery of 
God, this forgetfulness is gone and He is attained. The method 
to discover Him is to get detached from (renoance) that which 
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is non-existent.— 'asahgaéasttena drdhena chittva’. Renunciation 
means to be disconnected with it and to reject it by assuming 
that it has no existence, no value. Therefore. detachment from 
the world implies the discovery of God. In Srimadbhagavata it 
is mentioned—‘atattyajanto mrgayanti santa" (10/14/28). 

"Tameva cddyarh purusari prapadye’—Having renounced 
affinity with the world, a striver gets established in the Self and 
he is liberatzd. Having attained liberation (salvation), the desire 
for the world is wiped out but hunger for love is not satisfied. In 
Brahmasiitra it is mentioned *muktopasrpyavyapade&&t" (1/3/2). 
“That Lord, Who is an embodiment of love, is attainable even 
for the liberated souls’. 1t means that the perfection of human 
life lies in attaining the love for God Whose fragment the Self 
is, In Sel£-calizaion, there is bliss of the Self, while in God 
there is Supreme Bliss (endless Bliss). He, who is not satisfied 
with salvation, attains love (devotion) which enhances every 
moment—'madbhaktirn labhate param’ (Gita 18/54). Therefore 
the Lord has mentioned that a striver, having renounced attachment 
to the world, viz. having attained salvation, and then having 
sought God, should seek refuge in Him. 


Bie 


Link:—The Lord in the next verse, points out the marks of. 
those devotees, who attain the supreme goal (God) by taking 
refuge, in the primal Being (Cod). 


Semper ord AUK 
nirmánamohà jitasangadosa 
adhyatmanitya. vinivpttakāmāh 
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dvandvairvimuktüh sukhaduhkhasaüjfair- 

gacchantyamüdhüb padamavyayam tat 

Free from vanity and delesion, victorious over the evil of 
attachment, dwelling constantly in the self or God, with desires 
completely stillod, tibcrated from the dualitics own as pleasure 
and pain), such highly placed undeluded strivers reach, the 
Eternal Goal. 5 
Comment: 

^Nirmámamohà—When a person, has a sense of T and 
"mine! in the body, he has a desire to win, honour (respect) etc. 
He, by identifying the self, with a body, regards the honour of 
the body, as honour of the self, and be gets entangled. But 
those devotees, who regard only God, as theirs, have no sense 
of egoism and possession in the body, and so they do not get 
pleased, by honour (respect), of the body. Having taken refuge 
‘only in God, they are not attached ta a body and so they have 
no desire, for honour (respect). 

Having only the aim of God-realization and by depending 
on God only, those devotees, develop a disinclination, for the 
world. They become detached, from the world, So, they become 
free from worldly delusion. 

"Jitasaügadogi' —ttraction towards God, is called devotion 
(love), and attraction towards the world, is called attachment. It 
is because of attachment, that evils such as a sense of possession, 
desire, lust and hope etc., arise. It is by taking refuge in God, 
that a striver gets victory over, all these evils. 

A man, can be attached to both the objects acquired, as well 
unacquired. But, there is desire, only for unacquired ones. So 
the expression "Vinivettakiimah' (desires completely stilled), has 
been used separately. 

‘Adhydtmanityah’—When a devotee, takes refuge in God, 
his egoism changes." He believes that he is God's and not of 

* Though all beings coastanily dwell in the omnipresent Lord who ix 
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the world. Thus, he constantly dwells in Him: As a person, 
according to his birth, accepts that he is a Brihmana or Vaigya 
and he always remains, assured of it, even without, remembering 
it, so, do the devotees, who accept their affinity, for God, always 
dwell in Him. 

"Vinivrttakimáb'—AÀ man, desires muodane objects and 
favourable circumstances, only when he aims at mundane pleasure. 
and prosperity. But those devotees, whose aim, is not to acquire 
mundane objects, become totally free, from desires. 

It is sense of mineness in the body, which gives birth to 
desires. When a man is thus attached to a body, he wants it 
to be healthy and strong. So is the cose with, other mundane 
objects and riches etc. As a devotee, is not attached to a body 
and the world, all his desires are stilled. He thinks that his so- 
called body, senses, mind, intellect and egoism (Tness), are only 
God's, and only God is his. The desires of such a devotee, are 
totally silenced. 


An Important Fact 


In fact, this body is constantly decaying (perishing). A. 
striver, has to accept this reality, in a practical way. All desires 
are born of having contact with perishable objects, such as body 
etc, One day this process of decay, will be over, and then it 
will be said, that the body bas decayed (died). But actually, 
the body has not died today. The process of constant decay has 
completed today. Therefore, in order to be froc from desires, a 
striver should realize this fact, that snundane objects, such as 
the body ete., are not, his, because these are transient while be 
(the self) is permanent and eternal. 
the iluminator of the entire creation yet they by an eror assume that they 
dwell im the world as “T belong to a particular caste or creed or sect ef.” It 


is because of this contiany assunnption (belief) that they are bound and aie 
bom in good and evil wombs. 
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Tn fact, desires are never satisfied. When a desire seems 
to be satisfied, another one appears, and so a person tries to 
satisfy that one. The more, they are satisfied, the mor they 
arise. All persons and objects of the world cannot satisfy desires, 
of even a single person, so if a person desires limited objects 
of the world, in order to derive pleasure out of them, it is am 
error on his part one who entertains desires, cannot attain peace 
(Gita 2/70). Therefore, renouncement of desires, is a means of 
atlaining, supreme peace, So a striver, should renounce desires, 
instead of trying 10 satisfy them. 

The belief, that mundane objects, provide pleasure, gives 
birth, to desire. The keener the desire, to acquire an object, the 
greater the pleasure, a person derives ovt of that object. But, the 
fact is, that it is not the object which provides pleasure, as it is 
fenouncement of attachment of that object, which gives pleasure. 
This renouncement occurs, when he acquires, the object. If be 
renounces the desire to acquire the object he cannot fec] happy 
on getting the object or sad on not getting that object 

Tn fact, mundane objects have no independent existence, 
as they are perishing all the time. So how the desire for such 
transitory objects can remain lasting? Thus all strivers, can be 
freed from desires. 

‘Dvandvaievimaktah -sukbadubkhasaijfisib'—Devotees are 
liberated from contrary experiences, known as pleasure and 
pain, attachment and aversion, because according to them, all 
the favourable and unfavourable circumstances, are regarded as 
God's gift, presented to them, by Him. They have an eye on God's 
grace, rather than on desirable or undesirable circumstances. So 
they are easily liberated from the pairs of opposites. 

God is a disinterested friend, of all beings (Gita 5/29). So He 
never think, of evil of His fragment, the soul (self). Whatever, 
He does, is only for the welfare, of beings. So devotees, ever 
remain pleased, with His will. Though their senses, mind and 
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intellect, know of desirable and the undesirable circumstances, 
yet they themselves, are free from the pairs of opposites. 


‘An Important Fact 


‘This contrary experience (of attachment and aversion etc.,) is 
the root of sins. In order, to renounce such experience a striver, 
should not attach importance to perishable objects, This opposite 
feeling is of two kinds— 

(1) Gross (practical) contrary experience between pleasure 
and pain, a agreeable and disagreeable etc. Beings, including 
men, birds, beasts and even trees e., desire the agreeable and 
have an aversion for the disagreeable. 

(2) Subtle (Spirimal) opposite feelings. It is essential and 
"useful, to regard one's own way of adoration, and one's own 
favourite Deity, as supreme. But the sentiment in which a striver, 
honours and praises his method of worship, and his favourite 
deity, regarding them as superior, to the worship and deity of 
others whom he discredits and blames, by considering them, 
inferior, is harmful for a striver. 

In fact, all spiricual practices, aim at a total renouncement 
of affinity, for the world. Spiritual practices (disciptines), may 
differ according to tastes, faiths, beliefs and qualifications of 
each devotee but their aim is the same. So a striver, instead of 
having an eye on, the difference of spiritual practices, should 
have an eye on the aim and be devoted to his spiritual practice. 
By doing so his subtle opposite feeling comes to an end. 

In the Già, the gross ix called "Mohakalilam' (mire of 
delusion) (2/52) while subtle is called  Srutivipratipannà 
(bewildered by the Vedic text)* (2/53). So long as a striver, is 


* Srutvipenipannd means tht the person romam im a dilemma and 
cannot take the decision which of the paths a» mentioned in the scriptures 
of knowledge. of action, of devotion. of dualism, of momdmaium, of pure 
not-dulism, of dualism- von- dam, of action for esr or action ined 
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attached to the world or attaches importance, to the world, this 
opposite experience exists. So it is necessary to root out this. 

So long as, there is delusion, contrary experiences exist? 
Be who perceives pair of opposites in the self is deluded. This 
contrary experience of attachment and aversion, pleasure and 
pain, happiness and sadness etc., abides in the mind rather than 
in the-self. The mind is insentient, while the self is sentient and 
is an illuminator of the insentient. Therefore, the self has no 
affinity for the mind, this affinity is merely assumed. 

Everybody knows, that he remains the same, in the pairs of 
opposites, such as pleasure and pain etc. But oot of delusion, 
by identifying the self with these, he becomes happy and sad. If 
he remains established in the self, whichever remains, the same 
without assuming that the pairs of opposites (such as pleasure 
and pain) are in him, he will be liberated from the duality of 
pleasure and pain etc. 

The Lord, has pointed out an easy way, to be Hberated 
from the dualities of attachment and aversion etc., by declaring 
“Attachment and aversion of man abide in sense objects through 
the feeling of pleassatess and unpleasantness; let, none come 
under their sway" (Gità 3/34). It means, that a striver, should not 
act by coming under their sway, because they are strengthened 
by doing so. 

"Gacchantysmüdhül padamavyayar tat'—He, who desires 
perishable objects, who makes efforts (o acquire them, and feels 
happy or sad by acquiring them, oc without acquiring them, is 
deluded, Jn (act, the world is kaleidoscopic while God is eternal, 
and it is because of His existence that the world, seems to exist. 
He, who accepts the existence of the world, is deluded. 

As a deluded person, perceives the world clearly, so does 
reward is better. Similarly he cannot decide which of the deities—Lont Vismi, 
Lord Raima, Lord Krna, Lord Siva, Lord Ganesa or Goddess Durgă should 
be worshipped. 
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an undeluded great soul, perceive God clearly. Ie, who accepts 
the existence of the world; is deluded, while he who accepts 
it us kaleidoscopic, is undeluded. The undeluded one, js nut 
affected by pleasure and pain, and he, who remains the same, 
in pleasure and pain is fit, for attaining Immorealicy (Cité 2/15). 
Therefore, bere in this verse, the Lord has laid emphasis two 
times, on the renouncernent of delusion, by using the expression 
‘Nirminamohat’, and also the term Amighih'. 

Delusion can be of two kinds—{1) inclination to the world, 
rather than to God, (2) not to know the reality about God. In 
this verse, the expression ‘Nirmanaraohah' stands for, freedom 
from delusion of the world, while the term ‘Amidhah"* stands 
for true knowledge sbout God. 

God, Who has been mentioned by the expression 
"Ürdhvamnüiam' (root above), in the first verse, Who has been 
called, the Supreme Goal, which should be sought in the fourth 
verse, and Who has been glorified in the sixth verse, (he same 
supreme abode has been calléd here, 'Avyayam padam' (the Bternal 
Goal). Strivers who have become totally froe from cvils, such 
as honour, delusion and attachment etc., attain the Eternal Gost, 
from where, there is no retum. 

Tn fact, Eternal Goal, is naturally ever-attained by every 
human being but a man does not realize this fact as he lias turned 
his eye away from that Goal (God). This can be explained by 
an illustration. When our train stops at a station, an other train 
suddenly starts moving, our eye being on the moving train we 
feel as if our train has started moving. But we come to know the 
reality, when we look out at the station. Similarly, when a person 
is attached to the world, he finds himself moving (kaleidoscopic). 
Bat, when he looks at the self, he realizes that be (the self), is 


* As the devotee who knows attributeless God becomes undeludcd (5/20) 
so does the devotee who worships the Lord eadowed with anributes and form 
also becomes undeluded. (10/3:15/19). 
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the same (uniform), it is not kaleidoscopic. 
Appendix—Within Jüánayoga and Karmayoga, devotion is 
not included but within devotion both Jüanayoga and Karmayoga 
are included (Git 10/10-11). So here the term ‘adhytmanityai’ 
may mean ‘Jiiimayoga’ and the term "vinivriakcimay may mean 


'Karmayoga'. 
me ut 
Link:—The Lord in the next verse, describes the characteristics. 
of the Eternal Goat (Abode) referred Which is attained by the 
devotees in the preceding verse. 


USHETHSRE Gat cr Peng D ore: 1 
warn 4 fredep mer uci are 
na tadbhisayate süryo na sasaiko ma pavakah 
yadgatvà na nivartante taddhüma poramarh mama 
Neither doth the sun ilumine that (Eternal Goal}, nor the 
moon, nor the fire; baving gone thither, they (who reach there) 
return not; that is My Supreme Abode. 6 
Comment:— 

[The sixth verse. is the link between the fifth verse and the 
seventh verse. In this verse the Lord declares, that the Eternal 
Goal is His Abode, Which has identity with Him, in the same 
way as His fragment, the soul, has identity with Him. Therefore, 
the soul has also identity with that Abode (Eternal Goal), ie., 
the soul, has eternal union with that Abode. 

‘Though this verse, is closely related with the twelfth verse, 
yet it has been introduced here to link tbe fifth and the seventh 
verses. In this verse the Lord makes two important points (1) The 

sun cannot illumine that Abode. The reason for it has been 
explained in the twelfth verse and (2) Those, who reach His 
abode do not return to the world (the cause has been explained 
hy the Lord in the seventh verse of this chapter] 

"Na tadbhásayate süryo na éaéiüko ma pāvakah'— When, 
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is a fragment of God, So long as, it does not atttsin its source. 
God, it cannot be liberated, from the cycle of birth and death, 
It attains real and permanent peace, only when it attains God, 
‘Whose fragment It is, in the same way, as water of a river gets 
lost after merging in an ocean, whose fragment it is. In fact, the 
self has its identity with God, but because of Its attachment 
with matter (which is assumed), it has to take birth in good 
and evil wombs, 

Here the term "Paramadhümz', stands both for the abode of 
God, as well as, for God. This Supreme Abode, is the embodiment 
‘af light. As the sun in spite of remaining fixed, at its particular 
position, pervades everywhere, in the form of light ie., the sun 
and its light are one and the same, so are the Supreme Abode 
and sll-perveding God, one and the seme. 

According to the beliefs of devotees, the same Supreme Abode, 
which is sentient, embodiment of knowledge, embodiment of 
light and embodiment of God, is known by different names, as 
Brahmaloka, Siketaloka, Goloka, Devidvipa, and Sivaloka etc. 

This imperishable Supreme Goal, pervades everyone, in the 
form of the self. So, all of us, dwell in that Supreme Goal, but 
we do not realize this fact, because of our identity with and 
attachment and desire, for the matter (body etc. 

Appendix—We are fragments of God —‘mamsivishéo jtvaloke" 
(Gita 15/7). Therefore the Lord's Abode is also our abode. This 
is the reason that having attained that Abode, there is no retum 
to this world. So long as we don't atrain that Abode, we like a 
passenger, will go on wandering in severa! wombs and in several 
worlds and will not be able to stay anywhere. Even if we reach 
the Abode of Brahma, the highest plane of existence, we have to 
retun—‘abralimabhuyanallokat punarāvartino'rjuna' (Gita 8/16). 
The reason is that the entie universe is a foreign land, not our own. 
land: it is the abode of others, not ours. Our roaming and going 
astray will come to an end only, when we reach our Real Abode. 
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Having attained the Loid's Supreme Goal (Abode), there is 
no teturn—ibis has been mentioned iri tbe Gild in the following 
three’ verses— 

1. Yarh prüpya na nivaríante addhāma paramarh marna (8/21). 

2. T'atab padah tatparimárgitavyari yasmingatà na nivartanti 
bhüyah (15/4), 

3. Yadgatva na nivartante taddhama paramach mama (15/6). 

The Lord in the path of knowledge has declared the 
state from which there is no retam— 'gacchantyapunaravrttirh 
jiinanirdhiitakalmagah’ (Gità 5/17), but in the path of devotion 
there is attainment of God's Supreme Abodo—this is the speciality 
of devotion. In the Abode of God, Jove is specially relished. 

The Supreme Goal can neither be illumined by ‘adhibhautika 
light’ (sua, moon etc.) nor by “adhiduivika light’ (eye, mind, 
intellect and speech etc.,). The reason is that it is Self-effulgent. In 
it there és no distinction between the illuminator and the illumined. 

In 'gatvà! there is ‘gati’, not ‘pravpti’ because the fragment 
naturally moves towards the whole, in it there is no ‘pravrtti’. 
‘Pravttti’ is intentionally done while 'gati' is spontancous 
and automatic. 

‘Gati’ (motion) and "pravi" (activity)—“Gati’ is natural 
which involves no labour, no effort and no doership. But 'pravrui* 
is unnatural, needs labour and effort and involves doership. There 
is "pravrttj', when the person has the egoistic notion but there is 
"gati", when there is no egoism. Therefore ‘gat is towards the 
Self, while ‘pravni’ is towards the non-Self. *Gati is towards God, 
while 'pravrti is towards the world. ‘Gati’ is towands the sentience 
while ‘pravrati’ is towards the insentience. ‘Gati’ leads towards the 
limitless while "pravrtá' leads towards the limited. ‘Gati’ paves the 
way to independence while 'przvrti' paves the way to dependence. 
When a man hankers after pleasures and prosperity, there is 
"pravrtti* and when he provides comfort to others, there is ‘gati’. 
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‘The origin of ‘goti” is ‘the real" while the origin of 'peavrai* 
is ‘the unreal’. As the origin of the Ganges is Gangou, if by 
keeping back the water of the Ganges, a dam is built which is 
of a greater height than the height of Gafgou, then naturally the 
water of the Ganges will flow back to its origin, Gabgotri. Thus 
the flow of the Ganges towards its origin is ‘gati’. Therefore 
there is gati in two ways—to have a disinclination for the 
world (pleasures and prosperity) and to have an inclination to 
God Who is to be attained. If the assumption of the unattainment 
of the ever-attained Lord is wiped out, it is also 'gati" (motion) 
towards God, In 'gati' the assumed distance from God comes 
to an end and the real unity with God is revealed. 

If a suiver feels that his feelings and conduct are better 
than they were several years ago, this is a striver's "gau". In 
the “gati”, during the course of spiritual practice, there may be 
aà subtle ego; but having attained salvation, the ‘gati’ that is 
there towards the ever-increasing love, is totally free from the 
subtle ego. The reason is that the more disinclination a man 
has for God, the more egoistic, he becomes. Even by getting 
established in the Self, the subtle ego may linger which is not 
an obstacle to salvation but it causes differences of opinions 
among philosophers. By becoming ‘abhinna’ (inseparable) or 
one with God, the ego is totally effaced. 

€ 


Link:—tn the preceding verse, the Lord declared, "That 
is My Supreme Abode, from which those who reach it, never 
return.” In the next verse, He explains why the soul, Which is 
u fragment of God, and Which (like the Supreme Abode), hus 
identity with Him, is unable 10 realize him. 


abate sitacitas siege: emp 
magam wepfewemfr aif wie 
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Jivaloke jivabhūtah — senitanab 
manahşaşthānīndriyāņi prakrtisthāni karşati 

An eternal fragment of My own self having become an 
embodied soul, in the world of Ife, draws to itself the (five) senses 
with the mind for the sixth, which are abiding in mature. 7 
Comment:— 

"Maunaiváriío jivaloke jivabhūtah sanátanab — Tbe term, ‘Lok’ 
stands for Nature and its evolutes, which have no identity with 
the soul (self). The term ‘Tivaloke', stands for all the bodies, in the 
three worlds and the entire universe, which the sout, acquires. 

The soul, is a fragment of God, but having assumed Its 
affinity for a body, senses, mind and life-breath etc., which are the 
evolutes of Nature, It has become an embodied-soul — Jivabhütai, 
which is artificial, not real, like an actor in a play. 

The Lord in the seventh chapter declared, "This world is 
sustained by My higher Nature, which is the soul” (7/5) ic. 
though the soul, has no real affinity for the lower Nature (world), 
yet It has assumed its affinity, for it. 

As the soul is a fragment of God, so He always thinks of Its 
welfare. As a lion-cub having joined a flock of sheep, considers. 
that he is a sheep and not a lion-cub, though even by mixing 
with them, he is not converted into a sheep, so does the soul, 
identifying Uself with the body et., forget Its réal identity. As 
a lion, makes the lion-cub aware of his identity by showing 
him that he is the same, in shape, nature and roar cte., as the 
former, so does the Lord, make the man (sovl) aware, that he 
is His fragment, having no affinity for Nature. He had neither 
any affinity with Nature, in the past, nor will have in foture, 
nor can he have it any time. 

Out of all the means (disciplines) of God-realization, the 
means of changing 'egoism' (T ness) and ‘sense of mineness’ 
is, easy and good. A striver’s egoism and sense of mineness 
determine his feelings and actions. A striver should believe that 
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he is only God's and only God, is his. 

Everyone knows that a person, acts according to bis assumption. 
of particular caste, creed and order of life. But this assumption, 
thal he is a Brdhmana or an ascetic, is a temporary phase of 
life, in order to perform his duty, like an actor in a play. But a 
man (soul), is a fragment of God—this is a permanent reality. 
He regards, the mind, senses, intellect, body, riches and property 
as his own, by an error, but they never regard him, as theirs 
while God, the crestor of the entire universe declares, that the 
soul is His fragment. 

What a blunder, we commit when we regard the objects, 
such as tlie body etc. as ours! Can we change them, as we 
desire? Can we possess them as long ss we desire? Can we 
maintain them, and carry them with us? 

My mind, intellect, and body, are different today, 
from what. they were in childhood, while T am the same, without 
undergoing any change. He, who perceives changes, himself 
remains changeless. Worldly objects and persons, are noi my 
lasting companions. I am an onlooker of the changing scene. 

When a striver holds 1 am Gods, it means that he is 
absorbed in God. A striver, commits an error, that he instead 
of getting the self absorbed in God, tries, to engage his mind and 
intellect, in Him. So, he finds it difficult to control his mind, and 
it takes a lot of time. So long as, a striver having forgotten the 
fact 'I am God's assumes 'I am a Brõhmaņa or an ascetic’, and 
tries to engage his mind and intellect in God, be will not be so 
much successful, as he can be when be accepts the fact that "T 
am God's! Therefore, when the Lord in the fourth verse of this 
chapter, exhorts Arjuna to seek refuge in Him, He means to suy, 
that the self should be, engaged in Him. Gosvámi Tuldstdasa 
also declares, "If a person by becoming God's, follows spiritual 
practice, such as name chanting etc., his spoiled life of innumerable 
births, can be improved, today and even now" (Dohávali 22). 
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It means that if a striver, himself gets absorbed in Him, his 
mind and intellect get easily absorbed in Him. As Meghanada, 
while declaring that he is the son of Ravana in a play, and also 
performing his part scrupulously, from within does not believe that 
he is Meghanida, so should a striver, while performing his duties 
on the stage of this world, think that he is Cod's, not of the world. 

An embodied soul, has been of God since time immemorial. 
God has never abandoned it, nor has had a disinclination for it. 
The soul can also not renounce Him, but in having misused Its 
freedom it has developed a disinclination for God, by an error. 
As omameats made of gold cannot be separite from gold, so 
can, the embodied soul never be separate from God. 

A socalled, wise man commits a blunder, that he has a 
disinclination for God, Whose fragment he is. He docs not pay 
attention [o the faci, that God being a disinterested friend of all 
beings, is very benevolent and noble and His benevolence and 
love, is beyond description. So it is an utter folly on his part, to 
regard perishable objects, as his, sacrificing the all-benevolent, 
and all-mercifu! Lord. 

When a man performs his duty, by obeying Him, He liberates 
him from the bondage of birth and death, forever. But, if he 
however by error performs forbidden actions, He warns him 
though suflerings that he is suffering, because of his past cvil 
actions and so he should not perform forbidden actions, again. 
Moreover, He purifies him of his past sins, by forcing him to 
reap the fruit of bis past actions and prevent him from commiting 
new sins. 

God, regards a man (the soul) as His fragment, whether be is 
fn hell or in heaven, in human-womb (life), oc ja animal-womb. 
How benevolent, generous and great He sees the downfall of 
men, and feels sad, He declares, that being qualified and deserving 
to attain Him, they do not attain Him, but go down to the lowest 
state (Gita 16/20). 
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God attracts him towards Him, in all circumstances, by 
creating pleasant and unpleasant, favourable and unfavourable 
circumstances. So a striver, should ever remain pleased and 
satisfied by thinking of His grave, bocause it is He, Who does 
not Jet him remain, in the same condition forever, otherwise 
he may forget Him. 

Itis not at all difficult, for a man (the scif), being a fragment 
of God, to realize Him. It is because of his disinclination for 
Himi, and inclination for mundane objects, such as a body etc., 
that he feels it difficult, to attain Him quickly. He is already 
attained, As soon as, a striver, has an inclination towards Him 
by having a disinclination for the world, he realizes Him. it is 
not an adventure on his part, to acquire mundane riches and 
property etc., because all of these are perishable. But it is an 
achievement to realize God, Who is imperishable and eternal. 

‘The more importance a man, attaches to perishable objects, 
the more, fall he has, but the more importance he attaches to the 
imperishable Lord, the higher he rises, because he is a fragment 
of God. 

A man, can never attain greatness by acquiring perishable 
mundane materials, though by a perverted outlook he may think 
so, But in fact, by thinking so, he is deprived of real greatness 
(God-realization). The greatness attained by acquiring mundane 
materials, is unreal and transient, while the greatness attained 
by God-realization, is real and etemal. Even gods bonuur, such 
a God-realized. soul, and desire his arrival in their abode. Not 
only this, but even God becomes his subservient. 

"Manabsastháníndriyawi prakytisthani kargati'~The soul, 
being a fragment of God abides in Him, while senses and mind, 
being w fragment of prakrti (nature), ever abide in it. But the 
self, regards the mind and senses, as [ts own, and it thus attracts, 
the mind and senses. 

Here the term ‘Mana’, stands both for the mind and the 
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intellect. Similarly, the five organs of action and five life- 
breaths, should also be included, in the five senses. The Lord 
declares, that the soul being His fragment and abiding in 
Him, by an error, regards [t as abiding in body, mind and 
senses, and forgets its real abode. But actually, Li can never 
be separate from Him. 

‘The Lord, mentions the five senses and the mind, in order 
to point out the fact, that a man (the soul) by being attached to 
senses and mind, is bound. Therefore a striver, should surrender the 
body, senses, mind and intellect to the world, by rendering service 
with these to the world, and surrender himself to God. 


An Important Fact 


(1) A man feels vahappy, because by an error he regards his 
body, family, property, honour and praise, as his und for him. 
Moreover, it is very mean of him, that he regards himself as 
grcat, because of prosperity and pleasure, while he becomes a 
slave to thera, In fact, the objects, which we regard as necessities 
of life, and to which we attach importance, become superior to 
us, whether we know or we do not know that fact. 

But if a person becomes à slave to God, God becomes 
his slave. and makes him a jewel of His.crown. But mundane 
objects, never make anyone a jewel of their crown, even when 
he becomes a very devoted slave, to them. In fact he becomes. 
great, by taking refuge in Him. About such a devotee, the Lord 
declares, "O twice-bom, Z am not independent, 1 depend on My 
devotees, They are very loving to Me, they have a full right 
over My heart” (Srimadbha. 9/4/63). Can mundane persons and 
objects, attach so much of importance, to us? Never. 

This man (soul), in spite of being a fragment of God, being 
attached to prakrti (nature) has a downfall. If he does not become 
a slave, to mundane objects, such as body, senses and mind etc., 
he becomes beloved of Him (Git& 18/64). The Lord, calls those 
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devotees who have attained Him, dear to Him (Gita 12/13—19) 
while He calls strivers, who have pot atteined Him, but want to. 
attain Him, exceedingly dear to Him (Giti 12/20). How much 
stupidity it is of man who does not regard the most benevolent 
Lord, Who calls strivers exceedingly dear, and enlightened souls, 
only dear, as his! 

(2) The body, is a fragment of the world, while the self (soul) 
isa fragment of God. A striver, commits an error, that he in 
spite of being @ fragment of God, gets attached to the world, 
and wants the world as well as, God to be favourable to him. He 
should rectify this error. It can be rectified by moulding himself, 
according to Gol. It means, that he should leave the body at the 
will of the world, and leave the self at the will of God. 

Offering a gift of the world to the world, and offering the 
gift of God to Gud, is honesty. This honesty, is called salvation 
or emancipation. But if the gifts presemed by the workd and God, 
are not given back to them, it is dishonesty. This dishonesty is 
called bondage. 

Having offered the gift of the world to the world and 
having offered the gift of God to Him. he should be free 
from ali worries. He should be a slave to His will, having no 
desire of his own, either to live or to die or to have favourable 
circumstances. Having surrendered himself to God, be shouid 
pray to Him, 10 enable him not to forget Him, in whatever 
circumstance he is placed by Him—on the earth, or in heaven 
or in hell; in childhood, in youth or in old age; honoured or 
dishonoured; happy or sad. 

A man is worried only about his limited property, riches and 
the family which be regards as his own, but he is not worried about 
a lot of property, riches and millions of families which be does 
not regard as his own, Thus, he is liberated or emancipated from 
most of them. Only a little bondage is there. If he ceases to regard 
the limited as his own, he will be emancipated, from these also. 


1626 SRIMADBHAGAVADGITA. Chapter 25 


We should give a serious thought to the topic that a few 
persons and a little property which we regard as our own are 
sure to vanish but if we do not discard our supposed relationship 
with them, they will lead us to bondage, of birth and death, 
‘Therefore, a striver, should surrender his body and objects to the 
‘world—which is a path of selfless action: or he should distinguish 
the self, from the world including the body—this is a path of 
knowledge; or he should surrender himself to God—this is the 
path of devotion. A striver, may follow anyone of the three 
paths—-each will bear the same fruit. 

Appendix—Here the Lord hes mentioned that the sou! is His 
fragment; the same soul in the fifth verse of the seventh chapter 
has been said to be His ‘pur prakri’ (higher Nature} (Gità 7/5). 
Therefore in both the cases the term "ivabhüta (embodied 
soul) has becn used—'jivabhütab', ‘jivablnitim’. "Parü' and 
"Aparà' — both are God's powers (Gità 7/4-5). Since ‘para instead 
of having an inclination to God, started having an inclination 
towards "pari", it (pari) started following the cycle of birth and. 
death. This fact has been mentioned by the expression ‘yayedarh, 
Ghiryste jaga” ia the seventh chapter and by the expression 
‘mavalygagthdaindriyani prakstisthini kargati’ here. 

Though 'apari' is also God's, yet its mature is different 
(kaleidoscopic). Therefore the Lord dectares, that he transcends 
the ‘apara’—‘yasmatkgaramativo’ham’ (Gita 15/18). But ‘para’ 
and God are of the same nature (immutable). Therefore by the 
term ‘eva’ in the expression ‘mamaivārhtah’ the Lord means 
to say that tie soul is only His (God’s) fragment, in it there is 
not the least trace of ‘prakqti’. As the body is the fragment of 
both mother and father, the Self is not the fragment of God end 
‘praktti', but it is only God's fragment. Therefore the Self has 
affinity only with God, not with ‘prakrti”. But it itself gets attached 
to "prakrti" — manabsasthüoindriyani prakytisthani kargati’. 

"Apari Prakrti belongs to God but the man (the sou!) assumed 
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itas his own and began to derive pleasure out of it, so he is 
bound. As the things don't belong to him (the Self), so they 
don't stay with him nor does the pleasure stay with him. 

A man assumes his affinity with the gross, the subtle and 
the causal bodies, which is the root of all calamities. The Self 
aliracts the body towards itself viz., assumes the body us its own 
but does not accept God as its own Who is really its own. This 
is the main crror committed by it (the Self). 

‘The Self is not a fragment of Brahma (atwibuteless) but 
is a fragment of God (endowed with atributes)—'isvara arhsa 
jiva abinasi" (Miinasa 7/117/1). The reason is thet Brahma is 
merely Pure Consciousness. Therefore in Brahma there can't be 
a fragment and the whole. The Soul is identical with Brahma 
viz., the entity, which is the soul in diverse fonus, is Brahma 
in one form. If the Seif is attached to the body, it is embodied 
Soul (Tiva), and if it is not attached to the body, it is Brahma. 
Therefore in fact both Jiva and Brahma are fragments of the 
entire form of God. So the Lord bas declared that He is the 
base of Bralima—‘brahmano hi pretisthaham’ (14/27) and also 
declared that Brahma is a fragment of His entire form—'te 
brahma tadvidub. > (7729-30). 

‘The mind and senses are the fragments of 'prakrti and so 
they abide jn ‘prakrti’—'prakrtisthini’, Therefore a man (the 
Self) should learn this lesson that be should have his affinity 
with the Entity Whose fragment be is. He himself will have to 
form this connection with God, no one else will form it. The 
reason is that he himself has accepted the connection with die 
world and he himself is disinclined to God. The world is not 
responsible for bis inclination (attachment) to the world and 
God is not responsible for his disinclination for Him but in 
both cases, the Self is responsible. The Self being the fragment 
of God, is independent but it has misused this independence: 
Therefore the Self will bove to make the proper use of this 
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independence— uddharedátmanütmznam' (Gità 6/5). 

The affinity of the mind and senses with ‘praky’ is 
ternal and real but their affinity with the Self is transient and 
assumed. Transient affinity never remains permanent but it goes 
on changing and perishing. But the relstionship of the Self with 
God is immutable and imperishable. But having accepted the 
transient affinity, the Self develops a disinclination for God, 
which he does not realize. 

"MamaivarinSo jivaloke’ — This expression reveals the feeling 
that we assume God as ours bat God knows us as His own, When 
a man (the Self) takes refuge in God, then he also comes to 
know that the Lord is his—‘mameva ye prapadyante máyametiuh 
taranti te’ (GNA 7/14). 

A man (the Self) is an etemal fragment of God; therefore 
his reat valoue consists in accepting bis affinity with God viz., 
in assuming God as his own. In physical valour an action is 
important which is perfouned only for the world because the 
body is a fragment of the world. But in tbe valour of the Self, the. 
feeling is important. Therefore freedom from evils, detachment, 
and the sense of minc with God—these are valorous feelings of 
the Scl£. By being free from evils, a man becomes useful for 
the world. By being detached from the body and the world, he 
becomes useful for himself. If he assumes God as his own, he 
proves useful for God. Without being free from evils, a man can't 
be useful for the world. Without being detached from the body 
and the world, a man can't be useful for himself. Without having. 
the sense of mine with God, a man can’t be useful for God. 

1 should be free from evils, I should be detached, I should 
be a lover of God—the realization of such necessity is a man’s 
valour, But first of all a striver should accept that he can be free 
from evils, he can be detached and he can be a lover of God. 
For that a striver should know that from the view-point of the 
world all beings are one, from the view-point of the soul also 
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all are one and from the view-point of the Lord also all are one. 
Therefore as we have the fceling for the welfare of our body, 
similarly we should have the feeling to promote the welfare of 
all bodies; or us we remain untainted and unconcemed with other 
bodies, so should we remain unconcemed with this body also. 
JF we assume the identity of this body with all other bodies, 
we can be frec from evils. Having renounced attachment to all 
bodies including our body, we can be detached (established in 
the Self). Having renounced attachment to all bodies as well as 
to the world, we can be the lovers of God. 

Being fragments of God, we have our affinity with 
God—‘mamaivisiéo jivaloke", therefore we abide in God. But 
the body, senses, mind and intellect have their affinity with 
"prati, so they abide in ‘praksti’—‘prakytisthani’, ‘vikäräthśca 
‘gumlirnscaiva viddhi prakrtisambhavan’ (Gita 13/19). There has 
neither been, nor is, nor will be, nor can be our union with the 
body; while we have neither been, nor are, nor wili be nor can 
be separate from God. If anything is at the farthest from us, it is 
the body; and if anyone is nearest to us, it is God. But because 
of desire—the sense of mine—identification, we see things in 
a perverted way viz., the body appears near while God appears 
far away, the body seems to be attained while God seems to 
be unattained 

In order to renounce the assumed affinity with the body, 
a striver should accept three facts—1. The body is not mine 
because it is beyond my control. 2. I need nothing. 3. T have to 
do nothing for myself. So long as a striver assumes his affinity 
with the three bodies—the gross, the subtle and the causal, the 
actions performed with the gross body, reflection done with the 
subtle body and trance attained with the causal body—ail the 
three bind him. But when he renounces affinity with the throc 
bodies, then actions, reflection and trance don't bind bim viz, 
he becomes detached from them. 
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In order to arouse (realize) his eternal affinity with God, a 
striver should accept three facts—1. God is mine, 2. Tam God’s, 
3, AIL is God's. When his eternal affinity with God is aroused, 
a striver attains love (devotion) to God. Attainment of devotion 
to God is the acme (or accomplished state) of human life, 

A man has three desires—desire for pleasures, eagerness 
for enlightenment (Self-realization) and a yearning for love. 
‘The desire for pleasure is related with the body, eagerness for 
enlightenment is related with the Self and the yearning for love 
is related with God. It is an error to assume the body as one's 
Own because the body is a fragment of "prar". Therefore 
desire for pleasure is aot of the Self; but the assumption that it 
is of the Self, is an error. But esgerness for enlightenment and 
yearning for love, are one’s own, there is no error in it. Therefore 
by applying the body in the service of the family, the society 
and the world in a disinterested manner, or by intensifying the 
cagemess for enlightenment, this error is rectified. With the 
teetification of this error, the desire for pleasure is wiped out. 
With the ‘destruction of the desire for pleasure, the eagemess for 
enlightenment is satisfied and the striver realizes the Self viz, 
he attains enlightenment and he becomes a liberated soul, Then 
in a man (tbe Self) who is a fragment of God, the yearning 
to love God js intensified. All beings are fragments of God, 
therefore their final aim is to love God. Yearning for love is the 
universal yearning. Having attained love, human life becomes 
perfect and then nothing remains to be done, to be known and 
10 be attained. 

aoni moa 

Link:—Due to assuming the mind and senses as Its own, 
the soul accompanied with them wanders in innumerable wombs. 
This is described in the next verse by the Lord by means of an 
illustration, 
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wr anA TEER: | 

were enfer emrisenferemrarq N u 

sarira — yadavüpmoti — yaccápyutkrümatiévarab 

erhitvaitani samyáti viyurgandhdnivisayat 

As the wlad watts sceat from its base, so docs the Jivàtmá 
(embodied soul), assuming itself as the lord of body etc., take the 
senses along with the mind from the body, which jt leaves behind, 
and migrate to the body, which it acquires. 8 
Comment:— 

"Vayurgandhanivasayat'—Just as. the wind carries away 
scent (perfume) from a perfume box, but this perfume does not 
stay permanently in the wind, because the wind has no eternal 
affinity for the scent. So does the individual soal, carrying the 
senses. mind, intellect and natural instincts etc. (subtle and 
cansal—both bodies) by assuming them as Its own, migrate to 
the body, which It acquires. 

As essentially the wind is unconnected with the smell (scent), 
0 is the soul unconnected with the mind, senses and body ctc., 
but, by assuming these as Its own, attracts them towards it. 

As wind in spite of being an cvolute of ether, carries smell 
(perfume) a fragment of the earth, so does the soul in spite 
of being a fragment of God, carrying the transitory body, an 
evolute of Nature, migrate to different wombs.The wind being 
matter (insentient), does not possess discrimination, that it 
should not take scent from its base, But an embodied sou! has 
the discrimination and power, to renounce affinity for the body. 
Every human being, has been bestowed independence, by which 
he can either get attached to an insentient body etc., or renounce 
this attachment. In order to, rectify the error, he should accept 
the reality, by changing the assumption, that be (fhe soul) has 
no affinity for the physical, the subtle and the causal bodies, as 
fragment of Nature. Then, he can he easily liberated, from the 
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bondage of birth and death. 

In this illustration the Lord has used three words—(1) Wind 
(2) Scent (perfume) (3) Seat. Here, the seat stands for physical 
hody. As wind carries scent from a perfume box and the box is 
left behind, so does the soul carry the subtle and causal bodies, 
while the physical bòdy is left behind. 

'Śarirarh yadavapnoti yaccápyutkrámatiSvarah grhitvaitàni 
saryáti— Here the term ‘Iévarah’, stands for the embodied 
soul. This soul, commits three errors—(1) It regards Itself as the 
master of mind, intellect and body etc., but actually, becomes 
their slave. (2) It having become the master of insentient 
objects, forgets Its real master, God. (3) 1t does not renounce 
is assumed affinity for the insentient objects, though It is free 
in renouncing them. 

God has given independence to the embodied soul, to make 
proper use of objects, such as a body ete., in order to, attain 
salvation, rather than to become their master. But by an eror, Tt 
instead of properly utilizing these, regards Itself as their master 
and really becomes their slave. 

Tt can renounce this assumed affinity, only when it comes 
to know, that It bas become a slave, to mundane objects, such 
as body etc., whose master, It regards Iwelf. By doing so, he 
(the soul) feels a shortage of mundane objects and feels itself 
as an orphan. 

One who is fond of becoming a master, cannot attain God, 
because he forgets the real master. A child in childbood cannot 
live without his mother, but when it grows into a youth and 
as a householder, becomes a master of bis sons and wife etc., 
he forgets his mother; so does the soul forget Its real master, 
when It becomes the master of insentient objects, such as the 
body etc. So long as, this forgetfulness continues ie., It has a 
disinclination for God, and It will go on suffering, 

‘The term ‘Api’ with the term "Iévaralr, bas been used to denote, 
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that this lord i.c., the individual soul is not powerless, insenticnt 
and dependent, like wind. It has capability and discrimination, to 
renounce the assumed affinity for the world and realize Its true 
affinity for God. But, it is because of Its yearning for sensual 
pleasures, that it neither renounces nor does It want to renounce, 
Its assumed affinity for the world. As soon as, It renounces this 
affinity, it cannot carry bodies (like the scent) with It ie. he 
becomes free from birth and death. 

A man (soul), has got two kinds of power (i) Life-breath 
power (ii) Power of desire. The life-breath power, decays every 
moment and when it comes to an end, that is called death. 
Attachment to the insentient, leads 2 man, to have desire 10 act 
and to acquire. If this desire to act and to acquire is wiped ont, 
while possessing life-breath power, a man is cmanciputed. But, 
if he gives up the body while possessing desire, he has to be 
reborn. On account of desires of the previous birth, he receives 
new life-breath to fulfil them. 

The life-breath power, should be spent in removing desires. 
Desire can be easily wiped out by being engrossed in the welfare 
of all beings, without any selfish motive. 

The term ‘Grhitva! means to make attachment and accept 
them as mine which are not ours. It takes them with Tt by 
regarding them as Its, while these never regard It, as theirs nor 
are they controlled by It. This crror of attachment and assumed 
affinity binds I, 

Whether a thing is acquired or not, whether it is superior or 
inferior, whether it is being used by us or not, whether it is far 
or neat, if we regard it as ours, our attachment to it, subsists. 

A man (the self), remains attached to mundane objects, such 
as a body etc., even after giving up the body. Therefore, the 
bones of a dead body arc immersed into the Ganges, so that 
the man (self or soul) may attain salvation, We are free and 
powerful enough, to renounce this assumed affinity (attachment). 
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1f we renounce it during this life, we may attain salvation in 
this very life. 

This inclination towatds, mundane objects which are not ours 
and disinclination for God, Who is ours, are great stumbling 
blocks in spiritus] progress. 

The term "Etui, stands for the mind and the five 
senses, referred to in the seventh verse. Here it denotes mind, 
intellect, five senses, five organs of action and five life-breaths— 
the aggregate of seventeen clements of the subtle body, as well as, 
the causal body. The embodied soul, taking all of these migrates 
to the body, which it acquires. Just as a person, casts off worn-out 
clothes and puts on new ones. so does sn embodied soul, cast 
off worn-out bodies and enter others, which are new (Gità 2/22). 

In fact, it is not possible for the pure sentient soul, to 
renounce a body and to migrate to another body, because It is 
immobile and pervading everywhere (Gità 2/1724). But when 
It identifies Itself with a body, an evolute of Nature i.e., It is 
seated in Nature, It gives up, one body and acquires, another 
body. When the soul ceases to identify Itself with the bodies, 
(physical, subtle and causal), It is not reborn, because assumed 
identification with a body, becomes the cause of Its birth in 
good and evil wombs. 

Appendix—In the preceding verse the term ‘Kargati? has 
been used while in this verse the term ‘grbitva’ bas been used. 
'Karşati" means ‘to attract’ and “grbiiva’ means ‘to catch’ viz., 
"to identify’. The purpose of the Lord in giving the illustration 
of the wind is that the Soul, like the wind, remains untainted. In 
spite of dwelling in the body, in fact the Self's untaintedness never 
suffers—sarirastho’pi kaunteya na karoti na lipyate’ (Gità 13/31). 
Perfume docs not stay permanenily in the wind, it disappears 
automatically; but attachment to the mind, intellect and senses is 
noi renounced, unless tbe individual Self renounces it. The reason 
is that the Self itself bas caught them viz., has been attached to 
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tbem—'grhitvaitüni'; therefore he will be detached from them 
only, when he renounces attachment to them. 

There is a natural distaste for every sensual pleasures—this 
is everyone's experience. Inclination to pleasures is unnatural 
but disinclination is natural. A man (the Self) develops taste, 
but distaste is natural, As a smoker while smoking a cigarette, 
breathes in the smoke but it breathes out naturally. If the mouth 
is shut, it is breathed out through the nose. This smoke docs not 
stay, but he forms the bad habit of smoking and gets addicted 
to it, Similarly pleasures don't stay but the pleasure-seeker gets 
into the bad habit of enjoying pleasures. Objects of pleasures 
disappear naturally and there is natural disinclination for them 
but because of bad habit, he gets attached to the pleasures 
and actually being independent, he feels that he is dependent 
upon them, In spite of being engrossed in pleasures, in fact 
his untaintedness is not wiped out but he does not take any 
heed of it and doesn’t attach importance to il. He in spite of 
having no affinity with the body, baving assumed affinity with 
it, derives pleasure from it. Affinity is transient while disunion 
is eternal. The body being of the class of the world (inert and 
kaleidoscopic), is different from the category of the Self, Tt is 
not possible to have relationship with the thing which is alien 
Being a fragment of God, the soul and God are of the same 
nature. Thercfore he (the Soul) has his natural affinity with God 
If a person (the Self) by having faith in utterances of Saints, 
God and the scriptures, accepts his affinity with God, he will 
realize his natural affinity with God. Bit he attaches importance 
to objects. Unless he accepts his affinity with God, God does 
not let him have his affinity with any other thing but breaks it 
off. A man in spite of applying his full force, can’t maintain his 
relationship with the world permanently. 


Bis 


Link:—Now, the Lord explains the expression "Manah- 
sasphdnindriyan’, used in the seventh verse. 
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Sip aep cereis a eat wa WO I 
atga owas fenga nen 
frotruri caksuh sparéanarh ca rasanariı phrünameva ca 
adhisthaya —— manaécayai —— visayünupasevate 
Tt (the individual soul), enjoys the objects of senses using the 

sénsations of hearing, sight, touch, taste and smell, as well as, 

the mind, 9 

Comment-— 

"Adhistháya manaScayam'—Several (good or bad) projections 
and distractions, appear and disappear in the mind, while the self 
(sentient soul) ever remains unaffected. Being transcendental in 
nature it is quite apart from it the insentient body, senses, mind 
and intellect and it is their base and illuminator. 

‘The self joining with the mind, experiences (enjoys) the 
‘objects of the senses, such as form (colour), touch, sound, taste 
and smell, It cannot experience pleasure or pain with the senses, 
without mind. It is only through the mind, that the embodied 
soul, enjoys sense-objects. 

"Srotrarh caksuh spar&anzzh ca rasanarh ghrünameva ca'— 

Bar, the sense of hearing bas the power of hearing." Till 


The thoughis that come (o the mind are projections and distractions. 
During sleep these appear as dream. We do not express every ibonght, nor do 
‘we act according to this thought, because we apply our own intellect, Expression 
of every thought, and translating it into practice is nothing but insanity, Thus 
projections, distractions, dream and insanity, are one and the same. 

Through ears we get two kinds of knowledge G) of sound (ii) of 
subject, So, the sense of hearing plays am important role in both the paths 
Of knowledge and of devotion, though through the sense of seeing (eye) 
also the subject can he known by studying the scriptores, but that is also 
the power of sound, in writen form. When we stam studying, first we 
gain knowledge through hearing. The sound has such power which cannot 
be thought of. The sense of hearing, only can receive, that power not the 
other senses. 


Verse 93 SADHAKA-SANJIVANT 1637 


today, we have besrd words favourable (preise, honour, 
blessing, melody, music etc.) and unfavourable (blame, 
dishonoar, curse, abuse etc.) but have they affected the self in 
anyway? No. 

A person, hears happy news of the birth of his grandson 
and sad news of the death of his son, at the same time. Thus 
he has knowledge of two news. But, is there any difference in 
that knowledge, or in the self? 

We have scen many plcasant and unpleasant (horrible) 
scenes, with our own eyes. But have they affected the self, 
in anyway? 

We have touched many soft or hand, hot or cold objects, but 
is there any difference, because of the touch, in the self? 

We have tasted bitter, pungent, swect, astringent sour and 
saltish food, but have these left any effect, on the self? 

Similarly, we have experienced different kinds of good and 
bad scents, But is there any difference in the self, because of 
those different scents? 

An Important Fact 

The five senses of hearing, sight, touch (skim), taste and 
smell, have affinity respectively, for five organs of actions— 
tongue, feet, hands, genital organ and amus. If one who is 
dea, is also dumb; oil rubbed on the sole of his feet, has 
2 healthy effect on his sight; hands can be used io touch an 
object, because of skin; control aver the tongue, controls the 
genital organ; smell makes its entrance through nose, while it 
makes its exit through amus. 

‘The five sense-organs, the five organs of action and the five 
senses, are formed respectively,out of portion of the mode of 
goodness, the mode of passion and the mode of ignorance, of 
each of the five subtle elements, 


1638 SRIMADBHAGAVADGTTA (Chapter 15 


Five sube] Portion of the mode | Portion of the — |Portion of 


the 
Elements | of goodness mode of passion |mode of 

ignorance. 

(Sattva) (Rajas) (Tamas) 
Ether | Ear Tongue (the | Sound 
‘organ of specch) 

Air Skin Hands Touch 
Fire Eye Feet Sight 

(colour) 
Water — | Tongue (for tuste) | Genital organ | Taste 
Eat — | Nose Anus [Smell 


The mind and the intellect, are made of the Sattvika portion, 
the life-breath is made of the Rajasika portion while the body is 
made of the Tämasika portion of the mixed five elements. 

"Visayünupascvnte—H a businessman, stops his business at 
‘one place and starts it at another due to some reason, so does soul 
migrate, from one body to another, and It starts enjoying the objects 
of senses, in the new body also, as it did in the first body, because 
of Its past habit. Thus an embodied soul, has to be born in good 
and cvil wombs, because of its attachment, to sensc-objeets. 

God has bestowed this human body upon us, to enable us 
to attain salvation, rather than to enjoy pleasure or to experience 
pain, As we cun feed a cow which is given to a Brahmana as 
a charity, but we cannot iay claim to its milk, so can we make 
proper use of the body bestowed upon us by God, but we cannot 
enjoy, the objects of senses with it. 

An Important Fact 

The more the embodied soul enjoys, the objects of senses, 
the more It is attached, to them. This attachment leads it to 
rebirth and all sorrows. In fact, the pleasure bom of contact 
with objects of senses is illusory and source of sorrow, but these 
seem pleasant in the beginning out of ignorance, (Gita 18/38). 
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Had there been happiness in sense-objects, prosperous persons 
possessing all the luxuries would have been happy, but they 
also undergo sufferings and disquietude. Enjoyment of pleasure, 
results in loss of wealth, health, quietude, patience, happiness 
and honour etc.* 

‘As thirst is not quenched by drinking water in a dream, so 
‘can a man not attain peace, by enjoying objects of senses. A man 
thinks, that he will attain peace through prosperity and pleasure. 
But the more prosperity he acquires and the more pleasure he 
enjoys, the keener desire he has, to acquire and enjoy thevet. 
“All the riches of the world, all beantiful women, ell excellent. 
objects cannot satisfy a man even if he acquires all of them" 
(Visqupurina 4/10/24; Maha. Adi. 85/13). Because the soul, is a 
fragment of God and is sentient, while sense-objects, are fragments 
of prakrti (Nature) and are insentient. So bow can insentient 
and perishable, satisfy the sentient and imperishable? As thirst 
cannot be quenched, even by the most delicious dishes without 
water, so can, the thirst for God-realization, not be quenched by 
insentient mundane objects. The more he possesses them, the 
more hungry, he feels. 

Tf a striver, has a resolve this very day, that he has not to 
enjoy objects of senses. Then the thought of these ceases to come 
to his mind, and it Jeads him to be pure and evenminded. Those, 
who gain equanimity of mind, naturally realize God (Gita 5/19), 
because He is ever-attained. But He remains veiled, because of 
a sitiver's attachment, to objects of senses. 


* We have not enjoyed plessures (the objects of senses). The objects of 
senes have enjoyed us; we have nox performed penauces, penances have burn. 
"ur time has not been spent, we have been spent; desire las not decayed but 
we have decayed, 

‘tDesice is never satisfied after enjoying the sensual pleasures but it is 
rather strengthened in the same way as fire bums up when clarified ghee is 
added to it (Mang, 204). 
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Not to talk of God-realization, even firm determination to 
turi only towards God cannot be had, by those wlio are attached 
to pleasure and prosperity (Gita 2/44). 

Gosvimni Tulasidàsa, in the Rámacaritamánasa prays that as a 
voluptuary loves a woman and is attracted towards her, because 
of her beauty and as, a greedy person hankers after riches and. 
hoards these, so should he be attracted towards Raghuniaiha's 
handsome form, and treasure the divine name (Lord Rama) by 
continuously repeating it. Mundane pleasure and prosperity, are 
not ever dear, even to a worldly person, but the form and chanting 
of the .name of Lord Rama, are always dear to devotees. 

Appendix—By enjoying sense pleasures, the Self becomes. 
secondary while the body and the world become prominent. 
Therefore the Self is termed as ‘Jaga (world) (Gita 7/13). 

sir 

Link:—In the preceding three verses, there is description 
of the soul (embodied or individual soul). While concluding the 
topic the Lord, in the next verse, describes who knows this soul, 
und who does not? 

eed fiore afar spars e gona 

Rn mquyauf arafa MTAA: d to! 

utkrámantarh sthitarh vápl bhufjánarh và gupanvitam 

vimüdhà nānupaśyanti paíyanti jüánacaksusab 

The duped do not know the sout having identified itself with 
three gunas departing from, or dwelling in the body, or enjoying 
the objects of senses, but they, who possess the eye of wisdom, 
behold ft. 10 
Comment: — 

"Utkcámaatam'—The soul (self), while giving up a physical 
body, departs taking the subtle body and the causal body with It, 
So.long as, the heart beats, the sou! dwells, in that body. Even 
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when the heart stops beating, the soul may stay for sometime. 
Th fact, the soul being immovable and sentient, does not migrate, 
it is the life-breath, which migrates. But, It is said (o migrate, 
because ofits attachment, for the subtle body and the causal body. 

‘The term "Utkrürnati*, used for the Jivatm, (embodied soul) 
which assumes itself, as the lord, as mentioned in the eighth 
verse, has been called here "Utkrámantam (depar). 

‘Sthitarit và —As a camera takes a picture of an object as it is 
reflected, so is the subtle body formed, according to the thought 
which a person has at the time of death. As the process of making 
photograph takes sometime, so the physical body to be prepared 
according to the thought of the last moment takes sometime. 

The term, which bas been described as Yadav&pnoti, in the 
eighth verse has been called 'Sthitam’, here, 

‘Api bhotijanait va’—-When a man enjoys objects of senses, 
of sound, touch, form, taste ané smell, he thinks that he is very 
careful, he knows the objects uf senses well, and enjoys them, 
carefully. But io fact, he is deluded, as their enjoyment leads 
him to hell and evil wombs, 

Philosophers and- scriptures have different opinions about 
God, the soul and the world. But all of them agree, that the 
soul, suffers because of Its attachment to the world and attains 
bliss, by having affinity for God. 

The deluded hear, study and also declare, that the world is 
transient and kaleidoscopic, yet they assume it as permanent, 
becanse they cannot enjoy the objects of senses without regarding 
these as real or permanent. A voluptuary, becomes so much 
deluded that he regards gratification of lust, as his highest aim 
(Gita 16/11). So his eyes of wisdom ever remain shut. People 
know, that they have to die, because they are living in a world 
of mortals, yet they want to live, in order to enjoy sense-objects. 

‘The term ‘Api’, denotes that when soul having given up one 
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body, migrates (with subtle body and causal body) to another, to 
acquire it and enjoys the objects of senses, It in spite of appearing 
attached to the modes, acmally remains detached. In fact, the 
soul (self), neither departs, nor stays, nor enjoys, Itself, 

The expression "Vigaynupasevate’ used in: the preceding 
verse, has been termed here as 'Bhuñjānam'. 

"Gusdnvitam'—It means, that it is because of assumed contact 
of the soul with the modes, that activities of departure, stay and 
enjoyment, appear in It 

Jn fact, the soul has no affinity for modes, but by an error It 
assumes Its affinity for them, in order to derive pleasure out of 
the world, and so It has to take birth in high and low bodies. 

A man, in order ta derive pleasure, out of the world, 
assumes his affinity for persons and objects of the world. An 
orator regards an andience as his, a person having no son, 
adopts a boy as his son, he who has no real brother, or sister, 
assumes relationship of a brother or a sister, with someone else, 
and so on. The Lord declares, that the embodied soul, in spite 
of being transcendental (beyond gunas), in its intrinsic nature, 
by assuming relationship with gunas (space, time, individual, 
object), gets into bondage. 

The expression "Prakrüstháni, used in the seventh verse 
stands for the expression 'Gundnvitam’, used here. 


A Vital Fact 


So long as, a man is in tbe least attached to. prakqti (nature) 
and its evolute, the módes, he is made to act helplessly, by the 
modes of natore (GTA 3/5). If he (the sentient self) depends on 
insentient nature, he suffers from the evil of impurity. Even when, 
he totally becomes free from modes of Nature, but relishes this 
freedom (because of the trace of egoism), the evil nf egoism 
persists. But, when he ceases to relish it, his evil egoism comes 
to an end, and his devotion accelerates, continuously. The 
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supreme aim of a man, is to attain this devotion. Having attained 
this devotion (love), a devotee attains perfection. The Lord, having 
bestowed upon His devotee this unique devotion, gets p 
considers him the most devout, among all the Yogis (Gi 

A man, transcends the tbroc modes of Nature by practising 
the spiritual disciplines through his discrimination, but having 
transcended the three modes of Nature, be attains devotion (love) 
to Him through His grace only. 

"Vimbdhá napupasyanti'—As, we remain the same, while 
performing different actions, so does the self (soul), remain the 
same while giving up one body, acquiring another body and 
enjoying the objects of senses. But he, who having identified 
the self with the body, chinks he is a doer (3/27) is a deluded 
one, who does not behold reality. 

The deluded are so much attached to pleasure and prosperity 
that they do not realize the fact, that mundane objects, such 
as body etc., are perishable. Moreover, they do not think, that 
sensual pleasures, are sources of sorrow. While describing the 
food of three kinds in the seventeenth chapter, which arc dear 
to the good, the passionate and the ignorant, the Lord, first has 
given the effect of food liked by the good (Sattvika), the effect 
of the food liked by the passionate (Rajasike), has been given 
afterwards, while no remark has been given, af the food, which 
is dear to the ignorant (Tamasike) (Gità 17/8—10). Why? The 
reason is, that a good person thinks of the fruit, before performing 
an action, the passionate first performs the action and then reaps 
its fruit, while the ignorant person, does not think of the result at 
all, So the Lord bere, means to say, that the deluded (delusion is 
a trait of the ignorant) while enjoying objects of senses, do not 
think, of the result, of sensual enjoyment. They remain, engrossed 
in pleasure and prosperity. Their knowledge remains veiled, by 
the mode of ignorance and therefore they cannot distinguish, 
he soul from the body. 
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"Posyanti jidinacakgusnh'—All the beings, objects, incident and 
circumstances, are kaleidoscopic i.e., the seen, is changing, into 
the unseen. This is known as beholding with an eye of wisdom. 
The unchanging (permanent), can petveive the changing. 

A wise man, also give up a physica! body, but he neither 
acquires another body nor does he enjoy the objects of senses, 
with attachment. The Lord, in the thirteenth verse of the second 
chapter, declares, "Just as, in this body the embodied (soul) passes 
through childhood, youth and old age, so also, does It pass into 
another body. But the wisc maa, is not deluded (perplexed) by 
this." The reason is, that a wise man beholds, with an eye 
of wisdom, that all activities, such as birth or death etc., or 
modifications occur, in the kaleidoscopic body, rather than, in 
the uniform self. The self, ever remains free, totally from all 
modifications. It is because of identification with a body and 
because of the desire to derive pleasures out of it, that a man 
feels modification, in him (the self). The deluded, behold the 
soul connected with the modes, while the wise behold It, in 
reality, free from contact, with modes. 

Appendix—A man (the Self) by assuming his identity with 
the gunas (modes) becomes *gunànvita'. If be does not assume 
his affinity with the modes, he is nirguga (free from the three 
modes)—‘aniditvannirgunatva’ (Gità 13/31). |t means that 
attachment to the modes causes his birth and death (Git 13/21). 
“Though no one wants his degradation (downfall), yet because of 
his attachment to sense pleasures, he does not know the means 
of his progress. He sees his progress in acquiring perishable 
objects but the result is his much degradation. 

Departing from one body, dwelling in the other body and 
enjoying the sense-objects—these are three different activities but 
the Self dwelling in them is the same-—in spite of this clear fact 
an indiscriminative person does not know it viz. he does not 
pay attention to his experience and docs not attach importance 
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to his experience. Being deluded by the three modes, he remains 
unconscious (Giti 7/13). The Self does not stay with any state 
continuously—this is everyone's experience. lis untaintedness 
is self-evident, 

The Lord in the preceding verse mentioned five actions— 
hearing, seeing, touching, tasting end smelling, while in this 
verse He has mentioned three actions —deparing from one body, 
dwelling in the other body and enjoying the sense-objects. Out 
of these eight, no action persists continuously, but the Self ever 
remains the same. Actions are eight in number but in all of them. 
the Self remains only one. Therefore everyone knows their presence 
and disappearances, their begisining and end. But the person (the 
Self) who knows the beginning and the end, is eternal. 

‘There is supposed union and gradual disupion of the body, 
objects and every pleasure. The Self remains one in all the states 
and in spite of being one, passes through several states. Iad the 
Self not remained one and the same, who would have known the 
different states? Though this fact is quite clear, yet the deluded 
people don’t perceive (realize) the reality, but the Yogis who 
possess the eye of wisdom, perceive this reality. 

D nd 


Link:—The Lord, in the next verse, describes characteristics 
of those who perceive (behold) Him, by striving and also the 
daficiency of those, who do not behold Him, even by striving. 

erit ARA yaa 1 

AAA SRP Jr PATS: u 23 

yatanto yoginaécalnar patyantyltmanyavasthitam 

yatanto'pyakrtütmüno naina pasyantyacetasah 

‘The Yogic aspirants perceive Him, as established in the self, 


but the unintelligent and the unenlightened. who have not purifled 
their hearts, even though striving, do not behold Bim. 11 
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Comment: 

*Yatanto yoglnaócainash pasyanti’—Here the term "Yosinah’, 

stands for those strivers following the path of knowledge, whose 
only aim is God-realization. 

‘The: term "Yatantab, here stands for ‘striving’, with a firm 

, determination from the heart. 

Strivers whose only aim is God-realization, become 
automatically free from attachment, a sense of mine and the 
desire for fruit. They strive with exclusive devotion, and so 
yeaming, promptness, restlessness and thoughtfulness, are 
naturally revealed, in them. This is ali included in the term 
"Yatantah’, used here. Such strivers, who strive with exclusive 
devotion and firm determination, having a disinclination for the 
world, perceive Him established in the self. The team ‘Pasyanti, 
stands for this perception. 

Such steivers, who want to attain the real (God-realization), 
and renownec the unreal (world), perecive Him, as established in 
the self, when their discrimination, is fully aroused. 

*Atmanyavasthitam'—God (The Supreme Being) always 
equally pervades everywhere. He is the self, seated in the hearts 
of all beings, (Gita 10/20). Therefore, the Yogis (sages) realize 
(behold) Him, in the self. 

Existence is of two kinds—(1) That which undergoes 
modifications or changeable (2) Axiomatic (self-evident). The 
existence, which has its appearance after being bom, is called 
changeable existence, while existence which is never born, but 
which exists eternally, and remains as it is, in a uniform way, is 
called, axiomatic existence. The world and the bodies, undergo 
modifications, while God and the soul are self-evident, It is 
an error, to identify the self, with the body.* When a striver 

* A man identifies the self with the body and has egoistic notion. Similarly 
he regards the body as ‘mine’, It is because of his egoistic notion that the body 
seers real to him amd i is because of the sense of mine with the body that 
be is attached to it 
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renounces, this identity as well as a sense of mine, he gets 
established, in the self. 

When a man does not attach importance to discrimination, 
bestowed upon him by God, he is bound througb egoism, and 
a sense of ‘mine’. This affinity is so much strengthened, that it 
continues even after death, and it is also so brittle, that it can be 
broken anytime and a man is free, in maintaining it or cenouncing 
it. By misusing this freedom, he creates affinity with body, etc., 
which does not belong to his class. 

When a man does not attach importance to discrimination, it 
is veiled and then the body seems real. But, by good company 
and the study of the scriptures etc., as this discrimination is 
unveiled, the assumed affinity for the body, is renounced. When 
discrimination is fully unveiled (aroused), a striver realizes that 
he is naturally established, in the self. This is what the Lord 
means by the expression, ‘Abani avasthitam’. 

Egoism is born by the attachment of a man (the self), to 
the world. Egoism can be of two kinds—(1) Through hearing 
from others— ‘I am’ Mohana or Syama and T am Brahmana 
or Kgatriya (2) Through the performance of actions—'I am an 
orator, a teacher or a physician, through specch, teaching and 
treating patients. But this egoism, is a temporary phase. When. 
it is renounced, a striver realizes, that he is established, in the 
self which is self-existent. 


(1) God in the form of "Ij, Who pervades everywhere, 
as the illuminator and base of 'T, 'you', this! and ‘that. These 
four ever undergo changes, while He (Is) never undergoes, 
any change. Morcover, it is because of his cgoistic notion, 
that a man feels, that he is different from others ie., he has 
to use 'am', because be says T, otherwise there is only ‘Is’, 
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Till, Tness persists, there is individuality or finiteness. On its 
effacement only ‘Is’ ie., the Absolute, remains. 

‘Aemani avasthitam'—means that there is, Ts' in ‘Am! and 
‘Am! in "Is. In other words, there is macro in micro and micro: 
in macro, An individual end the society cannot be scpareted 
from each other, in the same way, as the waves and the sea, 
cannot be separated from each other. But, as in the element 
water, neither the sea nor the waves are there, so is God free, 
from an individual or society. When a striver, realizes this fact, 
he realizes, that He is established, in the self. 

A man cannot realize, that He is established in the self, 
because of his attachment to the world, to derive pleasure out 
of it and because of his disinclination for Him. So long as it is 
not realized that the self is God, we feel God as separate and 
away from us and we have to make efforts to achieve God and 
there sepanxtion is a must when he renounces attachment to the 
body, he realizes (beholds), that He is established, in the self 
and does not suffer pain of separation, from Him.* 

He who beholds God, in the self, does not support the 
pinion, that God is different from the self. It is the sense of. 
"I ness, which separates the self from God. In fact, the self has 
no evil, such as "Tess or dependence or shortage or ignorance 
ete. Rut, hy an error a man (the self), assumes that they are in 
him. In order to remove these evils, he should behold Him, in 
the self. When he beholds Him, in the self, he becomes free 
from all evils, because in Him, there is no evil. 

As the world is kaleidoscopic, so is T, because it is a 
fragment of the world, as "T am a boy", "I am young", “I am 
old", "Lam sick", "1am healthy” and so on.t Both the world and 


* Only wise who constantly behold God in the self anain eternal bliss 
(Katha, 22/13). 

Here a doubt may arise that the states of boyhood and youth etc., change 
‘but 'T remains the same. The explanation is TT seems the same because of 
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T, are perishable, while the self and God are imperishable, As 
the world has no existence, so does T also, have no existence. 
Saint Sundaradása declares, “We see what does not exist, 
bot we do not see what exists." The reason is, that instruments 
such as, the mind, intellect and senses etc., with which we sec, 
also do not exist. So the unreal can be seen, with the help of 
the unreal, the real cannot be seen, with the help of unreal. 

Moreover, the unreal seems to exist, in the light of the 
real. The real is the illuminator, and the base, of the unreal. As 
we can see the world, with the eye, but we cannot see the eye 
with it, so how cen God, Who is the knower of all, bc known 
by-them? How can the unreal, which is illumined by the resl, 
illumine the real? 

‘The self, can be realized by the self, rather than by senses, 
mind and intellect etc. Similarly God, Who is establisbed in 
the self, can also be realized by the self, rather than through 
discourses or through intellect or through hearing" as the senses, 
the mind and the intellect etc., are evolutes of Name. How can 
He, Who transcends Nature, be known by the cvolutes of Nature? 
Therefore, when‘a striver, renounces his affinity for nature, he 
realizes Him, in the self. 

A striver, commits an error, that he wants to know God, 
in the same way, as he knows the world. But the methods of 
knowing the two, arc contrary to each other. The world can be 
Known by medium (means), such as senses, mind and intellect 
etc, while God cannot be known by them, because He is beyond 
Jus identity with the reality (sentien). in tact the illuminator of T Ge, the 
self remains the same while there is a subile change in T. T is not the same 
in youth as T. was in boyhood. Similarly thero is change in T when the sonl 
passes into anothcr body though the self remains the ssme (Gui 2/13). 

*(1) God can be realized neither through discourses, nor through intlloct 
nor through much hearing (Katha. 1/223). 

Q) God can be realized neither through speech nor through mind nor 
through eyes (Katha. 2/3/12) 
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their access, as He is transcendental. 

The sentient, cannot be realized, by depending on, the 
insentient. Those who, having depended on Matter, or the 
inscatient (physical, subtle and causal bodies), want to realize 
God, cannot realize Him, even through trance, because a trance 
also depends, on the causal body.* 

‘The wise, who know that God is theirs, and they are God's, 
with the eye of wisdom, having separated the self, from the body, 
senses, mind and intellect etc., realize him. But those unwise and 
unenlightened people; who regard the body as theirs, and who 
consider themselves of the body, even though striving, do not, 
realize God, Who is established, in the self. 

(2) 'Atmami avasthitam'—The Lord has declared, that 
He is established in the self, of all beings (Lc., He pervades 
everywhere). In order to realize this fact, a striver should believe 
in the following four points: 

1. God is, hers. 

2. God is, now. 

3. God is, in me. 

4. God is, mine. 

As Ged pervades everywhere, He is also here. As He existed 
in the past, exists at preseat and will also exist in future, He 


YA man acts with the physical body, thinks with the subule body and 
experiences trance with the causal body. 

The causal body and the tance experienced with it in spite of being 
superior to wakefulness, sleep and sound sleep are in their subte form constantly 
active. Whon a pcraun transcends the causal body, only the self remains. This 
is the constant trance of the self, which transcends both activity and inactivity 
ie, when u man realizes the sclf there is neither activity nor inactivity. There 
is deviation from the trance of the causal body. But in the trance of the self 
viz., on Self-reatization there is neither trance nar deviation. This is known as 
‘seedless trance’ because in it the connection (seed) with the wodd is totaly 
descroyed. This is also known as Salajavastha' (innate or natural condition) 
dug it transcends all condiliuas, 
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is also, now. As He pervades all, He also pervades me, and as 
He is everyone's, He is also, mine. From these facts it is very 
obvious 

1. As God is here, we need not go anywhere, to realize 
Him. 

2. As God is present now, we need not wait, for future, 

3, As He is in me, T need not search Him, anywhere 
outside. 

4. As He is mine, I need not regard, others us mine, He is 
also very loving to me, because He is mine. 

These four points are very significant and useful, for all 
strivers. This realization is the quintessence of all spiritual 
practices. It needs no qualification, no practice, no ability and 
no virtue. Everyone is qualified, deserving and able, in believing 
it. The only condition is, that he should have only the desire 
for God-realization. 

"Yatante'pyoketitmáno mama paSyantyacetasah'— 'Akriāt- 
minah’ are those unrefined people, who have not purified their 
mind, they have been called "Acetasah' (unintelligent), because 
they do not discriminate, the real from the unreal. 

‘Those, who regard mundane objects, such as the body and 
also persons as theirs, and expect to derive pleasure, out of them, 
by attaching importance to them, are unintel}igent and unrefined, 
Such people, also wans to realize God, but they want to realize 
Him, with the belp of insentient objects, such as body, mind and 
intellect etc. As He cannot be realized with their help, He can 
be realized, by renouncing attachment, to them. 

In this verse the term "Yatantal!, has been used twice, in 
order to explain that the wise perceive Iim by striving, while 
the unintelligent do not behold Him, even by striving. It means, 
that so long as, a man is attached to worldly objects, he cannot. 
realize God, with body, senses. mind and intellect, though these 
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are useful, in making effort to attain Him. How can those, who 
have an eye on the unreal (mundane pleasures and prosperity), 
behold Him? 

Unrefined and unintelligent people, also meditate on God, 
study scriptures and chant His name, but they cannot behold 
Him, because they attach importance, io mundane objects 
(pleasures and prosperity). Though their effors are not in vain, 
yet they cunnot realize Him, at the present moment. He can bc 
realized immediately, if a striver renounces attachment to the 
insentient, totally. 

A striver cannot renounce attachment to insentient body, mind 
and intellect etc., so long as, he depends upon them. Moreover, 
he possesses cgoism, in its subtle form, if he practises spiritual 
discipline with the help of mind and intellect etc. He can be 
free, from this subtle egoism by renouncing attachment, to the 
insentient. This attachment, can be easily renounced, when a 
striver totally depends on God i.e., he firmly believes and accepts 
the reality Tam God's and God is mine’. It needs, neither effort 
nor practice 

Appendix—Neither pleasure nor prosperity stays permanently 
with us—a man naturally has this discretion. But the people. 
who in spite of studying the scriptures, keeping good company 
and practising spiritual discipline, don’t pay attention to their 
discretion and don't realize that they are different from pleasures 
and prosperity, are ‘akytitma” viz., they have not purified their 
hearts. Such people in the sixteenth verse of the eighteenth chapter 
have been called ‘akrtabuskdhi” (of impure or untrained mind) and 
(of perverse understanding). Though God-realization 
is not difficult, yct in spite of practising the spiritual discipline, 
they don't know God because of their attachment and desire for 
worldly pleasures, The reason is that discretion does not stick in 
thosc people who hanker after pleasures and prosperity. 

In the preceding verse the people who have been called 
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dhüh' (deluded), here have been called ‘agetasab’ 
(unintelligend. Being deluded by modes, they neither know the 
division of sense-objects nor that of the Self viz, they don't 
know that the Self is different from pleasures of which there is 
supposed union and gradual disunion with it. 

In this topi¢ from the seventh verse to the eleventh verse, 
the Lord wants to explain that His fragment, the Soul, is totally 
different from the materials (bodies, objects and actions) which 
by an error he regards as his own-—these matcriais are cvolutes. 
of prakrti—‘praketisthaini’. Both are totally different in the same 
way as are the sun and the darkest night of amāvasyā (last day 
of the dark half of a mouth). Their union is impossible. He 
who perceives that the senticnt and the insentient are totally 
different from each other, is wise and is a Yogi (sage). But he 
‘who perceives the sentient (the Self), identified with the insentient. 
(matter), is ignorant and a ‘bhog? (voluptuery). 
was 


Link:—In the fifteenth chapter, there are four topics, each 
consisting of five verses. This is the third topic of five verse, 
from the twelfth to the fifteenth verses, as well as the sixth verse. 
This topic specially deals with His glory, virtues and divinity. 
The topic (how the sun, the moon, the fire cannot illumine, 
that Eternal Goal) which was not very clear, there, in the sixth 
verse, is explained, in the next verse. 


aai Wut aras RaT | 

create era erereit fag ATTA Re ur 

yadddityagatarh tejo — jogadbhüsayate'khilam. 

yaccandramasi yaccagnau fattejo viddhi mamakam 

‘The light (coming from Me) of the sun that ilumines the whole 
world, and which 1s ia the moon and in the fire—know, that light 
to be Mine. 12 
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Comment.— 

[It is à man’s nature, that be is attracted towards a thing, 
which he (eels as, significant. He is attached to materia! objects 
(body, wife, son and riches ctc. ) by regarding these as significant. 
‘Therefore the Lord, in order to, efface the infiuence of worldly 
objects from the mind of the embodied soul, discloses the secret, 
that whatever significance ar splendour there is, of those material 
objects, that is really (basically) His, as all of these are illumined, 
by His light as He is supremely glorious.] 

"Yadidityagataih tejo Jagadbhisayate'khilam'—As the Lord 
(in 2/55) declares, that desire resides in the mind so does He 
here declare, that light (splendour) resides in the sun. It means 
that as desires appear in the mind though they are not of the 
mind, so does the light appear that it is of the sun, though it is 
not, it comes from God. 

‘The light (splendour), of the sun illumines the whole world, 
but chat light is really God's, though it appears to be of the sun, 
as the sun cannot illumine God or His Supreme Abode. The 
great sage Patahjali, declares— 

"God is the preceptor of the ancestor of all beings, because 
He transcends the limit of time” (Yogadaréana 1/26). 

How much influential and unique, God must be when His 
light (splendour), is so unique, that with it the sun illumines the 
world and the same light is reflected in the moon, the fire, the 
stars and the lightning (electricity) ete.! By thinking so, a man 
is naturally attracted towards Him. 

The sun is the presiding deity of eyes. Therefore, light 
(power of sight) in eyes, should also be regarded as God's 
(coming from Him). 

"Yaccandramasi'—As the illuminating power, as well as, the 
‘burning power in the sun, is God's, so is illuminating power or the 
cooling power, as well 2s, the nourishing power, in the moon, is 
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God's; because, in the moon the Light of the sun, is reflected. 

Here, the moon also denotes, stars and planets, 

The moon is the presiding deity of the mind. Therefore, 
light (power of thought), in the mind should also be regarded, 
as transmitted in succession from God. 

"Yaccágnau'—As the sun's light, is reflected in the fire, so 
is the fire's illuminating power, as well as, the buming power 
God's; rather than of the fire. 

"The fire, also denotes lightning (electricity), a lamp and 
fire-füjes. 

Fire, isthe presiding deity of speech. Therefore, the light (power 
of explanation) in the speech, should also be regarded as God's. 

"Tattejo viddhi mamakam’—The light, which resides in the sun, 
the moon and the fire and which illumines, other objects (stars, 
planets, lightning and fire-fly etc.,) should be regarded, as God's, 

The Lord means, that whatever being or object there is glorious. 
or splendid, and to which, a man is attracted, is a manifestation 
of a part, of His splendour (Già 10/41). As in swoetmeats, there 
is sweetness of sugar, so is the light (splendour), in the sun, the 
moon and the fire of God's. The whole world, is illumined by 
His light. He is the light, of all lights (Già 13/17). 

‘The sun, the moon and the fice, arc the presiding deities and 
illuminators respectively, of the eye, the mind and speech. A 
man, in order to express his thoughts or feelings and in order to 
understand them, has to use his eyes, mind and tongue. These 
three sense-organs, are more useful than other organs, in order 
to gain knowledge. Out of these three, the eye and the tongue, 
are extemal organs, while the mind is an intemal one. These 
three instruments, (organs) can illuminc only worldly objects. 
They cannot illumine God, because the light residing in them, 
is not theirs but is God's. 

Appendix—God is the source of all powers. In this connection 
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there is an anecdote in the Kenopanisad. Once God got victory 
over demons for gods. But the gods became proud of their power 
for this victory. They thought that they could get victory over 
demons with their own power. In order to destroy their false 
pride, God revealed Himself before them as a ‘Yaksa’ (demigod). 
Having seen the "Yaksi' the gods were surprised and began to 
think who he was? The gods sent the Hire-god to him so that 
they could know who he was. Yaksa asked the Fire-god who 
he was? Tho Fire-god said, "T am the famous Fire-god named 
‘Jataveda’ and I can burn everything oa the carth to ashes, if I 
so wish.” Then the demigod put a straw before him and asked 
him to bum it. The Fire-god made the best possible efforts but 
he could not burn it. Being ashamed of his failure, he returned 
to the gods and said that he could not know who that demigod 
was. Then the Wind-god approached him to know who he was. 
The demigod asked the Wind-god who he was. The Wind-god 
said, “T am the famous Wind-god named “Matarisva? and if L 
wish, I may blow off everything which is there on the earth.” 
Then the demigod pat a straw before him and asked him to blow 
it off. The Wind-god could not blow it off in spite of applying 
his full power. Being ashamed of his failure, he returned to the 
gods and said that he could not know who the demigod was. 
Then gods commissioned Indra to Yaksa in order to know who 
he was. As soon as Indra reached there, the demigod disappeared 
and in place of the demigod, Umadevi, the daughter of Himäcala 
appeared. Having been asked by Indra, Umidevi replied that 
God revealed Himself in the form of a Yaksa in order to crush 
their pride. It means that in the entire universe whatever power 
or speciality or singularity is perceived that has emanated only 
from God (Gi 10/41). 
roi es 


Link:—Having explained His light (splendour), in all the seen 
objects, in the. preceding verse, in the next verse, He explains 


Verse 13) SĀDHAKA-SAÑJĪVANĪ 1657 


how His energy is energizing cosmic life. 


mfa gp eh SITRIDTEHTSTHT | 

rfi e: vat: are gar qam: t $3 it 

BAmüvisya ca bhūtāni  dhàrayamyshamojasá 

pusndimi causadhih sarvah somo bhiitva rasitmakah 

Entering the carth, I support all beings by My energy, and 
having become the sapid moon, I nourish alt vegetation. 13 
Comment: 

'Gámáviéya ca bhütüni dhárayàmyahamojasi'—Thc Lord, 
permeating the earth, supports ll beings moving and uamoving. 
It means, that the movable as well as immovable beings, are 
supported not by the power of the earth, but by the power of God.* 

Scientists also agree, that on this globe, water level is higher 
than the land, and there is much more water, than landt, yet the 
earth does not submerge. It is because of the Lord's supporting 
power, that the earth does not submerge. The production power, 
as well as the attraction. power, of the earth should also be 
regarded as God's. 

‘Pugnimi causadhih sarvah somo bbütv& ras&tmakah'— 
The moon, has two kinds of power—the illuminating and the 
nourishing, Having described the illuminating power, in the 
preceding verse, here He describes, its nowishing power, He 

* All-—the heaven, the sun, the moon, the sky with stars, the ten directions, 
the earth and the ocean are supported by the power of God (Mahābhārata, 
Ant, 149/134). 

He Who, having resided the carth, controls it but is mot known by the 
‘earth; He Who is declared by the verse of the Vedas as the embodiment of. 
purity, the Lord, the controller, the Destination and the Deity of the universe, 
"Who is said to offer salvation to men and sages—that Lord Kryna Candra, 


the Master of the entire universe, the affectionate of those who seek refuge 
n Him, be the subject of my eyes. 


On this globe (earth) water occupies seventy-one percent part while the 
land occupies only twenty-nine percent part 
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declares, that it is He, Who through the medium of the moon, 
nourishes all plants. 

The moon, in the bright half of the lunar month nourishes 
vegetation, while in the dark half it withers it. In the bright half, 
the sweet rays of the moon, nourish all herbs and plants, by 
infusing sap into them. A child in the womb of its mother, also 
grows in the bright half of a lunar month. 

Here the term 'Somaly, stands for the 'Candraloka! (the lunar 
world), rather than only the moon. The moon, bas not only the 
illuminating power, but also the power to create nectar. Nectar 
first comes lo the moon from the lunar world, and then it comes. 
to the earth, from the moon. 

Here the term ‘Ausadhih’ stands for different kinds of com, 
such as wheat and gram etc. The moon nourishes all herbs, plants. 
and vegetables. All beings, such as mea, birds and beasts etc, are 
nourished by the com; nourished by the moon. That nourishing 
power of the moon, is in fact of God, rather than its own. The 
moon is merely án instrument on His hands. 

Appendix The carth and the moon etc.,—all is the Lord's 
lower nature (Gi 7/4). Therefore only God is its supporter, 
producer, sustainer, protector and illuminator etc.—all. Apar 
Prakrti (lower nature) being the power of God, is insepamble 
with Him 

Here the term ‘Soma’ stands for ‘Candraloka’ (the lunar 
world) which is above the Sun. 


mln 


Link:—Having explained how He is the source of energy 
of the cosmic life, in the preceding verse, in the next verse, He 
explains how He digests food, through the gastric fire. 


‘na vidus soma te máy ye ca naksatrayonayah 
‘tvamadityapathadirdhvamn jyotigar coparisthitab 
(Padmapursns, Sri 41/128) 
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ard pamm sper urfurat Seer: | 
TOMA: e fA gx 
aharh vaisviinaro bhüfva prünimái» dehamaéritah 
prünápünasamáyuktah pacimyamnarh caturvidham 

As the flre of life, in. the bodies of living creatures and 


united with the Prāga and Apāna breaths, I digest, the faur kinds 
of food, 14 


Comment: 

‘Ahar vaisvanaro bhütvà prāninārn dchamasritah'— Having 
described the light ín the fire as His light, in the twelfth verse, 
here in this verse He describes, the gastric fire, that digests the 
four kinds of food.* It means, that it is by God's power, that 
the fire illumines objects and also digests food. This fire, digests 
food of immovable creation such as plants, trees and creepers, 
ol movable beings such as birds and beasts etc., as it digests, the 
food of buman beings and enables them to grow. It means, that 
God in the form of gastric fire, nourishes the bodies of beings. 

"Prünápánasamáyuktah—In the body, there are five primary 
vital ats, known as ‘Prana’, 'Apána!, 'Samána', "Udànz' and "Vana" 
and there are five secondary vital airs known as ‘Naga’, 'Kürma', 
‘Kykarw', ‘Devadarta’ and "Dhanaüjaya:f {a the verse, the Lord. 


" The fire dar abides in the stomach is called Vaigvanara and it digests 
the food which is eaten. 

^t The functions of these ten vital irs are as follows:— 

(1) Pitt resides im the heart it exhales air, digests the food 
and so on. 

(2) Apina:—it_resides in anus. It inbales air, excrezs waste mater and 
throw our.the fotus from the womb. 

(3) Samina—te resides m the navei. ft circulates the essence of the 
digestod food in all the limbs, 

44) Udina:—it abides in the throat. It separates the solid and the liquid 
portions of food. It separates the subtle body fom the physical body and 
teansmigrates it to another body or to the world. 
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describes, only two main kinds of vital air— Prina and Apāna 
which fan the fire, that abides in the stomach and also circulate 
the essence of the digested food, to every part of the body. 

"Pacimyannajà catervidham'—Beings, est four kinds of food-— 

(1) Bhojya— That which is caten, having been chewed with 
teeth, such as bread and sweet cake etc. 

(2) Peya:—That which is swallowed, as milk and juice etc. 

(3) Copya:—That which is sucked, such as sugarcanc and 
taxngo etc. The immovable beings, such as tree eic, receive 
food, in this way. 

(4) Lehya:—That which bus to be licked such, us sauce 
and honey c 

‘These four kinds, can further be divided into many other 
sub-kinds. The Lord, declares that it is He, Who digests the 
four kinds of food, by becoming gastric fire. No food, can be 
digested without His power. 

Appendix—Entering the earth to suppor ali beings, becoming. 
the moon to nourish all vegetation, and becoming the gastric fire 
to digest the food in the living creamres—al! these activities are 
carried out by God's power. But a man by regarding them to 
be done by himself, feels proud for nothing— aha karomiti 
vpthabhimdnah’; as a dog, which moves under the bullock-cart. 
in its shade, thinks that it itself alone drives the bullock-cart, 

ur 

(5) Vylina:—It abides in whole of the body. lt shrinks and expands the 
body and its parts. 

(6) Nügi:— Is function is belching 

(T) Karma: It's function is shutting and opening the eyes. 

‘Its fonction is sneezing 
Is function is yawning. 
(10) Dhanatjsyaz—lt abides in the body even after doath and puffs out 
the dead body. In fact, only one vital air is diffrentiatod acconding to its 
sanus functions 
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Link:—Having described His illuminating, nourishing and 
digesting powers, in the preceding three verses, the Lord in the 
next verse, while concluding the topic, declares that He is the 
only object, worth knowing. 


és å widuüa — Gd 


Iam seated in the hearts of all; Y am the source af memary, 
knowledge and the reasoning faculty. It is verily T' known by all 
the Vedas; | am indeed, the author of the Vcdánta and correct 
interpreter and knower of the Vedas too. 15 

Comment:— 

"Sacvasya charh hrdi sannivigtah*—Having described His. 
illuminating, nourishing and digesting powers, in the preceding 
verses, the Tord discloses the secret, that He is lodged in the 
hearts of all beings. Though He remains pervaded everywhere, 
such as in the body, senses, mind and intellect ete., yet, He 
specially resides, in the heart. 

The heart, is an important part of the body. All the feelings 
arise in the heart. Feelings occupy an important place in all 
actions. Pure feelings purify all objects and actions etc. and 
therefore, are very important. The hear is an cvolute, of the mode 

* The twa birds named the soul and God live together with friendly feeling 
for each other by depending on the same tree i.e., body. Out of the two one (the 
soul) enjoys the fruits of that tree (action) by relishing them while the other one 
(Cod) does not enjoy them but merely remains a spectator (Mundaka S1). 
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of goodness; therefore, the Lord is specially lodged, io the heart. 

As the Lord dwells in the hearts of all men, no striver, 
should lose heart, as far as God-realization is concerned. Every 
person, whether he is sinful or virtuous, foolish or wise, poor 
or rich, sick or healthy or whether she is a woman, without any 
distinction of caste, creed, colour, order of lii fully qualified 
for and deserving of God-realization, under all circumstances. But 
he or she, should possess such a buming desire or restlessness, 
that he or she may not remain, without realizing Him. 

Though God, being omnipresent, pervades equally everywhere, 
in the sun, the moon, the fire, the earth and the gastric fire etc., 
yet He is particularly seated in the hear, in the same way, as milk. 
can be available from the udders of a cow, though it pervades 
her entire body or as water, is available from a well, though it 
permeates the entire earth (Gita 13/17; 18/61). 


An Important Fact 
Pertaining to God 


Tn fact, God is already attained to all human beings, as He 
dwells in their hearts, but they do not realize His existence, in 
their hearts bceause of their assumed affinity (attachment) for 
Matter, (the world). As soon as, there is total renouncement of 
this affinity for Matter, they automatically, realize Him. 

"When a person performs virtuous actions for Him, talks 
of Him and thinks of Him, he has to depend on Matter (the 
insentient and the unreal), because performance of actions or 
talking or thinking of Him is not possible, without depending on 
the insentient (gross, subtle and causal bodies). So these should. 
induce a man, to renounce his affinity for the world, and that is 
possible only when these (virtuous actions, talking of God and 
thinking of Him) are done, for the welfare of the world only, 
rather than, for one’s own self. 

‘Those, who think that God can be realized, through spiritual 
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practice or virtues or qualifications etc., are wrong. A thing, 
that is acquired by making some payment, for it, is of lesser 
value, than that payment (price). So if God is attained by certain 
spiritual practice or virtues or qualifications etc., it means, that 
He is less valuable than those means, while there is none even 
equal 10 Him, so how can anyone or anything be superior (of 
more value) to Him, (Già 11/43)? Moreover, if He is secured 
(realized) for some money (by any mears), it means, that there 
is not much use in realizing Him, because we already possess 
something more valuable, than He. 

As God-realization, is not the fruit of actions, so he cannot 
be achieved through actions like other objects. Every action, is 
born of egoistic notions while God is realized when egoism 
is renounced. So how can He, be realized through actions? It 
means that God cannot be realized, through actions. It means that 
God cannot be realized, through insentient objects, such as the 
body, senses, mind and intellect ete., but, He can he realized by 
renouncing affinity (attachment), for them. So long as a striver, 
depends upon them, he cannot realize God. God can be realized, 
through mind and intellect etc.,—this belief is a blunder. But, 
as soon as, he depends only on Him, without depending on any 
other object, He is attained, without delay. 

"Mattah seortirjiinamapehunarh es—Smri, means the 
recollection of an object or incident etc, which was perceived 
in the past, by a person, but which he forgot. There is difference 
between ‘Smut’ (recollection) and ‘Cintana’ (thinking). There 
is 'Smrü' of something of the past, while there is "Cintana' 
of something new. So there is ‘Smrti’ of God, while there is 
"Cintana’, of the world, because the world did not exist before, 
while God has existed, since time immemorial. There is not so 
much power in 'Cintana, as is there in Smrti’. In 'Smyti' there is 
less sense of doership, while in ‘Cintana’, there is more sense of 
doership. This recollection can be of two kinds—namral and by 
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effort. The former is automatically remained in the self, while 
the latter is made by intellect. 

Memory is of two types--One is resorted to, while the other 
is automatic (natural). The former is through intellect, while the 
latter is, through the self. Natural recollection aids a men, to 
renounce his affinity for the world, instantly. So, the Lord dechures 
that He is a source of this natural-recollection (memory). 

‘What is the memory? Memory is that the soul in spite of 
being a fragment of God, by an error. hus én inclination for the 
world and a disinclination for God. But when a man rectifies 
this error, and realizes that he is only God's, and not of the 
‘world, it is called ‘Smrti' (memory or recollection) (Gita 18/73). 
In memory, no new knowledge or experience, is gained. There 
is only a revelation of a fact, which he forgot, that a person, 
has his real affinity for God. 

A man (the soul is naturally endowed with, selflessness 
(Karmayoga), Self-realization (Jīānayoga or the path of knowledge) 
and Devotion to God, (Bhaktiyoga or the path of devotion). But, 
he has forgotten these since time immemorial. Once he regains 
this memory, he never loses it, because it is regained (aroused) in 
the self, rather than in the intellect. The memory of the intellect, 
can be lost, when intellect becomes dull. 

Knowledge of a subject is called ‘Jana’: AU the mundane, 
as well as, spiritual knowledge, is merely a reflection of God, 
Who is an embodiment of knowledge. In fact, real knowledge 
is known by the self. There is no doubt or confusion (illusion) 
in this knowledge, as it is infinite, perfect and cternal, while 
knowledge of senses and intellect is limited, imperfect and 
changeable, as such, there is doubt or confusion (illusion) in 
it. The sun, in spite of being large looks small, it means that 
knowledge of senses, is imperfect. Similarly, what is felt justified 
by the undeveloped intéliect, may be unjustified, when intellect 
is developed or purified. Thus, knowledge gained by senses and 
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‘mind, is limited and imperfect. This imperfect knowledge is called 
ignorance, while knowledge of the self, is perfect, In fact, the 
knowledge of senses and intellect is illumined, by knowledge of 
the self i.c., the former, comes into existence, by the latter. 

Removal of doubt, confusion, illusion, misapprehension and 
fallacious judgment, etc., is, "Apobana'. The Lord declares, that 
these are removed, by His grace. 

Are the scriptures true oc false? Who has seen God? The 
world is real. Such types of doubts, confusion and illusions, are 
removed by God's grace. The misapprehension that the world, 
is real or mundane objects provide real joy, is also removed, 
by His grace. At the end of the gospel of the Git Arjuna also 
declares, "I have gained my knowledge (memory), my delusion 
(doubt), is destroyed through Your grace" (Giti 18/73). 

"Vedaléca sarvairahameva vedyah’—Here the term ‘Survaih’, 
stands for the Vedas and the scriptures, which help a man, to 
acquire true knowledge of God, and enable him to realize Him. 

Here tbe Lord explains, that Vedas aim to enable a striver, 
to realize God, rather than to acquire, mundane pleasures. There 
is a description of the performance of actions for their fruits in 
the Vedas, because most of the people perform actions, for their 
fruits. Therefore, the Vedas, (being the mother of all beings) 
also nourish them, 

It is verily He, who is to be known by all the Vedas, because 
without knowing Him, knowledge is imperfect.* Arjuna had a keen 
desire to know God. Therefore, the Lord declares that He, Who is 
fo be known by all the Vedas, and scriptures, is sitting before him. 

"Vedántakrt'— Ihe Vedas, were created by Hirn (Gita 3/15; 17/23). 
‘Therefore, He can explain the principles of the Vedas and can 
reconcile the contradictions, that appear to exist, in them. So He 

* Having studied che Vedas thoroughly We foot who does not know God 


is merely the bearer of the load of the Vedas. 
(Mahabharata, Santi. 318/50) 
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declares, that He is the real knower of Vedas, and can give correct. 
interpretation removing all doubts, pertaining to Vedas. 

"Vedavideva cahamn'—It is He, who knows the correct intention 
of Vodas, because these have been created by Him. 

Even scholars find themselves at their wits end, in giving 
a right judgment, on contradictions, in the Vedas, (Git 2/53). 
They can know Vedas, in the right perspective and be free from 
contradictions, only by depending on God. 

‘The Lord, in the first verse of this chapter declared, "He 
who knows this imperishable Pipala tree, is the knower of the 
Vedas." But here, He declares, that He is the knower of the Vedas. 
It means, that the great soul who knows the reality about the 
world, becomes identified with God. The reality, about the world, 
is that the world has no existence of its own, only God exists. 
Having learned this fact, he renounces his assumed affinity, for 
the world and dependence on it, and he reatizes his real affinity 
for God and depends on Iim. 

An Important Fact Pertaining to the Topic 

The Lord, has described His manifestations, in the different 
forms, in four chapters— 

In the seventh chapter from the eighth verse to the twelfth 
verse, the Lord has mentioned His seventeen manifestations, by 
declaring that He is the cause-of important objects of the universe. 
‘Thus, He has proved Bis omnipresence, in different forms. 

Jn the ninth chapter from the sixteenth verse to the nineteenth 
verse, He, having described His thirty-seven manifestations in 
actions, sentiments and objects etc., in the form of effect and 
cause, has explained His omnipresence, and all pervasiveness. 

The tenth chapter is designated, as the Yoga of Divine 
manifestation. In the fourth and the fifth verses, He has mentioned 
twenty qualities, as His manifestation, while in the sixth verse, 
He has mentioned His twenty-five manifestations, in the form of 
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great persons. Then, from the twentieth verse to the thirty-ninth 
verse, He has particularly mentioned, His eighty-two exceptional 
manifestations. 

In this fifteenth chapter from the twelfth to the fifteenth 
verses, the Lord has mentioned His thirteen manifestations, in 
order to show His glory.* 

‘The purpose of describing His manifestation, in four chapters 
is to make the striver, realize that all is God (Già 7/19). Therefore, 
while describing His manifestations, He has specially proved, 
His omnipresence as. 

"There is no other cause of this universe higher than Me" (7/7). 

"I am existence and non-existence, O Arjuna” (9/19). 

"Lam the source of all: from Me, everything moves" (10/8) 

"There is no being, whether moving or unmoving, that can 
exist without Me" (10/39) ie., all the beings, whether moving 
or unmoving, are His manifestations. 

Thus while concluding the description of His manifestation, 
in this fiftecnth chapter, He declares: 

"I am seated in the hearts of atl" (15/15). 

It means, that all beings and objects exist, because of the 
existence of God; these have no independent existence, of their own. 

Jn the absence of light ie., in darkness no object is visible. 
When we see an object, first we see light, and then the object 
ie., every object is seen, within the light, but we instead of 
having our eye on the light, have it on the object. Similarly, 
we gain knowledge of all objects, actions and feclings etc., 


* The thirteen manifestations described in this chapter are as fallows— 

(I) The light (plendour} in the sun (2) The Tight in the moon (3) The light 
in the fire (4) The supporting energy of the earth (5) The muciabing power 
of the moon (6) The gastric fire (7) He is lodged in hearts (8) Memory (9) 
Knowledge (10) Ratiocinative faculty (11) He Who is to be known by the 
Vodas (12) The author of the Vedánta (13) The knower of the Vedas. 
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within the unique and permanent Light (Knowledge), Who is 
the illuminator and base of all of them. Therefore, when we 
behold worldly objects, first the illuminator of those objects 
(God), is seen, but because of our attachment to the world we 
do not perecive Him. 

In fact, the world has no independent existence. But, it seems 
to exist, because of our attachment to beings and objects, and 
because of desire to derive pleasure out of them. As soon as, 
this attachment for them and the desire to derive pleasure out of 
them, are renounced, God's existence, will be realized. Therefore, 
the Lord, while describing His manifestations, aims at explaining 
that a sttiver, should behold God in every being or object, he 
looks at, or thinks of, (Gia 10/41). 

At present, people attach too much importance to riches, and 
regard themselves as superior to others, because of their wealth. * 
Bot in fact, wealth by itself canaot be used. It is the things bought 
with that wealth, that are used. Thus a man, who attaches too 
much importance to wealth, cannot attach importance, to God. 
"Then, how can a buming desire for God-realization grow in him? 
Such a man, cannot even resolve, to realize God. He cannot even 
understand, that life can mn smoothly, without wealth. 

Asa businessman, during a ransection thinks in terms of money 
only, so does a striver, having the aim of God-realization, behold 
God only, in every object and activity etc. He comes to realize, 
that there neither is, nor can be, any other entity besides God. 


A Vital Fact 


Arjuna, in the fourteenth chapter asked Lord Krsna, the method 
of transcending the three modes of nature. It is attachment, 10 
these modes, which entangies men. Therefore the Lord has 


* The man who regards himself as superior or inferior to others because of 
his wealth, degrades himself. A wealthy man becomes proud of his wealth and 
Pride isthe root of demoniac endowment. All the evils and sins are born of pride. 
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mentioned his manifestations, in order to stress upon strivers 
that He, is superior to all the modes of nature ie., to the world 
and His glory, is greater than any other glory. 

In order to explain His glory, the Lord (from the twelfth 10 
the fifteenth verses of the chapter), describes that it is He, Who 
illumines the entire world; Who entering the earth supports all 
beings; who nourishes all herbs and plants (corn etc)). Again it 
is He, Who digests food, by becoming gastric fire, and it is He, 
Who is the source of memory, knowledge and the ratiocinative 
faculty. It means, that all the activities of the world from the 
beginning to the end, whether these are individual or social, are 
undertaken witbja Him, by His power only. A man, because of 
his egoism, becomes the doer of actions and thus gets himself 
in bondage. 

Appendix—Whatever the Lord said in the first verse of this 
chapter, He concludes it in this verse. 

Tn the preceding threc verses the Lord described His divine 
glories in the form of His impact and activites but in this verse 
He describes Himself. It means that in this verse there is His 
own description; “adityagata’ (residing in the Sun), 'candrugata" 
(residing in the Moon), ‘agnigata’. (residing in the Fire) or 
"vaisvünaragata' (residing in the gastric fire}—this is not God's 
own description. Though at the root there is only one Reality 
(Tanya), there is difference only in the description. 

The expression ‘mamaivathéo jivalokc' proves that God is 
‘ours’, while here the expression ‘sarvasya cäharh hrdi sannivistah" 
proves that God js ‘in the Sell. If we regard tbe Lord as ours, 
then there will be spontancous Jove for Him and if we accept 
Him ‘in the Self’, then these is no nccd to go anywhere else 
to attain Him. 

The term ‘apohanam’ means ‘apagata ohanam" viz., removal 
of doubt. The term ‘vedanta’ means the end of the Vedas viz, 
the gist of the Vedas—‘ubhayorapi drsto'atah’ (Gita 2/16). 
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The Lord declares that the Vedas are several but out all of 
them, it is only He Who is to be known and He is also their 
knower. It means that only He is all. 


RR oe 


Link:—The Lord, in this chapter from the first verse 10 the 
fifteenth verse (in three sub-topics), has described the tree of creation 
Le, the world, the embodied soul and God, in detail. White 
coneluding the topic, He in the next two verses, describes them 
respectively in explicit words as Ksara, Aksara and Puruyotiama. 


ma wur vith mana va ui 

am Galfer sra qpeveitsart Som U VE N 

dvàvimau purusau loke ksara$caksara eva ca 

ksarah sarvagi bhütani kütastbo'ksara ucyate 

There are two kinds of Purusas in the world, the perishable 
(Ksura) and the imperishable (Aksara). All bedies of beings 
are said to be perishable and the unchanging Jivatma is calld 
imperishable. 16 
Commer 

"Dvüvimau purusau Joke kgaraíedksara eva ca'—Here, the 
term 'Loke', stands for the entire world. Tn the seventh verse of 
this chapter the term "Jivaloke', also stands for the world. 

The world is divided into two aspects (categories), the 
perishable objects, such as the body etc., (the insenticnt), and 
the imperishable soul (the sentient), which resides in the body. It 
is because of the soul, that the life-breath and the body function. 
As soon as, life-breath within the soul, leaves the body. it stops. 
functioning, and it starts to rot. People bum a dead body, because 
it is useful, only so long as, the soul resides in it. It means that 
it is the soul, rather than the body, which is significant. 

All the objects, such as the body etc., made of the five gross 
elements—earth, water, fire, air and ether, are insentiewit and 
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Perishable. The physical body, has its identity with physical world; 
the subtle body consisting of the ten senses, five vital airs; the 
mind and the intellect (these seventeen), has its identity with the 
subtle world, while the causal body (nature, impressions of the 
actions, ignorance), has its identity with causal world (nature). 
‘They ore called ‘Ksare’, because they are perishable. 

n fact, there is nothing as individual; but when a person 
regards a little portion of the world, as his own, he says that it 
is individual. The body and other objects, seem differcnt from 
the world, because of e man's attachment, a'sense of mincness to 
them, otherwise they are one, and the same. In fact, all objects 
and actions, belong only to Nature.* Therefore, all actions with 
the physical, subtle and causal bodies, are to be performed for 
the welfare of the world only, not for one's own self. 

The term ‘Aksarah’, stands for the imperishable soul, which 
never undergoes any modification. Nature is insentiont, (matier), 
while the soul, being a fragment of God, is sentient. 

Via siver regands dhe objects and actions a the world’s, it meant he 
follows the path uf action; if he reges them as Nature's, he follows the path 
of knowledge: if he regards them as Gods, à means he follows the pach of 
devotion. They may be of the world or of Nature, or of God, in no case they 
re not one's oun, 

fn the GRA the perishable (Ksara), the imperishable (Aksara) and the 
Supreme Person (Pusan have been descri oy different nanes us follows: 
Ghapter-Verse Ksara (perishable) Aksara (imperishable) Purusortama 
4—6 Apurá praky (lower — Pari prakni (higher Abam (1) 


Nature) Nae) 
sna AdWibhiuk (demcan), Adbylumh (SM); Brahma (he 
Karma (action) Adhidsiva (Sel Supreme) 
Ahiyajia (he. 
Lard) 
na aeta (field) Xsetoijfa (kower of Mm (Me) 
the fick) 
14/34 ——— Mahadorshma (Nonno), Garbha (germ)sced); Abam (D; Pith 


Yoni (vomb) Bija (seed) father) 
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The term 'Ksarah’, used in the verse stands for the Pipala tree 
in the form of the world, which should be cut, as is mentioned 
in the third verse, while ‘Aksarah’ is tbe soul, a fragment of God, 
as is described in the seventh verse. 

In Giti, for each of the Ksara, Aksara and Purusottama, 
different words belonging to the three genders, have been used 
on different occasion. It means, that Nature, the soul, and God 
are neither female, noc male nor a hermaphrodite. They are free 
from the restrictions of gender.* 

In order to, show the superiority of Purusottama’ (the Supreme 
Person), the Lord has used, for both "Ksara' (perishable) and 
Akgara (imperishable), the term 'Purusa' (person). 

"Ksarab sarvani bhotani'—Here, the term 'Ksara', stands for 
a tree in the form of universe, as described at the beginning of 
the universe, which is without end, or origin or foundation, and 
which according to the Lord, should be cut with a strong axe, 
of non-attachment. 

Herc the term 'Bhitini, stands for all the three physical, 
subtle and causal bodies, because, bodies rather than the soul, 
are perishable. 

"Kütastho'lkcsara ucy: The Lord, here has called the soul 
'Aksara' (imperishable), while in the seventh verse, He called it, 
His eternal fragment. 


"1n the Gi the perishable (Kara), the imperishable (Akşar) and the 
Supreme Person (Purujottama) have been used in all the throe genders, For 
example 

(D Kara Kyaril (15/16)— masculine gender 

Apuri (7/5}—feminine gender 

Mabadocahma (14/3-4}— neuer gender 
O) Aksara— Jivabhütah (157)—mascutine gender 

Jivabhütim (7/5)— feminine gender 

Adhyltroam (8/3)— neuter gender 
(3)Purugottima— __Bhartd (9/18)—muasealioe gender 

Cati (98) feminine gender 
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The soul, may acquire anybody or may go to any world, 
but ever remains uniform, without undergoing any modifications 
(Gi 8/19; 13/31). Therefore, It Has been called "Kütastha, 
Gmmutable or unchanging). - 

In the Gita, both God and the soul, have been described as 
possessing the same characteristics. God (in 12/3) has been called 
"Kütastha' (anchanging) and (in 8/4) 'Aksara' (imperishable), while 
here, the soul has been described as 'Kütastba' (unchanging), and 
"Aksara' (imperishable). Both of these have identity in essence 
and character. 

‘The soul, is ever-uniform and according to non-dualistic 
principle, is the same as God, but becomes the embodied soul 
by identifying Itself with Nature, and its evolute body ete. 

Appendix—tin the sixth verse and from the twelfth verse to 
the fifteenth verse the Lord described the divine entity that has its 
independent existence, while the earthly entity has no independent 
existence, The earthly entity seems to exist because of the divine 
entity. The earthly entity is illumined by the unearthly (divine) 
entity only. Whatever influence is perceived in the worldly entity, 
that is all of the divine one. Now in the sixteenth verse the Lord 
by the term. ‘loke’ describes the ‘worldly entity’, 

The universe (perishable) and the soul (imperishable)—both 
are ‘lankika’ (workdly)—'dvávimau purusau Joke ksaragcakgara 
eva ca’, and God is different from the two and is singular 
(unique) viz., is 'alaukika" (divine)—‘utamah purusastvanyah" 
(Giá. 15/17). Karmayoga and Indnayoga—these two palhs are 
also worldly— loke'smindvividbanistha?...... (Git 3/3). One who 
attaches importance to the perishable, should practise Karmuyoga 
while he who attaches importance to the imperishable (soul) 
should practise Jnayoga but Bhaktiyoga is ‘alaukika’ (umwoxidly) 
(divine) which pertains to God. The "apara prakrti* described in 
the seventh chapter has been called here "ksara', while the ‘pari 
prakrti’ described in the seventh chapter has been named ‘aksara’ 


ue 
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Sam: Wet il 
at Aaaa faaara gaz: 1 29 0 


uttama}  purusastvanyab paramātmetyudährtah 

yo' lukatrayamvisya  bibhartyavyaya Kvarah 

But, other than these (Ksara and Akgara), is the Supreme 
Person, called the Supreme Soul, Who, as the indestructible Lord, 
entering the three worlds sustains all beings, 17 
Comment: 

"Utama purugastvanyah'—The Lord, having described 
‘two kinds of persons, the perishable and the imperishable, now 
mentions, that other than these, is the Supreme Person.* 

Here the term 'Anyah' (other), has been used for God, in order 
to explain, that He is not only different, from the imperishable 
soul, but also possesses a unique character. So the Lord, in the 
eighteenth verse, declares that He transcends the perishable, and 
is even higher, than the imperishable. The soul, in spite of being 
a fragment of God, is attracted towards the perishable. So God, 
has been called unique, and other than the soul. 

‘Paramitmetyudshytab'—The term 'Paramātmā, stands for 
the Supreme Person, and also denotes, attributeless God, the 
Supreme Soul, the Soul, of all beings. In this verse, both the 
term ‘Paramftma’, and var, have been used, which means 
that Gud without attribules, or with attributes, is one and the 
same, "Purusottama’. 


* (1) Brahma (the Absolut) is the Supceme imperishable Porson, superior 
to Brahmi, the creator, unrevealed, limitless in whom bot knowledge and 
ignorance are established. The perishable mater is known as ignorance while 
the imperishable Soul is known as knowledge. The Supreme Lord Who controls 
both knowledge and ignorance is differeat from both of them amd is wally 
unique (SvetaSvataropanised 5/1). 

(2) Nature is perishabie while the soul, the embodiment of nectar Which 
enjoys Nature is imperiluble. The Lord controls these two (the perishable and 
the imperishable) (Svettévetaropanigad 1710). 
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‘Yo lokatrayamáviéya bibhartyavyaya &varab'— That Supreme 
Person permieates (enters), the three worlds equally. 

Here the term "Bibharti', means that God sustains all beings, 
but the soul by an error, having assumed Its affinity for the world 
i.e., people etc., as their own, takes responsibility upon itself that 
It sustains beings, and then lt has to suffer in vain." 

The Lord is called 'Avyayaly (a + vyayah = no spending or 
expenditure), hecause in spite of sustaining, all the world He incurs 
no expenditure; He has no shortage. He ever remains, uniform. 

The term ‘Isvarah’, stands for God with attributes, and it 
means, the controller. 


A Vital Fact. 


Though parents, sustain or nourish a child. yet the child, does 
not know this fact. Similarly, God nourishes all beings, yet an 
ignorant person (not having an eye on God), does not realize, 
this fact. But a devotee, who has taken refuge in Him. knows 
it very well, that only God sustains, all beings. 

As far as sustenance of beings is concerned, Gud is impartial 
to a devotee and non-dcvotee, the sinner and the virtuous, the 
believer and the non-believer, etc., equally} It is very well, 
known to all, that in the universe created by God, the sun equally 
provides heat and light to ali beings, the carth provides space 
to all beings, the gastric fire, equally digests food of all beings, 


* The question of sustenance arises only in the path of devotion rather 
than in the path of knowledge because in the former pati a man (the soul) is 
regarded as different from God. Therefore, this topie should be regarded as 
"he topic of devotion, 

+ God showers: His grace equally on all beings without any distinction 
cof caste, form, riches and age of beings and without thinking whether (hey 
deserve praise or blaine, 

This great cloud in the fom of the innersel is the enjoyer of the inner 
feelings. Does a cloud while providing rain think whether the receiver is the 
‘ee Mimosa catechu or Michelia champacca (Prabodhasudhakara 252-253)! 
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air is equally available to al! beings, for breath, food and water 
satisfy all beings equally and so on. 

Appendix—The Lord calls the Supreme Soul as other because 
the perishable (world) and the imperishable (soul)—both are tukika 
(worldly) but "Purusottama" (the Supreme Person) is different 
from the two and is unique viz., unworldly (divine). Therefore 
the Supreme Soul (God) is not the subject to be reflected upon 
but is the subject of faith and belief. In believing the existence of 
God; devotees, saints, exalted souls, the Vedas and the scriptures 
are the authority. The term ‘anya’ has been explained by the 
Lord in the next verse. 

“Yo lokatrayamavigya........’— In this expression there is the 
idea (gist) of the topic described from the twelith to the fifteenth 
verses. A man has to perform his duty in the buman world but 
the Lord's field of activities comprises afi the three worlds. In 
fact the Lord has no duty to discharge, yet He is engaged in 
activities for the welfare of all beings (Gita 3/22—24). 

erin 


Hink:—The Lord having described His identity, with the 
Supreme Person, now discloses His secret, when He dectares:— 


Weare sera || STATA 
adis cites ae ura: qure: UR I 
yosmátkgaramatito'hamaksarádapi cottamah 
ato'smi luke vede cu prathítah puruyottamah 
As I transcend the perishable and am above the imperishable, 
J am declared as Purugottama (Supreme Person) in the world, as 
well as in the Vedas, 18 
Comment:— 
"Yasmátksaramatito'ham'—The Lord, declares, that the 
perishable (Nature) is kaleidoscopic, while He remains the same, 
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without undergoing any modifications. So, He transcends the 
petishable, 

Senses are superior to a body, superior to the senses, is 
mind, superior to the mind, is intellect (Git& 3/42). In spite of 
the superiority, of one to the other, the body, senses, mind and 
the intellect are insentient, and belong to the same class. But, 
God, transcends all of them, as He is sentient, while all of them, 
arc insepticnt. 

"Aksarldapi cottamah"— Though, being a fragment of God, 
dhe soul, (the imperishable) bas Its idevtity with God, yet here 
the Lord, declares that He is superior even to the soul. How? 
There are few reasons: (I) The soul in spite of being a fragment 
of God, assumes Its affinity for the perishable Nature (Git 25/7) 
and is deluded by modes of Nature, while God (being beyond 
Nature) never gets deluded, (Gita 7/13), (2) God, subduing His 
own Nature, manifests Himself (incamates), (Giti 4/6) while the 
embodied soul, being under compulsion by Nature, streams forth 
into being (Gita 8/19). (3) God ever remains untainted (Gita 
4/14; 9/9}, while the embodied soul, has to attain the state of 
untaintedness (Gia 4/18; 7/14). 

When the Lord declares, that He transcends the perishable, 
and is even higher, than the imperishable, He also means to 
mention, that the perishable and the imperishable, are also 
different. Had they not been different, the Lord would have 
declared, "I transcend the perishable and the imperishable, or { 
am higher than the perishable and the imperishable.” It proves 
that the imperishable, also transcends the perishable, and is higher 
than it, in the same way as God, transcends the perishable and 
is higher than, the imperishable. 

"Ato'smi Joke vede ca prathitah purusottamab’—Here the 
term "Loke', stand for scripture, in which God is celebrated as 
'Purusottama’, (Supreme Person). 

The term ‘Veda’, means pure knowledge, which is 
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beginningkss. The same knowledge was revealed serially, in 
the form of the Vedas, such as the Rk and the Yajuh etc. In the 
Vodas, God has been declared as ‘Purugottama’. 

‘The Lord, in the preceding verse, declared, "Other thân the 
perishable and the imperishable, is the Supreme Person.” So 
here He discloses the secret, that He is the Supreme Person, 
celebrated as "Purusottama'. 


An Important Fact 


(1) The entire universe is perishable, while the soul, the 
fragment of God, is imperishable, Though the imperishable 
transcends the perishable, and is higher than it, yet the former 
errs, by assuming its affinity, for tbe latter. The body like 
Tunning water of a river, is lowing continuously, while the 
soul like a fixed rock, ever remains immovable and detached. 
A body of childhood, changes into a body of boyhood, but T, 
ever remains the same. But we cannot say which day, childhood 
ended and boyhood, commenced. Had the imperishable, been 
kaleidoscopic und perishable, there would have bocu no question 
of its repeated birth and death. But in spite of, being uniform 
and imperishable, it assumes Its affinity for the kaleidoscopic 
and the perishable, and so, lt is repeatedly bom and dics. In 
order to, get rid of this birth and death, thc perishable (body 
etc., should be used in rendering service to the world, to such 
an extent, that a body, becomes manure in the world-garden. 
God bas bestowed upon a man, objects such as, human body 
ete., to render selfless service to others, rather than to lay claim 
on them. Therefore, it is the duty of a man, to use them in 
the service of others. To regard them as his own, is a blunder. 
(2) In the fifteenth chapter, the Lord first described the perishable 
Pipala tree in the form of a world. Then He inspired, Arjuna to cut 
off this tree and take refuge, in the Supreme Person. Afterwards 
He described the soul and mentioned It, as His fragment. Then 
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(from the twelfth verse to the fifteenth verse) He explained, that 
the light (splendour) in the sun, the moon, and the fire, is His; 
and permeating the earth, He supports all beings and having 
become gastric fire, He digests food; He is seated in the hearts 
of all; He' is the source of memory, knowledge and ratiocinative 
faculty; He is to be known by the Vedas; He is the author of 
the Vedānta, and knower of the Vedas. Having mentioned His 
supreme power, the Lord in this verse, reveals the secret of 
secrets, that He, Lond Kysua, sitting before him, is the Supreme 
Person known as Purusottama. 

Lord Krsna, by His special grace, disclosed His identity to 
Arjuna, like a father who addresses his son of his secret treasure, 
or like an officer who discloses his identity to a person who is 
seeking him. 

Appendix—The Lord has used the term ‘yasmit” (because) 
here in order to draw attention of the strivers towards His 
unworldliness (divinity). 

"Aksarüdapi cottameh’—the term ‘imperishable’ has been 
used for both the Self and Brahma—‘aksararh brahma paramam’ 
(Gita 8/3). This term always stands for the sentient, it never 
stands for the insentient. 

‘The perishable (world) and the imperishable (soul) have no 
independent existence but God has His independent existence 
The perishable and the imperishable—both abide in God. But the 
imperishable (soul), being attached to the perishable, becomes 
dependent on the latter— yzyedarh dharyate jagat’ (Gita 7/5). God 
naturally remains detached, He does not become dependent on the 
perishable—‘yasmitksaramatito’ ham’. Therefore God is superior 
even to the imperishable (soul) If the man (soul) instead of being 
attached to the world, gets attached to God, he will become one 
with God—'jüanitvatmaiva me matam’ (Gita 7/18). 

In salvation a striver gets established in the imperishable 
(Self) but in devotion, the Supreme Person Who is superior to 
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the imperishable is attained, The Seif: is a-fragment while the 
Supreme Person is the whale, 
er Peara 
Link:—The Lord, now in the next verse, concludes the topic 
of unswerving devotion, mentioned in the twenty-sixth verse of the 
fourteenth chapter, for attaining which, the world, the soul and 
the Supreme Person, have been described in detail in this chapter. 


at mA umana ged! 
a adaga ot wdurda UT Nes 


yo mimevamasammidho jàu&Mi puruşottamam 

sa  sarvavidbhajati mā survabhivena bhürata 

He, who undeluded, knows Me as the Highest Person, is the 
knower of all and he.worships Me, with all his being O Arjuna. 19 
Comment:— 

‘Yo mámevamasammEghal" — The soul, is an eternal fragment. 
of God. When It realizes Its real affinity for God, it means, that 
It is, undeluded. 

Delusion is a stumbling block, to the real knowledge of 
the world, or of God. The reality, about a thing can be known, 
only when a man has neither attachment nor aversion, to it. This 
attachment or aversion, is delusion. 

When a man knows the world in reality, he (the self) realizes 
his identity with God, and when he knows the reality about 
God, he realizes, that he (the self), is different from the world, 
Tt means that he renounces his assumed affinity for the world, 
having known the reality about the world, and realizes his real 
affinity for God, having known the reality about God. 

‘A man, can possess unswerving devotion oaly, when he 
does not assume his affinity for the world. 

"Jimi porusottamam'—The man, who is totally free from 
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delusion, knows that God, is the Highest (Supreme) Person. 

He, who regarding the Supreme Person as the Supreme 
Lord Who, transcends the perishable, has an inclination to Him 
and considers Him as his own, he knows Him, really as the 
Supreme Person. 

He, who comes to know that the whole. power or influence 
or splendour, that is either seen or heard in the world, is God's, 
his attraction towards the world totally perishes. If there is the 
least attraction for the world, it means, that he has not firmly 
admitted the existence af God, or His power. 

‘Sa sarvavidbihajati mitt sarvabhávena bharata'—For him, 
who knows God as the Supreme Person, having no doubt or 
confusion, nothing remains to be known, and so the Lord calls 
him, the knower of all* 

Nothing semains to be known for the person, who has known 
God, even if he is illiterate or less educated. 

Such a person, who knows the Supreme Person, is the knower 
of all and he worships God, with all his being. 

When a person, knows that God transcends the perishable, 
his mind (attachment) deviates from the world, and is concentrated 
on God. When he knows Him higher than the imperishable, his 
intellect (faith), is absorbed in Godt 

‘Then God is worshipped, through cach of his inclinations 
and actions. Thus worship to God, with all being is ‘unswerving 
devotion.’ 

So long as a man, is attached to mundane objects, such as 
the body, senses, mind and intellect etc., he cannot worship God 
with all his being, because a man has an automatic inclination, 


7O gentleman! He who knows God Who is imperishable, is omniscient 
and such a person enters the Supreme Lord (Prasnopanisad 4/11). 

+The mind is concentrated on the object or topi itis attached to and 
the intellect gets absorbed in it if there is faith (belief) 
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to an object, he is attached to, 

When a striver, accepts the fact ‘I am God's and only God 
is mine’, God is automatically worshipped by him, with all his 
being. Then all the activities (sleeping, waking, speaking, walking, 
eating and drinking etc.) are undertaken by him, in order to 
please God, rather than for himself. 

As ‘knowing’ plays an important role in the path of 
knowledge, so does assumption, play an important role in the 
path of devotion. Firm assumption, free from doubt, is ‘knowing! 
(knowledge), in the path of devotion. When a devotee, believes 
that God is the Supreme Person, he worships Hira with ail his 
being, (Gita 10/8). 

When a person holds that God, is the Supreme Person, be 
becomes a knower of all; theri there is no doubt, that the person 
"who worships God, with ail his being, will know Him; as the 
Supreme Person. 

Appendix Yo mámevamasammüdho janati purusottamam'—. 
He, who knows God is really nndciuded (Gita 10/3) bet he 
who does not know God is deluded—avajananti mah 
müdhah' (Gita 9/11). 

‘Sa sarvavidbhajati mürn sarvabhàvena bháraia'— Tue 
perishable and the imperishable— both are fragments of the catire 
form of God, therefore he who is the knower of these two, is not 
the knower of all (omniscient), But the person who knows the 
Supreme Person, Who transcends the perishable and is superior 
to the imperishable, is the knowcr of all viz., is the knower of 
the entire form of God. Such an omaiscicnt devolce romains 
engaged in God in everyway by doing different dutics—— 'sarvathà 
vartamdno’pi sa yogi mayi vartate’ (Gita 6/31); because from his 
view-point there is no other entity at all besides God, 

In the Gi, the term 'sarvavit" (knower of ali) has been 
used only for a devoles. A devotee knows the entire viz, 
the worldly and the unworldly (divine)--both, therefore he is 
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"sarvavit. Within the worldly, the unworldly (divine) cannot 
be included but within the unworldly, the worldly is included. 
Therefore the knower.of the atributeless God (imperishable) 
is not the knower of all but the devotee who knows the entire 
form of God is the knower of all. 


m 


ink: According to the principle of Arurdhats (muving from 
the gross to the subtle) the Lord, first described the perishable, 
then the imperishable and finally, the Supreme Person. He also 
affirmed Himself to be the Supreme Person. Now in the next 
verse, He explains the purpose of this description. 

ga qm vmefucq ware 

TREE Gea PARA ART Zo ll 

iti gubyatamarh Sastramidamuktarh maydnagha 

etadbuddhva buddhimansyatkptakptyasca bharata 

Thus, this most secret Sastra has been taught by Me, O sintess 
‘one, By knowing this essence a man becomes wise and nothing 
remains to be done and what must be acquired, is acquired by 
him, © Arjuna. 20 
Comment:— 

‘Anagha'—Arjuna has been called sinless, as he is free from a 
carping (cavilling) spirit. Cavilling is a sin, which defiles the mind. 
He who is free from the cavilling spirit deserves devotion, 

A secret, is disclosed only to a person, who is free from 
a cavilling spirit" If the secret is disclosed to the person who 
cavils, it may have a contrary effect on bim, Le, he may find 
Tault even in the speaker that the latter eulogises himself and 


* In the first verse of the ninth chapter Lord Krena promised Arjuna that 
He would declare to him who did not cavil the greatest secret. Here in the 
fifteenth chapter also the most seccot dociriac has been trught by the Lord, So 
here the term ‘Anagha’ stunds for the person who does not cavit, 
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deludes others. Thus a man, who finds fault may have a fall. 

A man cavils, because of his pride. Actually a man suffers 
from the defect, he is proud of. So he starts secing that defect, 
in others. As soon as, a man is proud of his virtue, he starts 
finding fault with others, and when he finds faults with others, 
he is proud of his virtues. 

If the Lord calls Himself the Supreme Person, before a men 
who cavils, he will not believe Him. He will rather think, that 
He is boastful and so He, is praising Himself. 

Those who cavil at God have a fall, Therefore God and 
saints, do not disclose secrets to those who cavil, and who are 
without faith (Gita 18/67). In fact profound secrets are not passed 
on to those, who cavil. 

Arjuna has been addressed as 'Anagha', because the most 
profound secret has been revealed before him who is upright 
and free from cavilling spirit. 

‘Iti gubyatamam Sastramidam'—The .cxpression "Iti, idam’ 
(thus, His), denotes the conclusion of the topic of, the perishable, 
the imperishable and the Supreme Person, described, from the 
first to the ninetecnth verses of the fifteenth chapter, after 
describing unswerving devotion, in the twenty-sixth verse of 
the fourteenth chapter. 

In this chapter Lord Krsna, having described the perishable 
(world) and the imperishable (soul), explained His splendour; 
power and influence, (from the twelfth to the fifteeuth verses). 
Then He disclosed the secret that He is the Supreme Person, Who 
transcends the perishable and is higher, than the imperishable. 

God incamates, like an actor in a play. Te plays the role of 
a human being, in such a way that ignorant people do not know 
Him (Giti 7/24). They think that He is a common mortal, like other 
ordinary human beings, who is bom on account of actions, of the 
previous birth. Generally, an actor in a play does not disclose his 
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identity, But the Lord in this chapter (in the eighteenth verse), 
has disclosed His identity by declaring that He is the Supreme 
Person. Therefore, the chapter has been called, the most secret. 

Inthe ‘Sista! generally, there is description of the world, the soul 
and God (the Supreme Person). As there is a description of all these 
three in the fifteenth chapter, this chapter has been called ‘Sastra.’ 

Though the Gíti, is the gist of all the "Sastras, i.e., she 
scriptures, only this chapter, has been called "Sastra' (the scripture). 
As in this chapter, there is, preeminently the description of 
"Purusoitama' (the Supreme Person), this chapter has been called 
the most secret scripture. In this chapter, there is an account of 
six methods of knowing Him:— 

(1) To know the reality, about the world (Verse 1). 

(Q) To take refuge in God, having renounced the assumed 
affinity for the world (Verse 4). 

(3) To perceive Him, as established in the self (Verse 11). 

(4) To know Him, through the study of Vedas (Verse 15). 

(5) To worship Him, by ail one's being (hear), by regarding. 
Him as the Supreme Person (Verse 19). 

(6) To know the essence, of the whole chapter (Verse 20). 

Tt is appropriate to call this chapter "Sastra’, because” easy 
methods, for God-tealization, have been described in this chapter. 

'Mayā uktam'—The Lord declares, that this most secret 
teachings has been taught out of His special grace by Him, 
the Supreme Person, Who is the illuminator and base of the 
entire world, Who is seated in the bearts of all, Who is to be 
known by the Vedas aud Who is higher, than the perishable 
and the imperishable. No one, can describe Him, in the way He 
has described Himself, because first anyone can know Him by 
His special grace only, and then he can deseribe Him to some 
extent, while, He can give a real description of -Himself, as His 
knowledge is perfect. 
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Jn fact, no one else, except God can know Him perfectly, 
(Gita 10/2, 15). la the thirty-ninth verse of the sixth chapter, 
Arjuna said to Lord Krspa, "No one else than Thyself, can dispel 
my doubt” Here the Lord, seems to declare, that there is no 
question of doubt, about the, teaching which He has taught to him. 

"Etadbüddhvà buddhimünsyatkrtakrtyaéca bhárats'—In the 
whole of this chapter, the Lord has described the reality about 
the world, the nature of the soul and the. matchless influence, 
and secrecy about Himself. So tbe term 'Etar, denotes all this 
(or specially what has been described in the nineteenth verse). 
He, who knows this most secret, teaching, is wise ie. for him 
nothing remains to be known, because he has known the Supreme 
Person, Who is worth knowing. 

Having known God, a man's delusion is destroyed. Without 
knowing Him, even having known, all arts, scripts, sciences and 
languages etc., a man remains deluded, because all mundane 
knowledge is perishable and imperfect. AM arise from God. 
So how can they illumine their source, God? Even if a person 
ignorant of worldly knowledge as described above, realizes God, 
then he is really, a man of knowledge. 

The devotee, who is undeluded, who worships Him, with 
all his being, and who is a knower of all, as described, in the 
ninetcenth verse, has heen called wise 

Here, the term 'Ca' denotes, that nothing remains to be gained 
(acquired) by the devotee who worships God with all his being 
ie, with unswerving devotion, as described in the preceding 
verse, “There is no gain. equal to devotion" (Manasa 7/112/4) 
Therefore, nothing remains to be gained by a devotee, who has 
attained devotion. 

For him who knows God, either through the path of action, of 
knowledge or of devotion, nothing remains to be done, to be known 
and to be gained by him, and his human life truly is successful. 

 Appendix—The Lord in this chapter has revealed Himself in the 
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form of the Supreme Person viz., in His divine entire form, therefore 
this chapter bas been called the most secret Sastra (scripture). 

Nothing remains to be done by a man by Karmayoga, nothing 
remains to be known by Jianayoga and nothing remains to be 
attained by Bhaktiyoga. I have to do nothing for mysel—having. 
realized this fact, nothing remains to be done for a man. The body 
is not mine, 1 have no possession over it and have no connection 
with it—having realized this fact, nothing remains to be known to 
a man. I need nothing —having realized this fact, nothing remains 
to be attained by a man. The (erm "buddhimán" used in the verse 
denotes the notion that the striver has known what was to be known. 
In the preceding verse the expression ‘sa sarvavidbhajati math 
sarvabhüvena bharata’ denotes that he has attained the attainable 
viz., nothing remains to be aitained by him. In this verse by the 
term ‘ca’ also the additional meaning—‘nothing remains to be 
attained by him’ can be taken. The worldly perishable and the 
imperishable—both have already been gained, therefore only the 
unworldly—God is to be attained. This verse gives the idea that 
a devotee attains the aim which is attained both by J&inzyoga 
and Karmayoga viz.. nothing remains to be known to him and 
also nothing remains to be dune by him (Gila 7/29-30, 10/10-11). 

35 aff enig wearers Aree 
APGI JORO i Vacs ETT: i tn 
om tatsadità &rimadbhagavadgtásüparisateu brahmavidyäyärh 
 Yogasásire árikrnárimasarhvüde purusotiamayogo nüma. 
paiicadaso'dhyayah 

‘Thus with Orit, Tat, Sat, the names of the Lord, in the Upanisad 
of the Bhogavadgitá, the knowledge of Brahma, the Supreme, tbe 
science of Yoga and the dialogue between Sri Krspa and Arjuna, 
this the fifteenth discourse is designated:—"The Yoga of the 
Supreme Person.” 


Having understood the topic discussed, in this chapter in 
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the right perspective, a striver realizes his etemal union, with 
the Supreme Person (God). So this chapter has been designated: 
"The Yoga of the Supreme Person." 

Words, letters and Uviica (said) im the Fifteenth Chapter— 

(D) In this chapter in ‘Atha paficadaSo'dhyayah’ there are 
three words, in "“Sribhagavanuyaea’ there are two words, in 
verses there are two hundred and eighty-eight words and there 
are thirteen concluding words. Thus the total number of words, 
is three hundred and six. 

(2) In ‘Atha pafiendaéo'dhyiyab! there are eight letters, in 
‘Seibhagavinuvica' there are seven letters, in verses, there are 
seven hundred and one letters and there are forty-six concluding 
leaess. Thus the total number of words, is seven hundred and 
sixty-two. In this chapter, out of the twenty verses cach of the 
second, the fourth, the fifth and the fifteenth verses is of forty- 
four letters, the third verse is of forty-five letters, while cach of 
the remaining fifteen verses, is of thirty-two letters. 

(9) In this chapter "Uvüea' (said) has been used once, and 
that is ‘Sribhagavanuvaca’. 

Metres used in the Fifteenth chapter 

Out of the twenty verses of this chapter, the second, the third 
and the fourth—these three verses are of "upajitl* metre; the fifth 
and the fifteenth— these two verses, are of ‘indravajed! metre. Out 
of the remaining fifteen verses in the first and third quarters of 
the seventh 'ra-gana’ being used, there is 'jatipaksa-vipuli' metre; 
in the first quarter of the nioth verse and in the third quarter 
of the twentieth verse "rs-gana' being used there, is 'ra-vipuld* 
metre; in the third quarter of the eighteenth verse 'ma-gama' being 
used, there is ‘ma-vipula metre, and in the third quarter of the 
nineteenth verse ‘na-gana’ being used there is "na-vipula metre. 
The remaining ten (1,6.8,10—I4, 16-17) verses are possessed 
of the characteristics of right ‘pathyavektra’, Amustup metre. 


EB I 


Ml Shri’ Hasi I 


INTRODUCTION 


Lord Kina, in the fifteenth verse of the'seventh chapter, 
explained in brief, the traits of a person possessing the demoniac 
nature, by declaring that those evil-doers who are foolish and 
who have embraced the demoniac nature, do not, worship Him. 
In the sixteenth verse, He explained in brief that those possessing 
divine nature such virtuous men, worship Him. In the beginning 
of the eighth chapter, Arjuna put seven question based on the 
last two verses of the seventh chapter. The Lord answered those 
questions, in the whole of eighth chapter. 

‘The Loni at the beginning of the seventh chapter, had 
promised that He would unfold to him the knowledge, together 
with realization. So He started the ninth chapter. In the twelfth 
verse of the ninth chapter, He explains that senseless persons, 
with vain hopes, futile actions and fruitless knowledge, embrace 
a natare which is demoniac, while in the thirteenth verse He 
declared that great souls, who know Him as the primc cause 
of creation and worship Him, constantly with undivided mind, 
possess a divine nature. Then the Lord, upto the eleventh verse 
of the tenth chapter, described the topic of knowledge and 
of realization, 

After the eleventh verse of the tenth chapter, the Lord should 
bave described the divine and demoniac maturcs-in detail, but 
Arjuna having been influenced by His grace, offered priises 
to Him and prayed to Him to tell him of His divine glories. 
While explaining His divine glories, the Lord in the lest verse 
of the tenth chapter declared, "What need is there, O Arjuna, 
for detailed knowledge? I stand supporting the whole universe. 
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with a single fragment of Myself." So Arjuna, at the beginning 
of the eleventh chapter, out of curiosity prayed to the Lord, to 
reveal to him, that cosmic form. 

Having revealed to Arjuna His cosmic form, the Lord in 
the fifty-fourth and the fifty-fifth verses of the eleventh chapter, 
explained the merits of exclusive devotion, and the traits of such 
a devotee. So, in the first verse of the twelfth chapter, Arjuna 
inquired “Who are considered to be superior, those who are 
properly cagaged in Your devotional service, or those who 
worship the Imperishable and the Uumanifested?" Therefore, 
the Lord, in the twellih chapter, described the devouees, who 
are properly engaged in His devotional service, and described the 
attribnteless, supreme Brahma, in the thirteenth chapter and upto 
the twentieth verse of the fourteenth chapter. In the twenty-first 
verse of the fourteenth chapter, Arjuna asked, “What are the 
marks of him, who has risen above the three gunas (modes)? 
‘What is his conduct like? How does he transcend the three 
modes?” In response to his questions, the Lord explained about 
exclusive devotion, the means to rise above the three modes i€., 
He gave a hint of divine nature, through exclusive devotion and 
of demoniac nature, through adulterated devotion. He started 
the fifteenth chapter, in order to explain how to develop that 
exclusive devotion. 

In the third verse of the fifteenth chapter, there is a mention 
of cutting down Pipala tree with a weapon of detachment (Le., 
renunciation of attachment) which is a mark of divine nature. 
In the fourth verse, there is description of divine nature‘in the 
expression "I seek refuge, in the Primal Person." It means, that 
those who do not seck refuge in Him, arc of demoniac nature. In 
the nineteenth verse, there is a description of divine nature, when 
the Lord declares, The undeluded person who tins knows Me as 
Supreme Person, worships Me with his whole being." it means, 
that those who do not worship Him, are of demoniac nature. 
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Thus, Lord Krega, could not get an opportunity to explain 
in greater detail the divine and demouíac natures, because 
Arjuna went on putting questions, Now He gets an opportunity 
to explain the divine anè demoniac natures in detail, so He 
starts the topic. ` 


Eiei cek 
ai enifa: i 
TA GAA AI TATA ATAR M 
Sribhagavanuvéca 
abhayarh  sattvasariéuddhirjnánayogavyavasthitih 
dinar damaca yajtiagca svadhyayastapa árjavam 
‘The Blessed Lord sald: 

Fearlessness, purity of mind and heart, steadfastness in yoga, 
for knowledge, charity, self-control, sacrifice (yajiia), study of the 
scriptures (svidbyáya), austerity (tapa) and straightforwardness. 1 
Comment.— 

[The Lord, in the ninetecnth verse of the fifteenth chapter, 
declared, “The undeluded person, who thus knows Me as the 
Supreme Person, worships Me with his whole being.” It means, 
that he worships the Lord, with exclusive devotion. Thus when 
a devotee has only the aim of God-realizalion, divine nature is 
tevealed in him, naturally. Therefore, the Lord in the first three 
verses, describes divine nature pertaining to sentiment, conduct 
arid glory.| 

"Abhayam'*— Nervous excitement, caused by the thought of 
losing something which is agreeable, and meeting with something, 
which is undesirable. is called fear. Total absence of this sort 
of fear, is fearlessness. 


* The Lord mentions fearlessness as the first quality because he who 
worships the Lord with his whole being by taking refuge in Him becomes 
totally fearless (Valmiki Ramayans 6/18/33). 
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Fear can be of two types—{1) External (2) Internal. 

(1) External:— (a) A man is afraid of thieves, robbers, lions, 
and snakes etc., because he identifies himself with his body. But 
when he realizes, that he is different from the perishable body, 
he has no fear, 

Fear caused in giving up bad habits, of smoking and 
drinking and leaving the company of friends addicted to vico, 
is because of one's own cowardly nature. This fear, is removed 
by abandoning cowardice, 

(b) A person is afraid, lest he should act against the will of 
parents, teachers and saints and against the ordinance of scriptures, 
In reality, this is no fear. This fear, leads to fearlessness. Actually 
this sort of fear, is desirable for a striver, because it leads him 
1o spiritua? progress. 

Q2) Internal:— (2) When a man, wants to perform forbidden 
actions, which involve sia, injustice and atrocity etc., he is full 
of fear. He performs such evil deeds, so long as, he assumes his 
affinity with the body, and wants to maintain the body and to 
gain honour, pleasure and prosperity etc.* But, when he realizes, 
that the only aim of human life is God-realizationt he is freed 
from evil deeds, and forbidden actions, and he becomes totally 
free, from fear. 

(b) When a man is engaged in evil deeds, be is full of fear. 
For example, buman beings, gods, demigods and devils, were 
afraid of Ravana but when he abducted Siti, he was filled with 


* Jn mundane pleasures there is fear of diseases, in high family there is 
fear of downfall, in riches there is fear of the king, in honour there is fear of. 
destitution, in power there is fear of enemy, in beauty there is fear of azedness, 
n the scriptures there is fear of debate, in virtues there is fear of evil pctsons 
‘and in the body there is fear of death. Thus all the worldly things are full of fear, 
it is only dispassion which is free from four (Bhanghervairigyafatskam). 

The aim of human lifo is decided before this human life is bestowed 
upon us. We have to realize that aim, rather than to decide it 
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fear, Similarly, there was no effect of the sound of the musical 
instruments, such as conchs ctc, of the eleven Aksouhipi army, 
of the Kauravas on the Pindavas army (Git 1/13), but, when 
the musical instruments of the seven Aksauhini army of the 
Pandavas blared forth, their sound rent the bearts of the Kaurava 
army (Git 1/19). It means, that the hearts of those who commit 
sins, and do injustice, become weak and so they are filled with 
fear. But, when a person having given up injustice etc., purifies 
his feelings and conduct, bis fear disappears. 

(c) So long as a human being, does not do, what is worth. 
doing, does not know, what is worth knowing, and does not 
gain, what is worth gaining, he cannot be totally fearless, fear 
subsists in him. 

The more, a striver believes in God and the more, he depends 
‘on Him, tbe more fearless, he becomes. Ile thinks. that he being 
a fragment of the Lond, is imperishable, and so there is nothing to 
be afraid of, while the bodies and the worldly objects are decayi 
and perishing every moment. By having this discrimination, fear 
perishes and a striver, becomes totally fearless. 

By accepting affinity for the Lord, a person, bas no attachment 
to the body and family ctc. Having become freed from attachment, 
man is not afraid of death, and he becomes fearless. 

‘Sattvasminguddhih’— Purity of mind, or purity of heart is 
‘Sattvasahsuddhi', When a person is detached from the world 
and is attached to tbe Lord, his heart is purified. As soon as, he 
decides the aim of his life as God-rcalization, his heart becomes 
pure, because, the aim of attainment of perishable things, causes 
impurity in the form of sin, distraction and ubscurity. (ignorance). 
Tn the scriptures. actions without desire for their fruit. worship 
and knowledge respectively, have been said to be, the means 
to do away with this threefold impority. The best means, to 
purify the heart or the mind, is that it should not be regarded, 
a5 one’s own. 

In order 10, do away with onc's sins, there is no need for 
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expiution, A striver, should follow, the spiritual path zealously 
aud promptly. By doing so, his sins will perish and his heart, 
will become pure. 

A striver, has a notion that spiritual activities such as devotion 
and adoration etc., are different from professions, soch as business, 
etc., viz. these are two different divisions. He believes, that foul 
means, such as falschood and fraud etc., have to be adopted in 
practical life, in business ctc. This sort of altitude makes the 
heart very impure. So a striver, does not advance in the spiritual 
sphere quickly. Therefore a striver, should be cautious, that he 
does not incur any sin. 

‘When a crime is committed by an error, a striver, holds 
himself responsible, for it So his heart, becomes impure: He 
should determine, never to commit that error again. Similarly, 
he holds other persons responsible, for doing evil to him. He 


should forgive those persons voluntarily, and should pray to 
God to forgive them, because he had received the fruit of his 


past. actions through them, those persons have become only an 
instrament. By doing so, the heart or the mind, is purified. 

‘Jilinayogavyavasthitih'—It is inevitable for a striver, to be 
fixed in Yoga, in order to have true knowledge of God, whether 
He is endowed with attributes or He is without anribute. Yoga, 
‘means equanimity (evenness of mind), in gain and Joss, honour 
and dishonour, praise and blame etc. 

"Dünam'— 'Däna' (charity), consists in giving away (so-called) 
one's own things in a disinterested manner, as a matter of duty to 
others, according to place, time and circumstances etc. A piece 
of land, a cow, a piece of gold, grain aud a piece of cloth, can 
be offered as charity. Out of these the foremost place, gocs to 
the charity of grain. But charity in the form of fearlessness, is 
superior even to it. It can be divided into two classes. 

(1) To make a man fearless, when he is in difficulties and 
troubles, by helping bim according to one's power and resources. 


Verse 1) SÁDHAKA-SANHVANI 1695 


(2) To free an entangled man, from the cycle of birth and 
death, by narrating the life story of the Lord,* the publication of. 
sacred texts such as the Gita, the Ramayana and the Bhágavata, 
their sale at a nominal rate, delivering of divine discourses, to 
enable him to attain salvation. The Lord, is very much pleased 
with this sort of service (GRA 18/ 68-69). Such service, is the best 
of all the other, charities. But, while bolding divine discourses, 
the speaker should not regard himself, as superior to others. He 
should think, that the Lord, in the form of audience, is giving 
him an opportunity, to make proper use, of his time. 

A striver, should offer charity with the feeling that the Lord 
Himself, has offered the charity, by making him a tool. So, he 
should offer it to the needy persons, with the fecling, that it is 
his duty to offer gifts, to them. 

"Damaly'— Dama! consists in controlling one's senses. One 
should not perform, any forbidden action with senses, body and 
mind. Actions should be performed, according to ordinance of 
scriptores, by renouncing selfishness and pride, for the welfare 
of others. By doing so, senses are controlled, attachment and 
dependence, come to an end and one’s body and senses act, in 
a pure manner. 

When a striver’s aim, is sense-control, he discharges his duty 
by performing actions, which are sanctioned by scriptures. Thus, 
he becomes free from pride, attachment and desire eic. Thus he 
is purified, and his senses are controlled. 

"Yalitab'—it means, (yajfia) offering daily oblation to sacred 
fire. Performance of "Balivaisvadeva' (offering a portion of the 
daily meal to creatures). according to one's caste, is also sacrifice. 


distressed beings. The great souls describe it by heart. f destroys all the sins 
‘nd causes auspiciousness. The saints have described it in detail. Those who 
narrate it on the earth, they ate specially charitable to the world Le, they do 
the greatest good to the word (Srimadeba. 10/3149). 
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Besides it, from the view-point of Gk performance of one's 
duty, according . to one's caste, social order (stage of life) and 
circumstances, is also sacrifice (yajiia), provided it is for the 
welfare of others, and is free from selfishness and pride. In 
addition, to these one's profession, daily rovtine, obedience to 
parents, teachers and elders, reverence to cows, Brabmapa (the 
persons of the priest class), gods and the Lord, is also. sacrifice 
(yajfia), provided there is no desire for the fruit, 

‘'Svaidhyayah’—'Svadhyya’ includes chanting of the Lord's 
name, and study of sacred books, such as tbe Gitd, the 
Bhāgavata, the Ramayana and Mahabhánta etc. In fact 
'Svädhyäya', means the proper study of one's dispositions and 
situation viz., introspection. A striver, should be very cautious. 
He should not judge his progress, through changing propensities, 
Actually, these dispositions (propensities), always undergo 
modifications, they appear and disappear. So should a striver, 
mot purify these? One must purify them. They can be easily 
and quickly purified, when a striver, ceases to regard them, and 
the inner sense, as his own. To regard them as one's own is 
impurity at the root, The sclf, being a fragment of the Lord, is 
pure and it has never got tainted. Affinity with dispositions, veils 
Self-realization. If we do not feel happy, in good dispositions 
and sad, in evil dispositions, and never treat these dispositions, 
as our own, by snapping total connection, with these, we can 
have, Self-realization. 

"Tapaly— Austerity, consists in suffering hardships, such as 
hunger, thirst, cold, beat and rain etc., and knowingly tolérance 
of hardships happily, while discharging one's duty, and eaming 
one's livelihood, is real austerity* (tapa) because it destroys sins 
and provides strength for toleration. 

A striver, should not use his ansterity, in granting boons, in 


"The best austerity consists in welcoming the situation according 10 
favourable or unfavourable circumstances which are camsed by the past actions. 
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hurling curses, in doing evil to others and in satisfying desires. 
But he should use it, happily in developing power, in order to 
face obstacles, which hinder his spiritual progress. It is also 
austerity, During the course of spiritual practice, several hurdles 
come to his notice. Hc thinks, that in seclusion and congenial 
atmosphere, spiritual practice can be easily successful. Not to 
desire such circumstances viz., not to depend on them, is also 
austerity. A striver, should never deem his spiritual progress, 
dependent on favourable circumstances. Instead of having a 
yearning for favourable circumstances, he should make the 
best possible use of circumstances, that are available, and go 
on progressing spirimally. He should try to seek seclusion. But 
if it is not available, he should be engaged in spiritual practice, 
happily and zealously by regarding, the availuble circumstances, 
as God's gift. 

*Rrjavam'—A striver, should be straightforward and simple, 
in his dealings, without attaching importance, to what the people 
think of him. He should be upright and simple, in order to attain 
salvation, even though people regard him, as fool. Such a 
person free frum deceit, attains salvation. He should harmonize his 
thoughts, words and deeds, because the thoughts, words and deeds. 
of great souls are harmonized, while those of the vile, are not. 


nbn 
afte went: PENRAI 
wat peada curé strani 
whirsü satyamakrodhastyagah — éamtirapaisumam 
dayi bhütesvaloluptvarà mardavariy hriracüpalam 
Non-violence, truth, freedom from anger, renunciation, 
tranquillity, aversion to fault-finding, compassion to living beings, 


freedom from covetousness, gentleness, modesty and steadiness 
(absence of fickleness). 2 
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Comme 

“Abiihsa’ (Non-violence)— Infliction of pain or injury, on any 
being through body, mind, specch or feeling etc., is violence. 
Non-injury, is known as non-violeace. When a person, instead 
of having an inclination for the world, has ain inclination only, 
for the Lord, he observes non-violeace, in the true sense of the 
term. But, he who has desire and anachment, to enjoy worldly 
pleasure and also enjoys them, cannot be free from violence. He 
degrades himself, and also destroys sense-objects, which he enjoys. 
He, who enjoys limited worldly enjoyment, considering these 
as his own, does violence, It is also violence, to regard worldly 
objects which have been bestowed upon us, for the service of 
the world, as ours. But, a person, who uses available resources 
and persons, in the service of the world, without having any 
attachment for them, becomes free, from violence. 

When a person enjoys worldly pleasure with a selfish motive, 
he inflicts pain, on those needy people who suffer shortage, 
because they feel miscrabic and agoniscd, when they notice the 
former's, enjoyment. Thus he commits violeace. It is because of 
one's selfishness and enjoyment that he does not care, for others. 
But, the great souls (saints), who satisfy hare necessities of their 
life, in order to do, welfare to others, commit no sins or violence 
(Gità 4/21), though a person may feel aggrieved, because of bis 
mean mentality and evil nature, when he sees those great souls, 
satisfying their necessities. 

A striver, who is devoted to God, never enjoys sense-objects, 
and so he never, commits violence. He never, inflicts the least 
pain, on anyone through bis body, mind or speech. He is, ever 
engrossed in the welfare of all beings, without causing pain to 
anyone even mentally. If anyone becomes a stumbling block, in 
his spiritual path, he is neither angry with him, nor docs he think 
of doing evil, to him. He being sad invokes the Lord, to remove 
the stumbling block. But, he has neither anger, envy nor jealousy. 
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against the person who was as obstacle, to his spiritual progress. 
He becomes, rather more prompt and more alert, because of his 
inclination towards God. If he bears malice towards a person, 
‘who creates an obstacle, it is his obstinacy in his discipline and 
this shows, his lack of prompmess in his practice. 

In a striver, there are two traits——l-Promptness 2- Insistence. 
The former, proves that he has interest in spiritual practice, while 
the latter shows, that he is attached to spiritual practice. Due to 
relish, he comes to know of his dificiency, and he develops power 
to remove that deficiency, and makes an attempt to remove iL 
But, when there is attachment, there is possibility of a feeling of 
malice, against the person who creates, the hurdle. The fact is, 
that if anybody creates an obstacle, it is because of the striver’s 
lack of interest. In case his relish is not lacking, nobody will 
create any hindrance, but he will become indifferent, to the 
striver, thinking that the latter is obstinate and so, let bim do 
as he pleases. 

As a flower, emits sweet fragrance automatically, so do 
spiritual molecules emanate from a striver and the environment 
is purified. His feelings and activities, naturally are helpful for 
the welfare of all beings. Thus, he perpetrates non-violence. But 
he who pollutes the environment, through evil feelings and bad 
conduct, commits, the evil of violence. 

‘Satyamn’—Truth, consists in speaking agreeable words, honestly 
and faithfully, of what has been heard, seen or experienced, for 
the welfare of others, and by giving up selfishness and pride. 
A striver, remains true through his mind, speech and actions, 
because his only aim, is to realize the Truth namely God. 

‘Akrodbal—Lxcitement caused, in mind to do evil to others, 
is anger. This burning sensation of the mind finds outer expression 
in the form of 2 burning sensation, in the body. Freedom from. 
anger, is 'Akrodha'. If there is no feeling to do evil to others 
tell them it is mere excitement not angers. 
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A striver, having God-realization as the aim of his life, is not 
angry, even with those who do him wrong. He thinks that he is 
receiving the fruit of bis wrong actions, in the form of pain or 
unfavourable circumstances. Such persons become instrumental 
in purifying him, of his sins. They arc, rather his benefactors, 
who are warning him to be careful, in future. They are just 
like & surgeon, who performs an operation on a diseased part, 
to make it healthy. 

A striver, is not angry with those who exhaust his virtues, 
by praising and serving him. He thinks, that he does not deserve 
praise or service, and it is out of their good and virtuous nature, I 
that they do so. His virtues are not exhausted, becanse he docs 
not enjoy their praise or service eic. ie. he does mot derive 
pleasure, out of these. 

“Tyagah’—Real renunciation, consists in having detachment, 
from the world. A striver, should have extemal, as well as 
internal renunciation. He should renounce sinful, unjust and 
evil actions, and should not enjoy worldly pleasures. Besides, 
he should renounce desire for the perishable, worldly things and - 
Objects etc., from bis heart. Renunciation of desire, from the 
heart, is superior to outward physical renunciation. Renunciation, 
leads io immediate peace (Gita 12/12). 

The desire for perishable, is the main obstacle to one's 
spiritual progress. When a striver, instead of having the aim 
of gaining worldly pleasures and prosperity, has only an aim for 
God-realization, his desires go on disappearing. The more, he 
renounces desire, the more, he advances spiritually. 

‘Santih'—Absence of distractions, which evolve out of 
attachment and aversion, is tranquillity or placidity. A striver, 
remains tranquil in unfavourable circumstances, also by thinking, 
that these destroy sins, and purify his inner sense of favourable 
circumstances eat away virtues and there is every possibility of 
degradation, rather than of progress. 
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If by chance, his tranquillity is disturbed, out of attachment 
or aversion, he at once becomes cautious, that being a striver, he 
should not be affected, either by attachment or aversion. Thus 
tranquillity, is regained and with passage of time, it is fixed. 

"Apakunam'— Exposing the faults of others, is ‘Paiguna’ and 
total absence of this tendency is ‘Apaisuna’. When a man aims 
at Goul-realizution, he does not expose, the Faults of others. 
The more and more, a striver advances spiritually the more, 
his feclings of malice and beckbiting, arc lessened and pure 
feelings develop. Feelings of pride, do not haunt him. He does 
not regard anyone inferior to him, because he knows that no 
one has any affinity with Mauer (Nature), the affinity is only, 
assumed. So, how can he expose the faults, of anyone? 

A striver, following the Discipline of Devotion, beholds the 
Lord, pervading everywhere, a striver following the Discipline 
of Knowledge, remains established in the self ic. beholds the 
self alone everywhere while a striver, following the Discipline 
of Action sces the served everywhere. So, how can a striver, 
find fault with others. 

‘Day’ bhátegu' The urge to relieve a being of his suffering, is 
"Dayi' (compassion). The Lord, saints, strivers and common men, 
all possess this urge for compassion, but it is of different types. 

(1) The Lords compassion The Lord showers His 
Compassions, on all beings, in order to, purify them. The 
Lord's compassion is of two types—(a) To create unfavourable 
circumstances, to purge them of their sins is 'Krpā' (b) to create 
favourable circumstances, is "Day" 

(2) The saints’ compassion:— Tho saints arc sad, and happy, 
with the sadness and happiness, of other beings. Their mercy, 
is pute and holy. In fact, they are neither grieved, through their 
own suffering nor through the sufferings, of others. They behold 
the Lord's grace, in their own unfavourable circumstances. They 
take upon themselves the sufferings of others, in order to make 
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them happy, Indra, the king of gods, beheaded the innocent sage 
Dadhici, out of anger. But, when Indra demanded his bones 
for his own safety, the latter sacrificed his life, and gave his 
bones, to the former. Thus, they sacrifice their life, in order to 
do good, to others even though, other persons do wrong to them. 
Similarly, Kama offered his skin und Sibi offered his flesh, for 
the welfare of others, ike the clouds, which offer their life for 
the good of otbers. 

(3) Strivers’ compassion:— A striver, tries his best to remove 
the sufferings of other beings. His heart melts, when he sees the 
sufferings of others. He has a feeling, that all should be liberated, 
and all should get bliss, no one should suffer. His mind, is filled 
with these sentiments. He also makes efforts, for the same. But 
he does not feel elevated and is not proud in anyway, by doing 
so. When he beholds people, performing sinful actions, he instead 
of being angry, with them, takes pity upon them, and tries his 
best to save them, from such sins, He also prays to God, to fire 
them from their sins. He thinks and acts, for their welfare. By 
finding himself weak, he invokes the Lord, "O Lord, let them 
be relieved of their sufferings, and be, Your devotees.” 

(4) Compassion of common men:—A common man, pities 
other persons with feelings that he is very kind and good. He 
considers hiuwself superior, to others and expects to receive honour 
and praise etc., as a reward for bis compassion. He shows mercy, 
with a feeling of vanity. In that mercy, the element of mercy is 
good, while the feeting of pride, is an impurity. 

Thore are other common men, who pity only those who 
belong to their family, sect or religion etc. This sort of mercy, 
is more impure because of feelings of mineness and partiality. 
‘Those. who pity others, for their selfish motive, are even more 
inferior to them. 

Thus, compassion of common people, is impure. 

‘Aloluptvam'— The attraction of senses, towards the objects 
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of seiises, when they come in contact, or when one sees other 
beings enjoying them, is 'Loloprvam! (Covetousness), and the total 
absence of this sort of covetoustiess, is ‘Aloluptvam’ (freedom 
from covetousness). 

The means, that to be free from covetousness: 

@ A striver, should neither enjoy worldly pleasures nor be 
proud, that he has controlled his senses. 

(ii) He should always think, that his aim is God-tealization, 
Tf sometime he feels any attraction or excitement, he should, 
invoke the Lord, "O Lord, save me, protect me." 

Gi) He should not watch the lustful actions of living beings. 
However if they come to his sight, he should think that they 
are gateways to hell and eighty-four lac forms, of lives, but he 
has to be free from the cycle of birth and dcath, and, to attain 
salvation. Such thinking is necessary to guard him. It should 
be kept intact. 

"Mardavam'—Lack of sternness, viz., mildness of mind, even 
for those, who have feelings of enmity towards him, and who 
trouble him is 'Mardavam.* 

A striver, is mild and gentle, even toward the evil-doers. He 
tries his best to be mild, in feelings and speech, for all beings. 
Sometimes strivers, following different paths, as of Action, 
Knowledge and Devotion, may not appear equally mild, in their 
dealings, but all of them are very mild, at heart. 

"Hrih'—Haih’, is shame or hesitation, felt in the performance 
of actions, contrary lo ordinance of scriptures and society, 
either in loneliness or in company. When a striver, changes 
his egoism and accepts that he is a devotec, or a striver whose 
aim is God-ealization, he hesitates, in performing forbidden 
actions, 


* mam is wed when there is prominence of the body while 
"Macdavain is used when there is prominence of the mund. 
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"Acüpalam'— Absence of fickleness is ‘Acdpalani’. If anyone 
is fickle, it does not mean, chat the work is done quickly by 
him. When a person, of the mode of goodness, performs an 
action with steadiness, and patience, by giving up fickleness, it 
is performed, properly and promptly. When work is done well, 
he becomes free from anxieties, and worries. In the absence of 
fickleness, there attaches no evil of procrastination. As he has 
no desire, besides performing his duty, his mind does not get 
bewildered and volatile (Git 18/26). 


m ERE n 
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tejab ksamá dhrüh Saucamadroho nàtimánità 

bhavanti sampadarü daivimabhijatasya bhürata 

Radiance, forgiveness, fortitude, purity, freedom from malice 
amd vanity these, O descendant of Bhirata, are the marks of him, 
who Is endowed with divine nature. 3 
Comment— 

"Tejub'—The power (vigour), of great men and strivers 
(endowed with divine traits), whose company enables sinners 
to renounce their sins and be engaged, in virtuous actions, is 
called Teja’. The evil-doers, hesitate to perform evil deeds 
before those great men and strivers. These evil-docrs, suddenly 
change their actions and get engaged in virtuous deeds, before 
men of divine traits. In the face of a man of anger, also, other 
persons have a feeling of fear, in acting against his will, this is 
än upshot of anger. 

"Ksamá'—He, who is endowed with the virtue of 'Ksami" 
(forgiveness)* tolerates the offence of others, without having 


"What is the difference between ‘Akrodh’ (freedom from anger) and 
Kym (forgiveness)? When a person is endowed with forgiveness, he has 
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any inclination to retaliate, although he is strong enough, to 
take vengeance. A man, may forgive his near and dear ores, 
because of his attachment to them, but this forgiveness, is not 
pure, Similarly, a man may forgive a cruel or a strong person 
‘out of fear, and he may forgive an officer for the latter's harsh 
and abusive language, cut of selfishness. But, this is not, real 
forgiveness. A person, who possesses real forgiveness, thinks that 
the wrong-doer should never be punished, here or hereafter. 

A person may ask for forgiveness, in two ways:— 

(1) A person asks for forgiveness having done something 
wrong, in order to escape punishment. 

(2) A person asks fur forgiveness, having donc something 
wrong, with the intention that he will never do any wrong. This 
sort of forgiveness, leads to progress. 

Now the question arises, às to how to inculcate, forgiveness. 
The answer is, that if a person does not expect any reward for 
his actions, from others nor does he wish to do wrong to the 
wrong-doers, the virtue of forgiveness, develops in bim. 

‘Dhrtit’—The unwavering steadiness or fortitude, by 
which one remains balanced, in favourable and unfavourable 
circumstances, is "Dbrti' (Gita 18/33). 

In the mode of goodness, a man possesses the virtue of 
fortitude, while he loses it, in the mode of passion and ignorance. 
A striver, who decides the aim of his life, neither gets disheartened 
in calamities, nor is overwhelmed with joy, in prosperity. He does 
not divest his attention, by adverse and favourable circumstances. 
He wants to attain the goal, with unwavering steadiness, like a 
pilgrim, who on his pilgrimage to Badrinarayana, does not care 
for favourable or unfavourable circumstances, and moves ahead. 
m oye on the offender that be should aot be punished, while in “Alzodbul 
(freedom from anger) he has an eye on himself that he should be free from anger 


and burning sensation. Forgiveness includes freedom from anger’ while Yreedam 
from anger’ does not include forgiveness. Thus both of tem are differen 
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patiently and promptly, to reach his destination. 

‘Saucam'—Purity is of two kinds—external and internal.* A 
striver, having the aim of God-realization, maintains, extemal 
purity, because it leads to internal parity, while a person, who 
has internal purity, cannot tolerate external impurity. Patafijali 
has said, that a striver, having external purity, hates his body 
and does not desire to mix with others. It means, that when à 
striver maintains the purity of his body by clay and water etc., 
he realizes, that atl bodies are impure and so other bodies have 
no attraction for him ie., his desire to derive pleasure, out of 
contact with other bodies perishes. 

External purity, is of four kinds:—{1) of the body, (2) of 
speech, (3) of family, (4) of money. 

(1) Physical pority:—Ieedlessness, laziness end fashions et. 
take a body impure, while promptness, activity aud simplicity 
c. purify the body. Purity is also achieved, by means of clay 
and water eic. 

(2) Purity of speech:—False, idle, bitter and slanderous 
talk, makes the tongue (speech) impure. Speech, devoid of these 
evils, but having true, agreeable, beneficial and necessary words, 
which lead to spiritual progress of all persons, families, castes, 
streets and countries, is pure. 

(3) Purity of family:—Imparting good education to children, 
for their welfare, teaching good conduct, impartiality, and 
discharging one’s duty with justice, and sincerity—this is purity 
of family. 

(4) Purity of money:—Money is purified, through just and 
honest dealings, keeping in mind, the welfare of others, giving it 
to those who are poor, needy and destitute, and protecting cows, 
women and Brimanas. Moreover, it is purified by serving great 
saints and sages, and by getting sacred books published for the 

" Here the tem denotes external puit because internal purity has already 
been discussed in the fint verse of tis chapter. 
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sale at a cheap rates, so that there may be easy conumunication 
of their teachings. 

When a person, has only the aim of God-realization, he 
himself is purified, and then his body, specch, family and 
money, are purified. When the body is purified, the atmosphere 
also becomes pure and then a person realizes, that the body is 
an sbode of impurities and filth, and it is perishable. So, he 
can easily renounce his egoism, and attachment. Thus, extemal 
purity, leads one to God-tealization. 

"Adrohah'—Absence of malice, hatred ox grudge, even towards 
those, who behave as enemies, is called ‘Adroha’.* A person, 
having a propensity of malice or hatred, wants to teke revenge 
upon, a wrong doer, as and when, be gets an opportunity. Bus 
how can a striver, whose aim is God-realization, think of injuring 
others, by having a grudge against them? A striver, following 
the Discipline of Action, performs actions for he welfare of 
all, a siver, following the Discipline of Knowledge, regards 
everyone as his own self, while a striver, following the Discipline 
of Devotion, beholds his Lord, in everyone. So, how can he bave 
malice or hatred, for anyone? 

'Natinantt "Manit®’, denotes pride, and ‘Atiminita, denotes 
excessive pride. A proud man, thinks that he is superior to 
common people, and so, he is worthy of being bonoured by 
them, while a very proud man, is he who considers himself 
worthy of being honoured, even by his teachers and parents etc., 
who should be adored by him. Total negation of this pride, is 
called "Natimanits 

‘This pride or superiority, is of two kinds:— 

G) Mundane:—A man, regards himself as superior to others, 
in wealth, knowledge, rank, caste, quatities and social order (stage 
There is difference between "Krodha (anger) and ‘Drotal’ (malice). The. 


‘burning sensation caused in the mind for the wrong-doce is 'Krodha' while the 
feeling of enmity to take revenge upon him is called ‘Drohab’. 
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of life) etc. and thinks, that he is worthy of being honoured, by 
others. (ii) Spiritual:—-When some divine traits are revealed, in a 
striver, he considers himself superior to other persons, and other 
persons also, praise and honour him. But, he considers himself 
superior, so long as he has some demoniac traits. When he is 
endowed, only with divine traits, bc is not proud of such traits, 
he becomes free from pride. 

‘So long as, ego persists, a striver perceives some speciality, 
in him. The more, this egoism is purged, the more, the feeling 
of speciality, vanishes. In the long run, in the absence of self- 
conceitedness, divine traits of "Natimánità' (freedom from pride), 
are revealed, in him. 

A striver, should aim to arouse divine nature, fully in 
him. Due to difference in nature, in different persons, variance 
in virtues remains. But lack of vire, pains a striver, So, by 
depending on God, he should go on making efforis, to root out 
demoniac traits. By doing so, by God's grace, divine nature, is 
revealed in him. 

"Bhavanii sampadari daivimabhijatasya bharata'—These, are 
the marks of him, who is endowed with divine nature. When a 
person, fixes his aim as God-realization, divine nature, is revealed 
in him. Some divine traits, are also aroused, because of latencies 
of past births. Bur, a striver, does not regard those divine traits, 
as his own; be thinks that the Lord has bestowed upon him, those 
divine traits, by His grace. So he is not proud, of them. 

Actually, divine nature, is not personal, it belongs to the 
Lord, Had it been personal, a person, would have possessed it 
forever. But it is not so. When a person regards it, as his own, 
he has pride, which is a mark of a wicked nature. This pride, 
gives birth, to all the other traits of such nature. If a person, 
possesses only divine traits. he cannot be proud, of them. He is 
proud of them, only when he is endowed with bad nature also. 
Suppose a man is proud of truth in speech, it means, he also 
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tells a lie, besides speaking the truth. Thus a man, is proud of 
his divine traits, regarding these, as his own, and thereby having 
demoniac traits in him. When virmes, in totality are inculcated, 
there cannot be any pride, of those virtues. 

Divine nature is the Lord's, own. So when a devotee, depends 
on Him only, His divine nature, is naturally revealed in him, 
Lord Rama in the Rámzcaritamázass, declares to Sabari that a 
man, woman or creature that has anyone of the nine kinds of 
devotion, to Him is, very loving to Him. 

All the mobile and the immobile creatures, such as human 
beings, gods, ghosts and evil spirits, beasts and birds, moths, 
insects and creepers etc., have a desire to live, to maintain their 
life-breath. This desire, denotes a satanic namre. 

Even a detached and dispassionate striver, has a latent desire 
to live. But be has no covetousness, for sense-objects, as his aim 
is only God-realization, rather than to nourish his body. 

But, when he develops his devotion t God, He becomes 
dearer to him, than even his life-breath and he addresses Him, as 
"the Lord of life-breath' or "Dearer than life-breath’ etc. He can 
even die, for Him because he cannot bear any separation, from 
God. He sacrifices, even his life happily for Him, in the same 
way, as a chaste wife, at the death of her husband, burns herself 
on her husband's funeral pyre willingly and happily. It means, 
that when a devotee develops exclusive devotion to God, he is, 
no more attached to his life, his demoniac nature, totally comes 
to an end, and divine nature is spontaneously revealed, in him. 
 Gosvimi Tulasidasa, has also mentioned in the Rámacaritamánasa, 
that hidden traces of internal impurity, can never be removed 
without, the water of devotion. 


ALB 


Link:—Having described the marks of a person endowed with 
divine nature, the Lord in the next verse, discusses in brief the 
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marks, of one who hankers after worldly pleasures and prosperity, 
and is endowed with a demoniac nature. 


wat quishimg Wh: uretane wl 
rri enfusmaer uni ag v u 


dambho darpo'bhimanaéca krodhah pürosyameva ca 

ajfónar cabhijatasya pártha sampadamasurim 

‘Hypocrisy, arrogance, pride, anger, harshness and ignorance: 
these are the marks, O Partha (Arjuna), of bim who has demoniac 
Kasura) nature. 4 
Comment:— 

"Dambbal.— Dambhu', consists in making a show of one's 
virtues, in order to gain honour, fame and praise etc., even when, 
one does not possess, those virtues. It can be of two kinds:-— 

(@ A person may pose as a righteous, virtuous, scholarly, 
wise person, even though he bas no such virtues. To show more 
than he possesses, to show himself as an ascetic, in spite of 
being sensuous and ostentatious in, feelings and actions—this is 
hypocrisy. (ii) He may conceal his good conduct, cat forbidden 
food, and perform forbidden actions, in the company of evil 
persons, in order to, win respect and praise, by pleasing them. 

When a person, attaches too much importance, to his body, 
life-breath, wealth, property, honour, praise and fame, he pretends, 
to be what he is not and hypocrisy appears in him, 

‘Darpab'—It means arrogance, pride of possessions of 
riches, propery, family, rank and position etc. is known as 
"Darpal/. Because of this feeling, a man is proud of the things, 
he possesses. 

'Abhimünsh'—A man, has pride because of his 'egoism'. 
A person may regard himself superior and exalted, because of 
superiority of his physical (gross), subtle and causal bodies. He 
regards himself superior, to others, because of his high caste, high 
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social order (Aérama), learning, influence and accomplishment, 
(Siddhis such as Agim, Mahim and Garimi etc.). Because 
of this egoism (pride),* he thinks he can put the entire world 
upside down. 

"Krodbah'—Excitement or burning sensation, caused in the 
mind, in order to do wrong to others, is ‘Krodha’ (anger). It 
appears, when one does something, against a man's wishes. There. 
is difference bersen "Krodbà' (anger) and ‘Ksobha’ (agitation, 
commotion). When a child does a mischief, and does not obey 
the parents, they scold him out of 'Ksobha, so that it may not 
repeat the mischief again, while in anger, there is tendency to. 
do wrong, to the person with whom one is angry. 

‘A man, bas to repent far wrong actions which he performs, 
overpowered by anger. When he is angry, he harms not only 
others, but also himself, Moreover, he can do wrong to others, 
only if they bave to suffer it, as fruit of their wrong actions. 
But, he commits a sin, and spoils his nature. His spoiled nature, 
will lead him to hell and painful forms of lives. 

Anger, is the foremost enemy of a person because it, abiding 
in the body, destroys the body, in the same way as fire abiding 
in wood, burns the wood. Everyone including the nearest and 
the dearest one, is afraid of an angry man. In the twenty-first 
verse of this chapter, anger has been called, as the gateway to 
hel. When a man's desire is not fulfilled, anger ensues. From 
anger, arises delusion; from delusion, a confusion of memory; 
from which comes, loss dí reason; and from loss of reason, one 
goes to compleie ruin (Gità 2/62-63). 

‘Parusyam'—It means, hershncss or stermness, or a total 


tOut of the two terms “Abhimina’ (pride) and Darpa’ (arrogance) if 
‘one is used, it includes the other term also. But when both are used together 
independently “Abkiména denotes the feeling of superiority, because" of the 
internal qualities (egoism) while Darpa’ because of the extemal possessions 
(attachment), 
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negation of inildness. Swaggering or walking with an arrogant 
air, is bodily harshness. Seeing with harsh eyes, is harshness 
of eyes. Speaking bitter, tanting and harsh words, constitute 
harshness’ of speech. Getting pleased by not helping other 
creatures, in their adversity is harshness of heart. Vengeance, 
is harshness in dealings. 

A man, with a selfish motive, wants 10 fulfil his desire by 
fair means or foal, without thinking, of the trouble of others. So 
there remains, harshness in his mind, speech, body and behaviour. 
Ont of selfishness, he even commits violence, without thinking 
of its consequences. With the predominance of self-interest, a 
man even commits violence. Thus he develops cruelty, in his 
nature, With cruelty, the serenity of his heart goes away. In the 
absence of serenity, his dealings become harsh, Thus he engages. 
himself, in extorting money, and harassing others, without caring 
for the result. 

‘Ajitinam'—Here 'Ajäāna', denotes ignorance or lack of 
discrimination. An ignorant man cannot distinguish, the real 
from the unreal, virtue from sin, and duty from forbidden 
actions, because he hankers after perishable worldly pleasures 
and prosperity, without thinking of the consequences. Such ignorant 
people, like beasts, are given to gratify their life. What ought 
to be done and what ought not to be done—they cannot know 
and they do not want to know, 

‘They regard momentary pleasures, which are bom of sense 
contacts, as real pleasure and so make effort to enjoy them. But 
their fruit, is negative. Instead of pleasure one gets pain.* Even 
then, he is not warned. He performs forbidden actions, in order 
to get honour, praise, comfort, wealth and property etc. But, 

* O King! people bound by hustand- wife relationship cs, perform actions 
in order to derive pleasure and be free from pain. But those who want to 
cross the illusion, should think that their actions hear contrary fruits. Tastead 
of enjoying pleasuzes, they suffer pain; and instead of getting cid of the pain, 
their pai’ goes on inereasing (Seimadbhiga. 113/18) 
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their fruit is disastrous for bim, as well as, for tbe entire world. 

"Abhijitasya pártha sampadamasurim'—O Partha, these are 
the marks of a person, who is endowed with demonize nature," 
A person, by identifying himself with the body, has desire to 
remain alive forever, and enjoy worldly pleasure. The marks 
of demoniac nature, are seen, in such a person. 

In the fortieth verse of the eighteenth chapter, the Lord 
declares, that there is no creature which is free from the three 
modes of nature. It proves, tiat every person in spite of being a 
fragment of the Lord, is born having affinity with nature (prakrt). 
He bas the affinity of ‘Tness and mineness with the body, an 
evolute of Nature; and the affinity of "Mioeness, with things, 
objects end persons etc., evolütes of Nature. This feeling of, Thess 
or Mineness’, is the fundamental mark, of demoniac nature. 

A man's relationship with prakti, is merely assumed. So 
he can renounce it. The reason is, that he (the self), is sentient 
and immutable, while prakpti is insentient and kaleidoscopic. 
So, there is no teal relationship between the two, it is merely 
an assumed onc. As soon as this relationship is renounced, the 
demoniac nature, is rooted out. A man, is fully capable of rooting. 
out, demoniac nature. 

The more, a man is attached to his life-breatb, the more, 
demoniac traits he possesses. When wicked waits, are on the 
‘increase, he harms others, in order to maintain his life-breath, and 
to enjoy pleasure. He does not, even hesitate to commit murder. 

"When a man regards, the temporary a$ permanent, and the 
unreal as real, ell the demoniac traits naturally appear, in him 
without any effort and they having developed a disinclination 
Tor God, lead him to degradation, 

Ld 

P Here the term ‘Asura’ (Demon) denotes those persons who are engrossed 
in the pleasures born of sense-contscs. It means that such persans instead of 
having the aim of God-realization havker after woridly pleasures. Such persons 
are "Asunt" (Demons) and their nature is demoniac mature. 
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Link:~The Lord in the next verse, refers the fruit of both 
the divine and the demoniac natures, and cheers Arjuna by 
, declaring, that he is born with divine nature. 


Set maga frenemarqit var! 
"opa: Gad aR arua t « iu 
daivi © sampadvimoksdya  nibandhayüsuri mata 
mā Sucah sampadarh. dalvimabhijáto'si pAndava 
Divine nature, is conducive to liberation and the demoniac 
leads to bondage. Grieve not, O Págdava (Arjuna), thoa art born, 
with divine enduwinents. 5 
Comment: 

"Daivi sumpadvimoksüya'— When a striver, is inclined towards 
the Lord with a firm determination, be develops, a disinclination 
for the world. With this disinclination, evil propensities of 
derooniac nature decrease, and good qualities of divine nature, 
arc revealed. So, he gets interested, in the Lord's name, form, 
sport (pastime), virtues and life history etc. 

‘The firmer a striver, is in his aim, the more, easily his real 
affinity, which has been since time immemorial with the Lord, 
ig revealed to him, and so his assumed affinity with the world, 
perishes. Actually, he has no connection with the worid, he has 
assumed his connection through his identification with the body. 
He regards the body as T, and also as ‘mine’. As soon as, he 
Tenourices this assumed affinity, the divine nature, which leads 
to salvation, will be revealed in him. 

This divine nature, is conducive not only to one's own 
liberation, but also to the liberation of all beings. The Lord, 
has bestowed this buman body, so thet a person may lead all 
beings to salvation, in the same way, as the head of a family, 
looks after the entire family. This human being, has been given 
such a right by the Lord, that by serving Him, he can even 
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control Him, A striver, should perform, virtuous actions, such as 
austerity, charity, sucrifice, pilgrimage, fast, chaming, meditation, 
study of sacred books and retain good company, for the salvation 
of numberless beings of infinite universes, and should pray to 
God, from the core of his heart, through these words, "O Lord! 
Grant exclusive devotion and salvation, to ail the beings. This 
is possible only by Your grace. I can only pray to You by the 
intellect, provided by You," and should offer his body, senses, 
mind, intellect, wealth and property etc. to the Lord, for the 
salvation of the world.* By doing so, he will realize the identity 
of his possessions, with the world and natusal identity with 
the Lord, will be revealed. This has been termed by the Lord, by 
the expression, 'the divine nature is conducive to liberntior 

"Nibandhayasuri mata’—The demoniac oature, is conducive to 
bondage viz., the cycle of birth and death. So long as a striver, 
does not remove his egoism, his virmons actions, will not lead 
him to salvation, even these may lead him to higher regions. 
Tt means, that so long as, he has the desire to maintain his 
body, and to enjoy sense-objects, in his ego the divine traits, 
superimposed on himself, will not lead him to salvation, though 
they may bear some pleasant fruit. 

The seed of a plant grows, into the tree and fruit of the 
same category. Similarly, virtuous actions performed by a striver, 
who has past worldly influences, will bear mundane fruit, in the 
form of accomplishments, such as ‘Anima’ and "Garimá! etc, and 
higher regions, such as the realm of Brabma, but they cannot 
Jead to, salvation (Gitd 8/16). 

Now the question arises, as to how a man, should 
attain salvation. The answer is, that as a roasted or boiled 
seed, does not germinate, similarly, when a striver only has 
the aim of God-realization, all the worldly seeds perish, his 

© The feeling that all beings should attain salvation is the Lord's divine 
natare, it js not one's own. I is only the Lord Who is one's own. 
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egoism changes, and he attains salvation. 

A person, has attachment for his body, and life-breath, so 
that he could go on living happily and enjoying honour, praise 
and pleasure etc. It is because of this attachment, that he cannot 
attain salvation, because attachment to the modes of nature, is the 
canse of birth, in good and evil wombs (GRE 13/21). It mcans, 
that he being attached to nature (prakrti), may go even to the 
realm of Brahma, but will not be free, from bondage. 


A Vital Fact 


The Lord, in this chapter, has mentioned three fruits of 
demoniac nature. Here in this verse, Hc mentions the first fuit, 
as bondage. The worldly minded people, who perform actions, 
with a desire for their fruit, (as described in the verses from the 
forty-one to the forty-fourth of the second chapter and also in the 
twentieth and twenty-first verses of the ninth chapter), also belong 
to the category of those, whose actions are conducive to bondage. 
The intellect of those, who hanker after worldly pleasure and 
prosperity, is many branched i.e. their desires are endless. They 
perform actions, in order to folfil their desires, which result in 
rebirth (Gità 2/4 1—44). Similarly, those, who perform sacrifices, 
in order to gain heavenly pleasure, enjoy heavenly pleasure, being 
purged of their sins, which were obstacles to the attainment of 
heaven, having enjoyed extensive heavenly world, return to the 
‘world of mortals, on the exhaustion of their merits (Guà 9/20-21), 

Now a question arises, that x striver who falls from Yoga 
(Gità 6/41), goes by the same path of the dark fortnight, as a 
person, having desire for fruit of actions, goes (Gita 8/25); so 
the path of a striver, who falis from Yoga, should be conducive 
to bondage. The answer is, that a striver who falls from Yoga, 
has no bondage, because in the previous human life, his aim 
has been to realize God and because of some lust (desire) or 
‘unconsciousness or excessive pain, he had to go to heaven etc., 
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instead of realizing God. So the term Yogi, has been used for 
them (Gità 8/25), otherwise persons who perform actions, for 
their fruit cannot be called, Yogis. 

‘The second fruit, is that people of demoniac nature, fall 
into a foul hell (Gità 16/16). Those who, being overwhelmed 
with desire, commit sins and injustice etc., go to hell, such as 
"Kombhipika' etc. 

The third fruit of demoniac nature, is that those evil-doers, 
are hurled into the wombs of demons and then they go to most 
abominable type of existence, (Gita 16/19-20). 

"MA fucah sampadach daivimabhijito'st Divine 
nature, leads to salvation while demoniac one, leads to bondage. 
Lord Krsna, explains to Arjuna, that he is bom with a divine 
mature, so that he may not doubt, whether he is bom with divine 
nature, or not. 

A striver, having attained divine nature naturally follows 
the path of Action, Knowledge or Devotion. All the sins of a 
Karmayogi, through actions and those of a Eiánayogi. through 
the fire of wisdom, are destroyed (Gitá 4/23,37). But the Lord 
destroys, all the sins of Bhaktiyogi (Gna 18/66); and delivers 
him from, the ocean of birth and death (Gita 12/7). 


as Bharata’, in the fourth verse as ‘Partha’, and in the fifth verse 
as "Pándava', in order to encourage him. By addressing him as 
Bharata, He means to say, that he belongs to an excellent family; 
and by addressing him as Partha, he says that he is the son of 
Prthà (Kunti), who served even those who had feelings of enmity 
towards her. And by addressing him as Pindava, he wants to 
emphasize, that he is the son of a righteous and noble father, 
Pándu. Thus because of his excellent family, noble and virtuous 
parents, he possesses a divine nature. So he should not, grieve. 

In the Git, the Lord has used the expression "Mà Sucab’ 
(Grieve not), two times, once here and once, in the sixty-sixth 
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verse of the eighteenth chapter. The Lord, by using it two times, 
wants to assure bim, that he should not worry, either about tbe 
means or the end. He possesses the means, as he is endowed 
with divine nature (16/5) and he need not worry about the end, 
because He will liberate him, from all sins (18/66). The Lord, 
through the medium of Arjuna, assures all strivers, that they need 
not Jose heart by thinking that they do not possess virtue, and so 
they will not be liberated, from the cycle of birth and death. 

Persons, who possess divine nature always think of attaining 
salvation, in favourable, as well as unfavourable circumstances. 
When Lond Krsna, placed the chariot between the two armies, 
Arjun, seeing all his relations there, was filled with compassion 
and sadness, and he expressed his reluctance to fight. He thought, 
that sin would accrue to him, by killing his kinsmen, in the war. 
Thus, he was filled with attachment or delusion, for the family 
which is of demoniac mature and also, thought of the fear of sin, 
an obstacle to salvation, which is divine nature. 

According to Arjuna, it was a sin to resolve to fight (1/45). 
‘Time and again he asked Lord Krsna, to tell him of his duty, so. 
that he could attain, to the highest good or salvation, as he was 
confused (2/7, 3/2, 5/1). This shows his divine nature. On the 
contrary, Duryodhana ete., and the members of the rival army, 
saw no sin in the destruction of the family (1/38). So Arjuna, 
possessed divine nature, from the very beginning. Attachment or 
delusion, the demoniac nature seen in Arjuna was a temporary 
phase, af his life, which was destroyed through the Lord's grace 
(18/73). So bere, Lord Krsna, advises Arjuna not to grieve. 

Arjuna, does: not feel that he is endowed, with divine 
nature. So, Lord Krsna says, to him, “Grieve not, because you 
are eridowed with divine nature." The reason is, that noble men 
do not behold virtues in them, when they become totally free, 
from vices. As collyrium applied to eyes, cannot be seen, by the 
eyes, because it identifies itself, with the eyes, similarly, those 
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possessing divine nature, become one with it, so divine traits 
cannot be seen separately from them. ‘Therefore, Lord Krsna, 
assires Arjuna, that he possesses divine nature naturally, so he 


eed not worry. 
A Vital Fact 


The Lord by His grace, has bestowed a human body, «o 
that a man may attain salvation. This body, is transitory and 
perishable, and nothing is certain about it, it may die any 
moment, So a man should develop divine nature, and renounce 
demonjac nature. 

The term ‘Deva’, in 'Daivi sampada', denotes God. Being 
a fragment of God, a man possesses divine nature, naturally. 
But, when he (soul), having a disinclination for God, has an 
inclination for prakrti (nature) i.e., he identifies himself, with the 
perishable body etc., demoniac namre manifests, itself in him 
and all evil propensities, such as lust, anger, greed, delusion, 
hypocrisy, envy and jealousy etc., arise in him. The desire to 
maintain tife-breath happily, is an important mark, of a man of 
demoniac nature. 

Liberated souls, are totally frec from demonise nature, while 
all other beings possess, both divine and demoniac nature (16/6). 
Being a fragment of God, every person possesses divine nature, 
but sometimes, because of predominance of demonise nature, 
divine nature, is concealed. 

t.cannot perish, because the real, never ceases to be. So 
far as, liberated souls are concerned, they are totally free, from 
demoniac traits-* Becanse of his intrinsic nature a person can 
never be totally cruel, sinful, vile and corrupt. Even the vilest 


* The liberated souls boing detached from the perishable get established 
in impsrishable God. Being established in the real (God), vitues automatically 
prevail in them. These perfected souls rise shove Ge divine traits which are 
idea for soivers, 
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sinner, possesses virtae to some extent. As soon as, divine nature 
manifests itself, demoniac nature, comes lo an end, because divine 
mature, is imperishable, us it belongs to the Lord, while demoniac 
nature, is perishable as it pertains to the world. 

A man, being a fragment of God, Who is Truth, Consciousness 
and Bliss solidifice, and has a desire to live, to know and to 
be happy. But, he wants to live with the body, wants to know, 
with the intellect and wants to be happy, with the help of the 
body and senses. He wants to fulfil these desires, through che 
perishable world. 

‘Thus because of his attachment to life-breath, he possesses 
demoniac nature.* There is one vital point, which needs special 
attention. He has a desire to live, it means that he (soul), can live 
alive. He (soul), being a fragment of the Lord, is imperishable 
but by having affinity of Tness and mineness with the body, 
he assumes the death of body, 2s his own death. Similarly, he 
wants to be wise, with the help of the intellect, and he has a 
desire to be happy, and maintain his name and fame, even after 
his death by identifying himself, with the body. But the intellect. 
and the body, are perishable and insentient, while he (soul) is 
imperishable, and sentient. So, how can the perishable (unreal) 
and insentient, provide knowledge, (wisdom) and happiness, to the 
imperishable (real) and the sentient? Thus when be is connected 
with the unreal, he, in spite of being an embodiment of Truth, 
Knowledge and Bliss, has desire to five, to gain knowledge 
and to be happy. He wants these desires, to be fulfilled by the 
perishable world. Thus demoniac nature is manifested, in him. 
But when he tenounces bis affinity with the unreal, the demoniac 
nature perishes, and divine nature, is revealed in him. 

"When u man identifies himself withthe body he i aacled wo the Tife- 
breath by having the desire © live happily. This identification gives birth to 
the demoniac nate. Therefore the embodied who are mentioned in the Git 
by the terms ‘Dehavadbhih’ (12/5) amd Dehinam’ (3/40, 14/5,7), should be 
included among those who possess demoniac nature. 
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When a perton wants to develop divine waits zn him, by making 
effort through devotion, meditation, good company and study of 
sacred books etc., as a part of bis duty, he cannot develop these 
fully, because whatever is gained by effort is not natural, but 
is artificial. Moreover, he develops pride, that he has developed 
these virtues, by his efforts. This pride, is a demoniac trait, which 
is the root of all evils, and which nourishes evil. Pride persists, 
in spiritual practice, which is done by effort. When he fails 10 
cultivating the divine traits, he accepts, that it is beyond his 
control. But, when be realizes, that attachment for the perishable, 
is the root of demoniac nature, he renounces, this attachment. In 
‘that case, divine nature reveals itself in him, because he being 
a fragment of God, automatically possesses it. 

There is one more vital point, which needs anention. A man 
cannot totally renounce, divine traits. How to know this fact? 
JF a man, decides to speak the truth, he could speak the truth, 
throughout his life. But if he decides to tell a lie, even for a day, 
he cannot do so. Jf someone asks him, whether he is hungry, and 
he tells a lie, by saying that be is not, he will, have to face a lot 
of difficulty. But if a person takes an oath, to tell a lie, even if 
he dies, his oath will prove to be true. Similar, is the case with 
other divine traits, because all of these are eternal, and natural. 
A striver, has only to renounce his attachment for the perishable, 
because attachment to it is assumed, not natural, 

‘Demoniac nature, is unnatural, jt appears and disappears, while 
divine nature is natural. If a man has bad conduct, everybody 
asks him, why he is behaving, badly. But, no one asks him the 
reason, when his conduct, is good. 

Arjuna specially, possessed divine nature, So Lord Kpsna 
asked Arjuna, whence this uamanliness came upon him (22-3). Ve 
means, that this urmanliness (weakness) was not naturally present, 
in him. So Arjuna asks Lord Krsna, the means to attain to the 
highest good or salvation (2/7; 3/2; 5/1), even in the battlefield. 
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It shows, that Arjuna, possessed divine nature, otherwise how 
could he reject the offer af Urvas, 2 heavenly damsel, outright? 
Therefore, assuring Arjuna, Lord Krsua, asks him not to grieve, 
bocanse he is born, with a divine nature (16/5). 

A feeling of egoism, is born out of the identification of the 
real, with the unreal, A man performs, virtuous’ér evil actions, 
having egoism. When he foilows the spiritual path, there remains 
predominance, of the real in egoism, while there is predominance 
of the unreal, when he follows a mundane path. Divine nature, 
is revealed in a person, when there is predominance of the self, 
and demoniac nature goes on aggravating in him, during the 
predominance of the non-sèlf. This buman body, bas been 
bestowed upon him, to enable him to be free, from demoniac 
nature. Every human being, is independent and strong to get rid 
of it, It is because of a person's affinity with the perishable, 
that he cannot get tid of it 

A mon (soul), identifies himself with matter. Actually, 
there is no desire in a man (pare soul), desire abides, only in 
the unreal portion of ogo. But the soul is said to be; the cause 
of experience of pleasure and pain (13/20). Actually, the soul 
is not the cause, but the sou! seated in mature, becomes an 
experiencer (13/21). Actually, the unreal (insentient) undergoes 
modifications, sach as pleasure or pain. But, because the real 
(sentient), has identification with the unreal. So, the real has to 
experience, pleasure and pain. As, after marriage wife's needs 
become the husband's needs, similarly, the soul by identification 
with, body and thus assuming itself, as a doer has to become the 
expericncer of pleasure sud pain, while all actions are performed 
by nature (3/27, 13/29). In effect, when a man has a desire for 
God-realization, there is predominance of the sentient (real), but 
when he has a desire for the mundane, there is predominance, of 
the insentient. The predominance of the sentient, gives birth to 
divine nature, while predominance of the insentient, gives birth 
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to demoniac nature. The sentient in spite of its identification with 
the insentient, has a desire for truth, consciousness and bliss. 
All the worldly desires, are included in these three desires (to 
live forever, to know all, and ever tò remain happy). But man 
commits an error, that he wants to satisfy these desires, by the 
insentient (world). 

The sentient, has assumed its identification with the insentient. 
and it has also accepted, the demoniac nature. The sentient, always 
remains uniform, without undergoing any modification, while 
nature (the insentient) undergoes, continuous modifications. If 
the self (sentient), does not assume its affinity of Tues and 
mineness, with nature, itis free. Thus affinity of the sentient, with 
matter, and the demoniac nature bom of this affinity, ere one's 
own creation. Had the demoniac nature been in the self, it would 
not have perished, because the self is imperishable. No question 
would have been raised, to renounce demoniac nature. In spite 
of being perishable, it appears to be imperishable, because of its 
affinity with the imperishable. Therefore, a man can renounce, 
demoniac nature and can realize, God (16/22). 

AS soon as, a man inclmes towards God, sins of his millions 
of births (the demoniac traits), perish. The reason is, that he has. 
accumulated these sins, by assuming affinity with nature, The 
result of this assumed affinity, is that he has to take birth, in 
good and evi! bodies (13/21). Actually, he neither acts, nor gets 
contaminated (13/31), 

The realization of this truth means, to see inaction in action, 
and action in inaction. It means, that he remains detached, while 
performing actions and performs actions, remaining detached i e., 
he remains detached, whether he performs actions or not. Such a 
man is wise, among men (4/18). He who is free from the notion 
of docrship, and whose intellect is not tainted ic., he has no 
desire, though he slays all people, he does not slay, nor is he 
bound (by his action) (18/17). Arjuna asked Lord Krsna, "By 
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what, is a man impelicd to commit sin?" Lord Krsna replied, 
"It is desire" (3/36-37) which impeis a man to commit sins, A 
man, by identifying himself with a body, has a desire for worldly 
pleasure and prosperity. So this attachment to the matter is the 
cause of demoniac namre. If be is not attached to it ie., he does 
not attach importance to it, his divine nature is self-evident. So 
Lord Krgoa assures all the strivers, through Arjuna, that they 
should not grieve and wonry, if they see demoniac nature in them, 
because they naturally possess divine nature also (Citi 16/5), 

The Lord means, that a striver should never be disappointed, 
in the spiritual path, because being a fragment of God be 
automatically possesses divine nature. When a striver, aims at 
God-realization, divine nane, is automatically revealed, in him. 
‘The Lord has bestowed this human body by His grace, so that 
buman beings may realize Him. So, if they have no will of their 
own bat identify their will, with that of the Lord, they by His 
grace, attain salvation automatically, 

Appendix—On one side of the soul, there is God while on 
the other side, there is the world. When a man (the soul), bas an 
inclination to God, he is endowed with divine namre; and when be 
‘has an inclination to the world, he is endowed with the demoniac 
nature, Tn divine nature there is non-atheism while in demoniac 
mature, there is atheism. Though all the spiritual disciplines 
(Karmayoga, Jäānayoga and Dhyánayoga etc.,) for salvation are 
included within the divine nature—‘daivi sampadvimoksaya’, yet. 
in the divine nature there is predominance of devotion. Therefore 
the Lord in the topic of devotion deciares— 

mahütmánastu math partha daivith prakptimasritah 

bhajantyananyamanaso jāätvā bhitidimavyayam 

(Gna 9713) 


* No one wants to be a guilty because a guilty is insulted, rejected and 
‘blamed by the society here, while hereafter he bas to go to hells and take birth in 
eighty-four lac forms of lives. But 2 man being overpowered by desire, bom of 
the attachment to the perishable, pecfocms forbidden actions which bear adverse 
ruit and the man becomes a defaulter and 4 sinner (against his wish). 
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“O Arjuna! The great Souls who possess divine nature, 
knowing Me us the sole and prime cause of creation and as 
imperishable, worship Me constantly with undivided mind.” 

Ahead also the Lord declares—'mammapripyaiva kaunteya. 
(16/20). Within devotion all the means for salvation aze included. 
Those who love their life-breath and look upon the maintenance 
of the fife-breah as their highest goal are endowed with the 
demoniac nature, But those, who regard God as more loving 
than their life-breath, are endowed with divine nature. 

Performance of actions to comfort others or the desire to 
comfort others is ‘sentience’ while performance of actions for one’s 
own comfort or desire for one's own comfort, is ‘insentience’, 
Adoration and meditation also for onc's own happiness, for a 
peaceful life and for honour and respect is also insentience. When 
there is predominance of the sentience, the man is endowed with 
the divine nature; but when there js predominance of insentience, 
the man is endowed with the demoniac nature. 

The root-evil is onc which gives birth to all demoniac traits 
and the fundamental virtue is also one by which all the divine 
traits are revealed. The fondamental evil is—to accept the existence 
and value of the body and the world and to get attached to 
them. The fundamental virme is—to accept the existence and 
value of God and to be attached to Him. The fundemental evil 
and the fundamental virtue, appear in different forms because. 
of different situations. 

So long as evils persist with vires, the virtues appear to 
be valuable and a man is proud of them. If a person gets rid of 
evils totally, he is not proud of his virtues. Pride is the root of the 
demoniac nature. It is because of pride that a man feels that he is 
superior to others-—this is his demoniac nature. It is because of 
pride that even the divine nature intensifies the demoniac nature. 
When evils don't persist with virtues, then virtues are not valued 
by him and be is not proud of them. As a sttiver dues not value 
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his virtues, so his attention is not diverted to bis virtues and thus 
he gets non-plussed.* Arjuna's attention was also not diverted 10 
his virtues and so he was perturbed that he did not possess divine 
traits. In such a situation to remove his grief, Lord Krspa asks 
him not to grieve because he is bom with divine nature—'mā 
sumpadath daivimabhijato'si paindava’. 
pU k 

Link:—All beings, possess sentient and iasentient portions, 
Some of them, having a disinclination for the insentient, are inclined — - 
towards the sentient (God), while some having a disinclination 
for God, hanker after the insentient (pleasures and prosperity). 
‘Thus, they belong to two different classes, which are described, 
dn the next verse. 


Ot open asa ara wa a oa 

Sat freman: unes omqt ore À sogn g u 

dvau bhitasargau loke'smindaiva üsura eva ca 

daivo vistaraéah prokta ásurasa pirtha me érnu a) 

There are two kinds of belngs, in the world—the divine and 
the demon-tike, The divine, has been described at length. Hear 
frum Me, O Partha (Arjuna) of the demon, in detail. 6 
Camment:- 

"Dvau bhütasargau loke'smindaiva āsura eva ca'—The Lord 
declares, that here are two types of beings—the divine and the 
demon-like. He means to say, that all beings have a sentient 
portion of Him, and the other insentient one of prakrti (matter) 


™ Once a sage being perturbed said to me, “I-have no faith in the Gita, 
what will happen to me? Because the Lord: in tho Gi hus dockeed that he 
who is devoid of discriminative insight, has no faith, is of a sceptical nature, 
perishes” I asked im, “In which book is it mentioned that a man who has 
no faith, perishes?” He replied, “Io the Gai” ‘Then 1 said, “When you are 
getting perturbed by reading the Lord's utterance in the Gna, then is it not 
your faith in the Gita?” Hearing this, he was pleased. 
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(Gita 10/29; 18/40). When the sentient has an inclination for 
the insentient, a person develops demoniac nature, but when he 
having a disinclination for matter, is inclined towards the Lord, 
divine nature is aroused in him. 

The term ‘Deva’, denotes God. So all the means, which are 
conducive to God-reatization are known as, divine endowments 
(nature). As He is eternal and imperishable, so the methods of 
His realization are also eternal (Gità 4/1). 

The wrm "Bhüta, includes--boman beings, gods, demons, 
beasts, birds, insects, moths, plants, creepers, evil spirits etc. But 
human beings, have a discrimination to renounce, demoniac nature. 
So they should renounce it, totally. As soon as, they remove if, 
divine nature is automatically revealed in them. 

Tt is mentioned in the scriptures, that human beings possess. 
both the divine and demoniac natures. Even the cruelest butcher, 
possesses kindness, because a person being the fragment of the 
Lord, possesses divine nature automatically; while he develops 
demoniac nature in him, because of his attachment, for the 
perishable. Strivers, who follow a spiritual path, from their hearts, 
feel hurt, when they find demoniac nature, in them and they 
try to get rid of it But strivers, who ia spite of being engaged 
in devotion and adoration, hanker after worldly pleasure and 
prosperity, are not strivers indeed, because even the vilest sinner 
automatically possesses, both divine and demoniac natures. 

A point needs special attention. A person, performs actions 
according to his egoism and his actions stcengthen his egoism. ‘L 
am truthfal—this conviction is centred in man's ego, and so he 
speaks the truth, and this truth strengthens his egoism, that bc is 
true. Thus, he cannot tell a lie. But a person, who regards himself 
as worldly and hankers after worldly pleasure and prosperity, 
(ells a lie and thinks, chat in the modern world fulschood, is 
inevitable and indispensable. So, having such feelings in his 
‘ego’, he regards it, impossible to get rid of evil and vice. 
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A man; being a fragment of God, has virtuous feelings, while 
having feelings of egoism, and attachment, he develops evils. 
But evil feelings cannot destroy virtuous feelings totally, because 
the later are real and the reel, never ceases to be (2/16). On 
the contrary, evil feelings are bom of bad company and 
whaiever is bom. is surely to perish, because the unreal bas no 
existence (2/16). A person, whose aim is God-realization arouses 
virtuous feelings, and performs virmuous actions, and so his 
evil feelings, disappear, But he, whose aim is, to enjoy worldly 
pleasure and prosperity, develops evil feelings and performs evil 
actions, his good feelings are covered. 

The term ‘Loke'smin’, denotes that a person, gets several 
tights, on this earth. On this earth, paricularly, India is the 
most pious land. Even the gods praise, persons who are bom, 
in Indía-They are more blessed thin the gods, because, the gods, 
have a yearning for the good fortune of human life, which the 
Lord having been pleased, has offered hüman being in India. A 
man, can attain salvation only, in this human life. So he should 
arouse divine nature, cautiously. The Lord, by His special grace, 
has granted this human body. The Lord has also offered men all 
the resources; including discrimination, to attain salvation. So the 
term 'Loke'smin', specially denotes human beings. But the Lord, 
is equally present ia all beings (Gita 9/29). Where there is God, 
there is His divine nature. So the expression "Bhütasarga', has 
been used. It means, that all beings can follow the spiritual path. 

Human beings, who are absorbed in evil actions, are more 
guilty than those of sinful births—pariah, beasts, birds, insects 
and moths etc., because the latter, being purified of sins as a 
result of their past actions are going towards higher births, while 
the former are degrading themselves, by committing new sins. 
But the Lord, declares that even such sianers by worshipping 
Him, with exclusive devotion, can attain etemal peace (9/30-31). 
Similarly, the most sinful of all sinners, crossing all sins by 
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a raft of knowledge, can attain salvation (4/36). It means, that 
when even the vilest sinner, can attain salvation, and those 
of sinful births, can also attain salvation. So the term "Bhütz' 
(beings), has been used. 

There nre several incidents, which show that besides buman 
beings other beings, such as binds and beasts elc., also possess 
divine natare. Several dogs, ane beard observing fasts. At 
Gorakhpur, a black dog accompanied a group of devotees, who 
chanted the Lord's name and sat at place, where divine discourses 
were held. At Svarg&érama, Rsikeás, a snake was seem under 
4 banyan tree. A saint asked it to stay, and he narrated the 
whole of the GRA. The snake listened to it calmly. When the 
text was over, the snake disappeared and was never seen again. 
Thus birds and animals also possess, divine nature, because of 
past impressions, but they, unlike human beings, have no 


^ ln Stmipamw, a section of the epic. Mahabiacate there is a story. 
Śakunilubdhaka was a hunter, who used to kill birds and beasts. One day he 
‘could get nothing to ct, by hunting. Suddenly the sky was oveteest and thers 
was a downpour. So he sat under a tee. On that tee, thee lived a couple of 
pigeons. Both of these had flown away. w pick up food. The female pigeon 
flew back carlies because she got drenched. She was shivering and so she fell 
down. The hunter pet her. into his cage. The pigeon came back and finding 
his partner missing, began to lament. Hearing his wai she said. "My lord, 
‘why are you lamenting? You should discharge your duty, by welcoming a 
guest by removing bis cold and satisfying his hunger. 1 am fying here in the 
cage." Hearing her words, the pigeon gathered dry leaves and wood, brought 
4 burning stick and put it on the dry leaves. The hunter got warmth. He said 
tu the pigeon, "I am hungry. What should ] du? The pigeon ssid, "You ase 
"ny guest. I shall make arrangement to satisfy your hunger.” He thought over 
it and finding no otter remedy, he took three rounds of fire and jumped into 
it, Seeing his sacrifice, the hunter thought that he was very cruel and sinful, 
While the bird was virtuous, He determined never to commit sech sins, in furore, 
So he freed the she pigeon. She lamented over the death of her husband, and. 
finding herself zione. jumped into the fire. A celestial car, moving in the ait 
arrived, and both of the pigeons, went to heaven. 

‘Seeing both of hem going in the celestial car, be hunter new is weapon away 
amd decided o be engaged in devotion and adoration, which led him to salvation. 
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discrimination, to develop divine traits, 

A human being, has been bestowed upon this human body, 
so that he may protect all the moving and unmoving beings, such 
as beasts, birds, herbs, plants and creepers etc., and specially 
the Sittvika, animals, birds and herbs etc., because these develop 
divine nature, in us. The cow is sacred and adorable. Its churned 
butter, is used in sacrifice (yaja) which causes rain. Rain produces 
food, from which living beings come forth. Out of those beings, 
human beings, need bullock for farming. These bullocks are born 
of cows. Butter and milk of cows, nourish our body and mind. 
So we should protect the cow as mother. Similarly, herbs ¢emove 
diseases and nourish the body. So, we should also protect these, 
so that our life may be pure, bere and hereafter. 

"Dalvo vistaraéah proktab'—Lord Krsna, declares that He has 
described divine nature, at length. In this chapier, He has described 
the twerity-six signs (nine in the first verse, eleven in the second 
verse and six in the third verse) of him, who is endowed with 
divine nature, He has also described it, in the signs of him who 
has transcended, the three modes of nature (14/22—25), (in the. 
twenty virtues of Jñäna (knowledge or wisdom) (13/7—11), in 
the marks of a God-realized devotee (12/13— 19), in the marks 
of a Karmayogi (6/7--9) and in the marks of a man of steadfast 
wisdom) (2/55—71). 

"Asorarh partha me érou’— The Lord, asks Arjuna to hear 
from Him, in detail, the nature of demoniac beings (Asura), who 
are given to sensuous life. 

‘Appendix—The divine and the demoniac—the creation of 
these two kinds of beings is worldly because it is in the human 
world. In the uaworldly entity both these don't exist, The means 
are both—worldly and anworldiy but the ead is unworldly only. 
‘The unworldly entity is all pervading, endless and limitless. The 
worldly cutity is also within it. In fact the worldly entity bas 
no existence. All is only uaworldly. The soul has sustained the 
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workd—"yayedath dharyate jagat’ (GDA 7/5). Il means that as 
long as, from the view-point of the Self, there is existence of 
the world, the world appears to exist. But when tbe existence of 
the world comes to an end, all remains uaworldly, as it really 
js Vássdevah sarvam’, ‘Sadasaccāham" (viz., ‘All is God’, ‘T 
am the real as well as the noreal’). 
Eu 

Link:—Now the Lord, describes the order* of development 

of demoniac nature, in the next verse. 


waht a Pafi erro fec t 

a sit ait arent 3 aed aq faea uon 

pravriti ca nivrttin ca janà na vidurāsurāh 

na Saucart nápi cücaro na salyarh teṣu vidyate 

The demoniac de not know, what to de (pravrtti) and what to 
refrain from (nivrtti). Nelther purity, nor guod conduct nor truth, 
is found in them. 7 


Comment:— 

"Pravpttin ca wivrttirà ea janā na vidorāsurāh'—ln the self- 
willed and unrestrained environment, and due (o the influence 
of modern education and fooding of today poople do not know, 
what to do and what to refrain from. They do not want to know 
it. If anyone explains it to them, they regard him as a fool, and 
laugh at him. They think that they themselves are wise. Some 
people know what to do and what to refrain from. But having 


* Human beings possessing a demoniac nature, because of tack of fine 
‘breeding, do not know, what should be done and what should not be done. what 
is purity and what is impurity of body, food, speech and behaviour, They do not 
now the difference, betwee falsehood and teuth. So they become disinclined 
towards God, What is truth. Then they do not believe ia God, righteousness 
(Dharma), and do not follow their ordinance. They consider the creation ro 
be evolved through mutual contact of men and women, brought aboot by lust. 
‘Thus these atheist. inflict pain on others and themselves, suffer a downfall. 
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predominance of demoniac nature, they do not translate their 
knowledge, into practice. 

Now the question arises, how to know what to do, and what 
to refrain from. These can be known through a preceptor, saints, 
Scriptures and thoughts, Discrimination, is also aroused in adversity, 
as well as, by beholding saints and going on pilgrimages. 

Every being possesses discrimination, Human beings, have the 
ability and opportunity to develop it, while, other beings do not 
possess ability and get an opportunity to develop discrimination. 
Birds and beasts etc., possess discrimination, which is confined 
to their bodily maintenance. Human beings by applying their 
discrimination, can rear other beings and by renouncing evil 
conduct and action, can possess good conduct and perform, 
virtuous actions, as they are free in doing so, while birds and 
beasts etc., are not free, because they take birth, to bear the fruit 
of their past actions. 

Persons, who believe in the theory ‘eat, drink and be merry’, 
do not, realize, what they should do and what they should, refrain. 
from, In them like animals divine nature remains concealed. The 
Lord has called such persons, also ‘Tanah (men), because divine 
nature can reveal itself, in ther. 


‘An Important Fact 


From the term ‘Jani’ (men) (16/7), to the expression 
"Narüdhamiüm' (worst among men), the Lord bas not used any 
term denoting men, in between. It means, that these men, who 
in spite of having ability to renounce their demoniac nature, and 
to possess divine nature, do not do so, and do not deserve to be 
called, men. They are inferior to beasts and creatures, living in 
hell, because they are accumulating sins, which will hurl them 
into hell and the wombs of demons (16/16,19) while beasts and 
creatures of hell by suffering the fruit of their sins, are moving 
to higher regions. 
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The Lord, while describing the signs of persons endowed, 
with demoniac nature, instead of using the adjectives, beastly etc., 
has used 'ASubbiin’ (impure or inauspicious) and ‘Naridhauniin’ 
(worst among men}, because they are more sinful than beasts 
etc. The Lord, by using the term "Nardly (raa), in the twenty 
second verse of this chapter explains, that only he, who being 
free from lust, anger and greed, (the three gates to hell), works 
his own salvation, and deserves to be called, a man. The same 
fact, has been explained, in the twenty-third verse of the fifth 
chapter, by the term 'Narab’. 

"Na Saucamh nüpi cácáro ma satysyit teu vidyate'— Those who 
are endowed with demoniac nature, have noi the least idea, of. 
what parity is. They do not know, bow to behave with parents 
and elders etc. They do not speak the truth and their conduct, is 
impure. They do not think of truth and purity of conduct, because 
the aim of their life, is to lead a luxurious life. So, they always 
hanker after, worldly pleasure and prospesity. 

The Lord, in the forty-fourth verse of the second chapter, 
declares that those, who perform Vedic rites, in order to enjoy 
pleasure and prosperity, cannot bave the determinate intellect, 
concentrated on God. Then, how cen those, having a predominance 
of demoniac nature ie., hankering after pleasure and prosperity 
by foul means, have a determinate intellect, to attain Him? 

Appendix—In the ocder in which men are endowed with 
the demoniac nature, in the same order light of discrimination 
disappears. When men endowed with the demoniac nature adhere 
to pleasures, they can't know what they ought to do and what 
they ought not to do. Their nisfhà (faith) is not even worldly, 
then no question arises of its being unworldly. Their nisthá paves 
the way to hells. 

‘The men endowed with demoniac nature look upon the 
maintenance of their life-breath as the highest goal. Therefore 
they think only of their own happiness, comforts and self-interest. 
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They are inclined to perform those activities which provide them 
cwnufort and happiness and they don't do any activity which may 
provide them pain and which do not serve their self-interest. In 
fact the scripture is the authority ia determining what ought to be 
done and what ought not to be done (Gita 16/24). But because 
of doep attachment with their bodies and life-breaths, the men 
possessing the demoniac nature, don't obey the injunction of 
the scriptuse, in what ought to be done and what ought not to 
be done. Because of their demoniac nature they don’t listen to 
the gospel of the scripture and even if they listen to it, they 
can't understand it-—yatanto'pyakrütmáno nainath pasyantya 
cetasah’ (GDA 15/11). 
msn e 

Link:—Those, who lack discrimination, purity, good conduct 
and truth, possess an atheistic outlook, which is described, in 
next verse. 


amema à saagan 
amea PRETERI Uu 


asatyamapratisthare te jagadāhuranīśvaram 

aparasparasumbhūtan — kimanyatkanuhaitukam 

‘They say, "The universe is traly unreal haviog no moral basis, 
is without God, and born of mutual ugion, brought about by Just: 
what else?’ 8 
Comiment:— 

‘Awntyam’—Persons possessing demoniac nature and 
atheistic outlook, say that this universe, is without truth and. 
reality. According to them, virtuous actions, such as sacrifice, 
charity, penance, meditation, study of scriptures, pilgrimage and 
fasts ete., are unreal and deceptive. 

"Apratistharh te jagadihurandSvarat'—The believers, believe 
in Dharma (righteousness). God and rebirth etc., while atheists 
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do not believe in these. They say, that there is neitber virme 
nor vice, in this universe. They hold that the universe is without 
God. They do not believe, in His existence. So, for them there 
is no question of a creator and controller of the universe.* 

"Aparaspargsambbütori. Ximunyatkiamahaitukom'— They 
believe, that sexual passion of men and women, is the sole 
cause, of the entire universe. There is no need of any Lord, 
or actions of the past etc., in its creation ie., there is no Lord, 
Who dispenses the fruit of actions of an individual, according to 
virtue and vice. According to them, thosc who regard the Lord, as 
creator of this universe, are hypocrites and they cheat, the universe. 

ERE, 

Link: The Lord, in the next verse describes the view and 
the conduct of such atheists. 

wei gaama curupüseusu:i 

eran: gare SASSEN: net 

etüh drstimavastabhya mastütmüno'Ipabuddhayah: 
prabhavantyugrakarmünah ksayüya  jagato'hitüh 

Holding fast to this view, these perverted souls of false 
understanding, and cruel deeds, not believing in the cternal soul, 
appear as enemies of the world, for its destruction. 9 
Comment:— 

"Etiiit drgtimavaytabhya'—people possessing demoniac nature, 
do not know what to do and what to refrain from. They do not 
possess, either purity or good conduct, or truth. They do not 
believe, that there js a Lord, who dispenses the fruit of actions 
of an individual, according to virtues and vices. They hold fast, 
to this atheistic view. 


* The term 'Aniévara roeans that they doni believe in the existence of the 
Lord. It means that the Lord exists but they dont believe in His existence, So 
they are obsessed with innumerable cares (16/11) while the believers possessing 
a divine nature remain eafefiee and feariess. 
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‘Naytitmanah’—They do not believe in the existence of a 
soul. They are materialists. They believe, that there is no sentient 
element, as such, it is merely a mixture of materialistic elements, 
in it sentiency develops in the same way as a mixture of catechu 
and lime, produces redness. So, they are totally disinclined towards, 
sentient (soul). Thus they are ruined, and they lose all chances, 
of attaining self-realization. 

"Alpabuddhayah'—Their understanding (discrimination), is 
weak. Their intellect, is concerned only with sensual pleasures. 
They believe in 'eat, drink and be merry’. They cannot distinguish, 
between the real and the unreal, viue and vice, good and bad 
conduct. They have no conception of a soul or the Supreme 
Being, as their understanding in spiritual matters, is clouded 
But their intellect is ship, in amassing wealth, and enjoying 
worldly pleasures. 

"Ugrakarmánaly—They perform cruel deeds, such as murder 
etc., because, they are aot afraid of God and scriptural ordinances, 
But, they are afraid of thieves, robbers and. goverument officers 

'Ahilüly—They are, engaged in doing evil, to others and 
they derive pleasure out of 

‘Jagatah: ksaylya prabhavanti'—They apply their power, 
prosperity and position etc., for the destruction, of other people. 
"They cannot tolerate the progress, of other people. For their 
selfish motives, they indolge in violence, murder and usurpation 
etc., without thinking of the pain, which they inflict upon others. 
Such demoniac people, kill birds and animals, and eat them. 


e 
Link:—The evil ways of such atheists, who are filled with 
insatiable desires, are described in the next verse. 
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ya duspüruii dumbhuminumudanvitah 

mohàdgrhitvasadgrühánpravartante'éucivratüh 

Sheltered behind insatiable desires, full of hypocrisy, pride 
amd arrogance, believing false tenets through delusion, they uct 
with impure resolve. 10 

"Kámamáéritya duspüram'—These people, endowed with 
demoniac nature, harbour insatiable desires, in their bearts. They 
believe that without desire a man, becomes just like a stone and 
he cannot progress. They do not believe in God, in fortune and 
in world hereafter. 

How to satisty those desires? The Lord explains:— 

‘Dambhaminamadanvitah'—They are full of hypocrisy, 
pride and arrogance. They pretend (o be, what they afe not, in 
order to gain wealth, honour, praise and prestige etc. This is 
hypocrisy. "Mánz' or pride, consists in regarding oneself worthy 
of honour or adoration, because of one’s superiority complex. 
"Mada! or arrogance, consists in remaining intoxicated with one's 
possessions—intellect, merit, learning, wealth and power etc. 

‘Asuelvratay'—They make impure resolves, such as setting 
fire to villages cow pens and murdering people etc. They regard, 
purity of food, conduct, caste and social. order (üérama), as 
hypocrisy. They resolve that they will not listen to the name 
and glories of the Lord, and they will not go on pilgrimages 
and so on. 

Robbers also have such resolves, because they do not want 
to rob people of their riches, without injuring them. 

'Mohidgrhitvisadgrühün'—They embrace wrong ideas, 
through delusion. Delusion consists in conceiving, as right what 
is wrong, and following a path contrary to truth (Gita 18/32). 
They do not follow, the ordinances of the scriptures, the caste and 
tbe family. They go contrary, to what is right, good or truthful. 
Their intellect becomes, so mean, that they do not consider, any 
duty towards their pareats and they indulge in falsehood, fraud 
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and forgery, in order to hoard money. 

Appendi—'Kümamdétya  duspüram'—In the third 
chapter also the Lord declared that desire is the most greedy 
(all devouring)—‘mabasanah” (3/37) and is insatiable like 
fire—'duspuremünalena ca’ (3/39). Therefore all the desires 
can never be satiated. Those who have the aim to satiate their 
desires, can never attain peace. In the saticty of desires, there is 
much dependence, but the men of demoniac nature regard this 
dependence as independence because they think that having gained 
riches etc., they will become independent. They don't believe 
in the scripture, the preceptor, God and Dharma (righteousness) 
etc., then in whom besides desire, should they seek shelter’? 

d 

Link: The Lond, in the next wo verses, explains the 

feelings, thought and conduct, of such atheists. 


emaa p wergrerquiforar: 1 

werner warafefe Afam: wee 

cintàmaparimeyüii ca — pralayüntümupásritaly 
kāmopabhogaparamā etāvaditi niścitāh 

Obsessed lifelong with innumerable cares that end only with death, 
steeped in the gratification of desires and accumulation of wealth 
as the highest aim, and convinced that, that is the end-all, 11 
Comment:— 

"Cintüraparimcyóri ca pralayäntämupäśritäh'— They are beset 
with innumerable cares, worries and anxieties, till they dic. So 
they have to follow, a cycle of birth and death. 

The cares or worries, can be of two kinds—the spiritual 
and mundane. Those, who are worried about their salvation, are 
noble. But people possessing a demoniac nature, are not beset 
with spiritual worries. They are obsessed with, such cares and 
worries, as to how they could maintain honour, praise, fame and. 
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prestige etc., how they would live long, what would happen to 
their family, wealth and property, afier their death and so on. 
But the fact is, that a man is worried out of ignorance, The 
Lord, provides the necessities of life to people, according to their 
fortune. When a person dies, he leaves behind several things and 
objects, unconsumed. Even a dispassionate saint leaves his Join- 
cloth and a pot made of hollowed gourd, when he dics, when a 
rich man dies, his riches are of no avail, to him. 
‘There is an anecdote. There was a very rich man. He built 
a house of steel, like a safe, because there were so many jewels, 
ornaments and precious stones etc., in his house. The house, could 
be unlocked with a key. Once he went into the house and shut 
it, but the key was left outside. So he died, without food, water 
and sir, Similarly a man suffering from a disease, cannot enjoy 
delicious dishes, because if he eats such foods, he may die, 
Even dispassionate ascetics, who do not possess, even a single 
penny, get the necessities of Jife, according to thcir destiny. So, 
there is no need for a man to be worried, how he would earn his 
living, Saint Tulasi declares, "The Lord, first decided the destiny 
of a being, and then bestowed upon him, this human body. So he 
need not worry, he should adore Him." Similarly, another saying 
goes, that the Lord provides cloth, wood and fire, even for a dead 
body, so if a living man, worries about his livelihood, he is very 
unfortunate, Saint Ramadisa also declares, "An ascetic, has got 
neither grain nor any animal (for milk or butter etc.)) nor cash, 
but at meal-time, he receives everything.” Those possessing a 
demoniac nature, do not understand this. ‘They think, that they 
Obtain things, because they worry and make effort and if they 
do not do so, they may die of starvation. 
"Kümopabhogaparamáh'—Those, who look upon the 
gratification of desires, as their highest aim, hanker after worldly 
luxuries and pleasures. They are steeped in, enjoying the objects 
of the senses snd in earning money, to enjoy these. 


749 SRIMADBHAGAVADGITA {Chapter 6 


"Et&vaditi olgeitah'—They believe, that the only aim of life 
is to enjoy worldly pleasures* and prosperity and that sensual 
enjoyment, is the supreme source of happiness. They have no 
belief, in the happiness of another world. According to them, 
this sort of belief is a deception. They do not believe in virtues, 
vices and rebirth etc. So they want to enjoy, as many pleasures 
here, as is possible. 

Appendix—The man, who is steeped in pleasures and 
prosperity, becomes. blind. He can know neither the world nor 
God. By regarding the unreal world as real, he can't at all cast 
a glance upon God. He regards the non-existent world as real. 

‘The objects are perishable while he himself is imperishable; 
then how can the perishable gratify the imperishable? 

wn Rin 

TPT: TARTS: | 

te ammi R? Uu 

Bfüpüsafatairbaddhah kamakrodhaparayanah 

ihante — k&mabhogarthamanyayenarthasafcayán 

Bound by bundreds of ties of hope, given aver to lust and 
anger, they strive to amass hoards of wealth, by unfair means, for 
sensual enjoyment. 12 
‘Comment:— 

‘Asapasasatairbaddhah’—People endowed with demoniac 
nature, are bound by hundreds of ties, of hope ie. they have 
to amass hoards of wealth, they will win name, fame and honour, 
and they have to be free from diseases and 5o on. Even having, 
possessed millions of rupees, they hope to gain more and more 


> Similady the unwise penple who perform actions in onder (o reap 
their fruit hold that there is nothing else beyond the heavenly enjoyments 
Cnà 2/42). So they want to enjoy those pleasures which are more atractive 
than the mundane pleasures. 
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from the Lord, from saints and even from beasts, birds, trees 
and creepers etc. Their hopes, are never fulfilled (Gia 9/12). 
‘Moreover, if the hopes are fulfilled, they will die, and even 
if they tive, the things, which fulfil their hopes, will perish. ur 
both will perish. 

Those who are bound by ties of hope and desire, cannot 
stay comfortably, at one place, but those who bave become free 
from these ties can live at one place happily. 

‘Kamakrodhaparayapah'—They, are given to lust and anger 
ie, they harbour in their hearts, various desires for all kinds of 
sensual enjoyments. When their desires, are not gratified, they 
become angry und inflict pain, upon others. They think, that desires 
are inevitable in life, without these a man becomes lifeless, as 
a stone, Similarly, they think that they can control other beings, 
through anger and if they arc not angry, oiher people, will get 
hold of all their possessions. 

‘Thante kimabbogárthamanyáyenárthasaücayán'— Their aim, 
is to accumulate wealth and enjoy sensual pleasures. In order 
to fulfil their aim, they adopt foul means, such as dishonesty, 
cheating, treachery and injustice etc. They do not hesitate even 
in usurping charity funds and properties of children and widows. 
‘They believe that foul means, are indispensable in the world 
of today. According to them, honesty and justice are merely 
(heoretical assumptions, which cannot be applicable, in real life. 
If they are honest and just, they will have to suffer, and they will 
not be able to live, from hand to mouth—such are the beliefs 
of people of demoniac nature. 

Those people, who hanker after heavenly pleasure and 
prosperity by just means, cannot have a determinate intellect, 
that they have to realize God (Gità 2/44). Then, how can those 
people possessing a demoniac namre, who eam money by 
foul and unjust means, have a determinate intellect to realize 
God? But even those peuple are free, if they so desire through 
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determination, can follow the spiritual path and realize God, 
because this human life has been bestowed upon them by God, 
only to realize His 

Appendix—‘ASapasaSatairbaddhah'—Here the term *$ataih" 
stands for infinite (endless). So long as a man is attached to the 
world, his desires don't come to an end. In the forty-first verse 
of the second chapter the Lord declares "babusakha hyanantāãśca 
buddhuyo’vyavasiyiniim”. “The intellect of the undecided (infirm), 
is scattered in many directions, and is endlessly diverse”. The 
reason is that they, having turned away from the imperishable, 
have cognised the reality and attached value to the perishable 
and have been attached to it 

‘Kamakrodhapariyanal’ —The people endowed with demoniac 
nature think that desire and anger are inherent in human nature, 
They don't perceive anything else beyond desire and anger. These 
two ate their supreme resort. 

They hold that they will control. person through anger. 
But bow long will they keep control over the person, who has 
been under their control because of his helplessness? As soon as 
he gets a chance, he will take vengeance upon them and harm 
them. Therefore the result of anger is only bad. 


etre 
Link:—In the next three verses the Lord gives a description 
of imagination of the people of demoniacal nature. 
gene war wernt wet ware 
wemeheufü 3d» where eR 
idamadya maya labdhamimam prapsye manoratham 
idamastidamapi me  bhavisyati  punardhanam 


was been gained by me today, further that 
is wealth is already mine and that wealth, 
aiso shall be mine.” 13 
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Comment:— 

"Idamadya mayi labdhamimarh prüpsye manoratham'— The 
demoniac people, imagine out of greed, that they have gained so 
much of money and much more will they gain, by other means, 
fair or foul. They remain engrossed in such thoughts, that the 
marriage of their educated son, could bring them so much money; 
so much money will be saved by evading taxes, and so much 
money. will be received, through rent and interest. 

‘Jdamastidamapi me bhuvisysti punardhanam'—The more 
wealth, they hoard, the more greedy, they become. They always 
think, during their daily routine from early moming till late at 
night, only of means to-amass hoards of wealth, and to lead a 
luxurious life. 

But they forget, that they are growing old and one day, they 
will die a sad death, because they will die thinking of wealth, 
which they have accumulated and which they will bave to leave. 
behind and so wealth will cause, them grief. They, due to greed 
have to be afraid of their sons and daughters etc, They are also 
afraid of servants etc., lest the latter should go, on strike, 

Question:—Strivers possessing a divine nature also think of 
earning money. Then, what is the difference between them and 
the people, who possess a demoniac nature? 

Answer:—Though both of them seem to possess the same 
disposition, yet there is a vast difference, hetween the two. A 
striver’s aim is God-realization, so he is not engrossed in hankering 
after pleasure and prosperity, while a person of demoniac nature, 
gets engrossed, because his aim is to enjoy worldly prosperity 
and sensual pleasure 

Appendix—Here the Lord explains the expression 
‘kimopabhogaparamah’ (Those who are given up desire and 
sensuality) used in the eleventh verse. 


aie 
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mdr wer wa: ergéPreat meri 
gads abit feas aeraragat ui ex u 


asau maya hath Satrurhanigye cāparānapi 

iSvarohamabarh bhogt siddho'har balavansukhi 

‘That foc has been slain by Me and others also I shall slay. I 
am the Lord, I am the enjoyer, I am perfect, mighty and happy. 
T possess supernatural powers. 14 
Comment:— 

People of demoniac nature, out of anger, imagine that they 
have killed a foe and they will kill other people, who are their 
enemy and act against them. They think, that none is equal to 
them, because they possess all the luxuries of life, and they are 
very powerful and happy. They hold, that they are endowed with 
a prophetic vision, and future events which they foretell, come 
true. They declare, that they possess accomplishments, such as 
‘Anima and 'Garimà' etc., and can bum anyone to ashes, in a 
moment. They ridicule those, who are engaged in adoration, and. 
meditation etc. They regard themselves, as lords of wealth, power 
and intellect etc., and think that they will always he successful, 
in their undertakings. They boast of their victory, because they 
are powerful, but they never talk, of their defeat, 

‘Actually, such people, have an internal fiery sensation, 
but outwardly, they boast of their power, happiness and 
achievements, 

Appendis—Here the Lord explains the expression ‘kimakrodha- 
parāyaņāh’ (who are given to desire und anger). 

"The people endowed with demoniac oature feel that they are 
happy but this is their only pride. In fact they ere not happy. 
‘Happy are in fact those who are not swayed by favourable and 
unfavourable circumstances (Gità 5/23). 

The people endowed with demoniac nature, take pride in 
power of desire and anger. They regard them as powerful because 
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of their affinity with the perishable. Like Hirapyakaíipn etc., 
they regard themselves as the Supreme because other people 
appear wretched to them. 


eR 


medsin Ra RASA eei AAT 1 
"asd arena A STATS AT: u$ u 


Adhyo'Dhijanavinasmi  ko'nyo'sti  sadréo ma; 

yaksye  dasyámi  modisya  ityajfanavimuhitih 

"I am rich and I have a large family. Who else is equal to 
me? I shall perform sacrifice (yajiia). I shall give in charity. I shall 
rejoice." Saying thus, they are deluded by ignorance. 15 
Comment:— 

People possessing pride and demoniac nature, think that 
they are very rich and hold very high ranks and positions. They 
boasifully declare, that they have so many kinsmen, friends end 
followers. They think, that there is nonc equal to ther, in riches, 
rank and position. They declare, that they will perform such 
sacrifice and offer such charities, that none can equa! to them 
Thus they would enjoy their life. They bold, that through great 
charity and sacrifice they would win name and fame, through 
newspapers, Their names would be inscribed in hospices, in 
their memory. 

Such people, actually imagine, but they do not translate their 
thoughts, into practice. If sometimes they do, practice, that is 
merely a show, io order to get name and farne, as described in 
the seventeenth verse of this chapter. They remain entangled in 
the snare of delusion, having vain imaginations, as described, in 
the thirteenth, the fourteenth and the fifteenth verses. 

eRe 

Link:-~The Lord, in the next verse. describes the evil fate 
after death, of such people, who possess a demoniac nature. 
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aean ERAAN: | 

vam: aA aA RESEN RA N 

anekacittavibhrāntā  mohajālasamāvțtāh 

prasaktih kāmabhogeşu patanti narakc'éucou 

Bewildered by many a fancy, cntangied In the snare of delusion, 
addicted to the gratification of desire, they fell into a deep and 
filthy hell 16 
Comment:— 

‘Anckacittavibhranta’— People of wicked natare, are fickle 
minded. They have innumerable desires, and in order to fulfil 
them, they make many endeavours and having many a fancy. They 
do not stick to one idea, and their mind remains confused. 

"Mohajálasamávrtáb'—They remain entangled, in the snare 
of delusion, as described in the verses thirteenth to fifteenth ie., 
they are enmeshed in vain imagination and given to-lust, anger 
and pride, and never get rid of these. They are trapped like 
an cnsmarcd fish. Entangled in the snare of delusion, they arc 
bewildered, by many a fancy or a thought. They are afraid of 
harmful consequences, as a result of their various evil thoughts. 
‘These thoughts are attended by such fear, as, "We have black 
money. If somehow, officials come to know of it, or clerks etc., 
may complain against us, then what will happen? We will harm 
others, but it may cause harm to us also"—thus engrossed in 
such thoughts they cannot make any firm resolve. They have to 
suffer a lot of pain, when their desires, remain unfulfilled. 

"Prasaktüh kümubhogesu'—Accumulation of wealth and 
gratification of desires, such as enjoyment of sensual pleasure 
and winning honour, praise, name and fame etc., are the aim, 
of their existence. 

'Putanti narake'Sucau'—While living alive, they live in a hell 
of delusion, and after death, they are condemned to frightful 
hell, such as Kumbhipaka and Maharaurava, where they have 
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to suffer, the worst torture.* 

Appendls—In fact the men cf demoniac nature have already 
been condemned to hells because they have been given over t0 
desire and anger and they are buming in the fire of the feeling 
of shortages. Consequently they are doomed to dreadful hells. 

Attainment of the higher worlds or condemnation to hells 
depends on a man's thoughts rather than on his actions and 
‘objects. Thoughts have special value. Actions are reflections 
of the thoughts. Therefore the Lord has described the thoughts. 
cherished by men possessed of demoniac nature. 

eB rac 

Link:—After describing, ihe evil fate of the people of 
demoniac nature, the Lord, in the next four verses describes, the 
evil feelings born of evil conduct, and disastrous consequences, 
of those evil feelings. 

Saree TPMT: EAT PATA TT: 1 

Tr ate an afafaqdes uve 

&imasambhávitáh stabdhà dhanaminamadanvitah 

yajante nāmayajñaiste dambhenavidhipirvakam 

Self-conceited, stubborn, filled with the pride and ir ic 
of wealth, such devils perform sacrifices (yajña) only 
with ostentation, disregarding, scriptural ordinances. 17 
Comment:— 

"Atmssambhiviti— They are puffed up with unbounded 
pride, of their wealth, honour, praise, name and fame elc. They 
have a very bigh opinion, of their caste, social order, intellect, 
teaming, rank and position eic. Regarding themselves as superior 
to others, théy consider themselves worthy of their adoration. 


"Tu the hells a being attains (he body which has to suffer tortures. If 
that body is broken into pieces of boiled in oil or bumt ín Gre, it does not die 
50 long as the being does noc reap the frait of his evil actions. 
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'Stabdha'—They are too arrogant, to behave politely even. 
with saints and an incarnation of God and to bow to these. If 
under unavoidable circumstances, they have to bow to their 
superiors, they bow to them haughtily. 

"Dhanamánamadónvitàb"— They remain intoxicated with, the 
wine of wealth and pride. They are proud of their acquaintance, 
with people who hold high ranks and positions. They rely on 
riches and on their status. They think, that they have such 
resources, that they can acquire anything they desire, and they 
can destroy anyone, as they have an approach, with high officials. 
and ministers. 

"Yxjante nantayajiiaiste dambhena'— They perform ostentatious 
sacrifices, in order to, win honour, name and fame. They feed 
people of the priestly class, with meagre food, and show that 
they have fed them with rich and delicious dishes. 

They perform sacrifices, and offer charity, without paying 
aftention to scriptural ordinances, only to influence people. They 
decorate temples and conduct special religious celebrations, for 
pomp and show, and self advertisement, when some distinguished 
dignitaries visit a temple. This sor of worship, in temples is 
actually, not for adoration but for gaining name and fame, or 
for pleasing officers, for their own self-interest. 

The operaters of cowpens feed the healthy cows properly, 
but underfeed the crippled, disabled and dry cows. Moreover, 
they misuse funds, for their selfish motive. They make a lot of 
collections, but spend only litte, to run religious institutions and. 
use such funds for their own family expenses. 

Even strivers, observe hypocrisy. They engage themselves 
in meditation, adoration and telling the beads of a rosary etc., 
when they scc anyone coming, otherwise, they remain engaged 
in playing cards and worldly gossips etc. All this hypocrisy, is 
to win honour, name, praise and money. 

When there is ostentation, even in strivers, what can be said, 
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about ostentation of people possessing demoniac nature? 

"Avidhipürvakam'—They act against scriptural ordinances. 
They perform sacrifices, without reverence and faith. Similarly, 
they offer charity to the, undeserving. They view, all things in 
a perverted way (Gita 18/32). 

Appendix. The people, endowed with the demoniac nature, 
are jealous of others and they perform sacrifices in order to 
show that they are in no way inferior to others, rather they 
are superior to them. They perform sacrifices in order to win 
name and fame, they don’t believe in its reward. If anyone else 
performs a sacrifice, they think that he also does it in order to 
win name and fame. Having no faith in God and in the other 
world, they disregard scriptural ordinances. Only those people 
who believe in God and in the next world and also believe that 
a particular action will bring a.particular result, care for the 
scriptural ordinance, 

All the activities of the demoniac natured people are 
ostentatious. But they take the pride within, that their sacrifice 
will be far better than that of others. Being proud of their leaming 
they consider themselves as leamed and wise and regard others 
as foolish and ignorant. In fact they live in a fool's paradise. 


ren 
Beg act ad art ai E Hf: | 
ANAA MÈSTE: 11 ge N 
Shafkürarh balai darparh kåma krodhara ca sarhśrităh 
māmātmaparadcheşa pradvişanto'bhyasāyakāh 
Overwhelmed by egoism, brute force, arrogance, lust and anger, 
these detractors despise Me, Who is seated in their own bodies, 
and in the bodies of others. 18 
Comme 


'Ahañkārarı balah darparh kamarh krodhari ca sarbéritab— 
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People.possessing wicked nature, are given to egoism, force, 
arrogance, lust and anger. They depend on these propensities, in 
the same way, as devotees depend on God. They believe, that 
a person without these propensities, is humiliated and crushed. 
So, they cultivate these and perpetuate them, so that they may 
win honour, praise, name and fame, and may keep other people 
under control, 

"Mümátmaparadehesu pradvisantak’—The Lord says, that those 
people hate Him Who dwells in their own bodies, as well as, in 
the bodies of others, The ordinances of scriptures and jurisprudence 
(Srrtis), are His own ordinances. Those thus disobey Him, and 
are malicious against Him, are thrown into hell. They despise 
the Lord, in two ways. First they do not obey the voice of their 
conscience, which tells thom what is right and what is wrong. 
Secondly, they despise, insult and distress other people, who are 
none other than, the. manifestations of the Lord. 

"Abhyasüyakcaly — These malicious people, find fault with Him, 
as well as, with others: They say, that the Lord is partial, because 
He protects the devotees, and destroys the wicked. They are 
jealous of saints and ascetics, who are virtuous and they believe, 
that all saints, ascetics, devotees and strivers, also possess vile 
propensities, such as attachment, aversion, lust, anger, selfishness 
and ostentation etc. They oppose, adoration, meditation, fasts and 
pilgrimages cte., declaring these as futile pursuits, which bear 
no sweet fruit, because they themselves, have received nothing 
out of them. They have merely wasted, their time. Thus, those 
demoniac people, fallow a path, contrary to the right one. 

Appendix—The men endowed with demoniac nature are very 
obstinate and they adopt a stubborn attitude in what they believe 
to be tie. This is the principle that only the man who is sad 
himself, causes sadness to others. The men of demoniac nature 
remain afflicted with sorrows, so they cause sufferings to others 
also. They don’t perceive virtues in others but perceive evils in 
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them. They hold thut all goodness is vested with them. There is 
mo one else in the world who is good or virwous. 


ror ER 


arg fied: queda qe 
fürarexsemyparmqéere | difmpussu 


tinaha dvigatah Krürünsorsüresu narüdhamin 

ksipiimyajasramasubhindsurigveva yonisa 

Those haters, cruel and worst among meu, In the world. I 
constantly hur) such cvil-docrs, into (he wombs of demons, only. 19 
Comment: 

"Tànahaxi dvisaiah  krürámsasmáresu  marüdhamán'—The 
demoniac nature, (described in the fifteenth verse of the seventh 
chapter and the twelfth verse of the ninth chapter) has been 
explained io detail, from the seventh verse to the eighteenth verse 
of this chapter. Now, (concluding this topic in the nineteenth 
and the twentieth verses of the chapter) the Lord declares, that 
such people who bear malice for other people, and are bent 
upon doing il! to them, and possessing a demoniac nature, are 
very cruel. They take delight in, commiting violence. They 
are the worst of men, because the beings dwelling in hell, are 
becoming pure, after receiving the fruits of their evil deeds, while 
they by committing cmel deeds, are paving their way to hell. 
Therefore, in the Ramacaritamanasa, it is mentioned, that it is 
better to reside in hell than to haye the company of wicked or 
vile persons, because their company creates such seeds, which 
are not destroyed even alter getting, their fruits in bell and 
eighty-four lac forms, of lives. 

The Lord, has deckwed that desire is the root of all 
sins (3/37). When a man has a desire to eam more money, be 
adopts wrong means, such as falsehood, fraud and knavery and 
even commits sins, such as smuggling and robbery, and does not 
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even hesitate to commit murder. Thus, he becomes more and 
more emel, So, he has to bear pain in the wombs of demons, 
and also in foul hell. 

"Ksipimynjasramasubhámásurigveva yonişu'—To cell these 
people, by their name, to see them and to remember them, is 
very unholy. Such people are called ‘Agubhin' (evil-doers). The 
Lord, hurls such cruel persons, according to their nature, into 
the wombs of demons i.e., He sends them, into the wombs of 
cruel beings such as dogs, tigers, lions, stakes und scorpions 
etc.; not only once, but again and again so that they may be 
purged of their sins, 

Actually every being is a fragment of God, and so man is His. 
The Lord is a disinterested friend, of all beings. So by regarding 
these as His own, He despatches them into the wombs of cruel 
beings, to purify them of all their sins. Thus, being purified 
they, may attain eternal bliss or salvation. He is different from 
other friends and kinsmen, who provide comfort and luxuries to 
a man whom they regard as their own and enable him to get 
entangled, in worldly pleasures. 

As a good teacher, punishes a pupil, so that he may become 
learned, the most merciful Lord, throws even atheists into wombs 
of demons, so that they may be purified of their sins, and attain 
salvation, because He regards them, as His own. 


ar E Cael 
sag afrrcat yer seat sat 
AAMT AA AA AAA TTA U Ro It 
asuriá yonimāpannā müdhà janmani janmani 
mamaprapyaiva kaunteya tato yántyadhamiui gatim 


Come into the wombs of demons, these deluded beings, move 
from birth to birth, and do not attain to Me, O son of Kunti 
(Arjuna), hut they sink down to the lowest state. 20 
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"Asuriri yonirmápanná médha janmani janmani mámaprápyalva. 
Kaunteya'—In the preceding verse, the Lord declared, that He 
sends persons possessing demoniacal nature, into the lawer class 
of wombs of beasts and birds. Here also, He declares, that in this 
human life they have got a rare opportunity of God-realization, 
yet instead of realizing Him, they go into the wombs of demons, 
and again and again, go on taking birth in demoniacal wombs. 

By the term 'Mamapripyaivz, the Lord means that He 
regrets for His act of bestowing that human body, on a being. 
He had offered the human body, in order to enable him, to attain 
salvation. But, he had proved treacherous, because he, instead of 
attaining salvation, sank down, to a still lower plane. 

A being, during this human life, even though of the most 
vile conduct, swiftly may become a soul of righteousness and 
attain, eternal peace (Gita 9/30-31) and even at the time of death, 
may attain the Lord (Gita 8/5). The is, that the Lord is 
the same for all beings, (Gità 9/29) and so He has provided an 
opportunity to all beings, to attain Him. Birds and beasts, because. 
of their undeveloped discrimination, cannot attain Him, bnt there 
is no restriction from the Lord, even for them. So the Lord is 
very sad, when He. sees that human beings, instead of availing 
a golden opportunity to attain salvation, sink to lower planes. 

“Tato yantyadbamish gatim'—Their sins, do not totally perish 
even doring demoniac births. So, they have to go to still lower 
planes viz., hells. 

Here, a doubt arises as to why the Lord has said, that these 
deluded beings do not attain Him, but sink down to a still lower 
plane, when there is no opportunity for them, to realize Him, in 
the demoniac birth. The-clarification is, that the Lord has said 
so, because man was given an opportunity to realize Him, in 
the human life, before his demoniac birth, but he did not avail 
of that opportunity. Hence, he gets + demoniac birth. It means, 
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that human beings, instead of attaining Him, first fall into the 
wombs of demons, and then sink down to still lower planes of 
foul hells; such as ‘Kumbhipake’ etc. 


An Important Fact 


The Lord bestows this human body, upon a being, so that u 
‘man may attain salvation, But he being overpowered by desires, 
selfishness and pride, commits sins, such as cobbery, knavery, 
treachery and violence, which result in outward fruit and 
inward influence. A person, has to suffer according to evil 
actions, of the past. But, those, who inflict paia on him, commit 
new sins, which will bear painful fruits. Moreover, the sins leave 
their impression on the ego. That is very disastrous, because 
that impression in the form of evil feelings, instigates him to 
commit sins, again and again. Therefore, unless and until, a man 
attains salvation viz., unless he dispels these evil feelings from 
his ego, these will induce him, to resort to evil actions here, and 
hereafter, aod will lead him to demoniac wombs and foul hell, 
where he will have to suffer torture. 

Among the demoniac beings, such as beasts, birds, ghosts, 
insects and moths etc., also, it is seen that some of them are 
more cruel, while others are milder, according to the nature of 
their previous birth, Even when the Lord by His grace bestows 
upon them a human body. desire (lust) and anger persist in their 
ego which are the impressions, of previous birth. The marks of 
those, who return from hell, are excessive anger, harsh or bitter 
speech, poverty, enmity towards kinsmen, company of the mean 
and service, for the mean. Similarly, those who perform virtuous 
actions, to attain heaven, go to heaven. There, they enjoy thc 
vast heaven, as fruit of their virtuous actions, but their nature 
docs not undergo, any change. The four marks of those returning 
from heaven, are—(1) inclination towards offering charity, 
(2) sweet speech, (3) adoration for the gods, and (4) efforts to 
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satisfy members of the priest class. A being, can change his 
nature, only during this human life. 

Link:—The Lord, in ihe preceding verse, declored that 
people of demoniac nature, instead of attaining 10 Him, fall 
into the wombs of demons and then sink down 10 a still lower 
plane. The Lord, in ihe next verse, gives the reason why, first 
they fali into the demoniac wombs, and then sink down to a 
still lower plane. 

fafesi maA gn aera: + 

GAR: ARTE CHT ATS CAAT R? 11 

trividharà narakasyedart dvarari nàéanamátmanah 

kamah kredhastathà lobhastasmadetattrayari tyajet 

‘Three are the gates of this hell, leading te the ruin of the 
‘soul—tust (desire), anger and greed. Therefore, one should avoid 
these. 21 
Comment:— 

'Kümuh kredhustathi lobhab trividhari narakasyédarh 
dvaram'—The Lord, in the fifth verse, declared that divine 
nature is conducive to liberation and the demoniacal, to bondage. 
Then what is the root of demoniac nature? Desire, for worldly 
pleasures, prosperity, honour, praise and comforts ete., is the root 
of demoniac nature, which leads human beings to hell. Desire, 
anger, greed, delusion, intoxication of wealth (arrogance), and 
jealousy have been regarded, as the six enemies. Out of these 
six enemics, in the Gitá, also there is mention of three—desire, 
anger and greed; while at some place, there is mention of two 
only attachment and aversion; while at some other-place only 
desire, has been declared, as the cnemy of strivers. All the six 
are practically of the same nature. Out of these, desire is the 
Toot which binds a man (Gita 5/12). 
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In the thirty-sixth verse of the third chapter, Arjuna asked 
Lord Krsna, "By what, is a men impelled to commit sin, as if by 
force, even against his will?" The Lord, replied that it is desire, 
which is later transformed into wrath, and is en all-devouring, 
sinful enemy. When desire, is not fulfilled, it gives birth to wrath. 
But, here in this verse desire (lust), anger and greed have been. 
mentioned, as three enemies. It means, that an inclination towards 
Pleasure is desire (lust), and inclination towards accumulation, 
is greed, Where, only the term ‘Kama’ (desire), is given, it also 
includes desire for pleasure and accumulation of riches. But, when 
both the terms ‘Kama’ (desire) and 'Lobha' (greed), are quoted 
independently, the term ‘Kama’ stands for desire for pleasure, 
while "Lobba' stands for desire for accumulation, When, there 
is any obstruction, in the fulfilment of these inclinations, anger 
springs. When there is an exéess of desire, anger and greed, 
delusion is born. 

From desire, arises anger and from anger delusion (Git 2/62-63). 
If desire is fulfilled, it gives birth to greed, and from greed comes 
delusion, In fact, it is desire which is transformed into anger and 
greed. Delusion, leads to the mode of ignorance and then perfect. 
demoniac natuce, prevails. 

‘Nasenamitmanah’—Desire, anger and greed, degrade a 
man. Those, who hanker after worldly pleasure and prosperity, 
regard these three evil propensities, as conducive to their welfare. 
But, actually a man who falls prey to these faces degradation. 
or ruination. 

"Tasmádetatirayarh tyajer "When a person, comes to know that 
desire, anger and greed, are three gates to hell, he should renounce, 
these. How to renounce them? The Lord, in the thirty-fourth 
verse of the third chapter, has declared that attachment (desire) 
and aversion (anger) through the feeling of agrecableness and 
disagreeableness abide, in the objects of senses but a striver should 
not come under their sway èe., he should not perform any action, 
against the ordinance of scriptures, being overpowered by desire, 
anger and greed. If a man comes under their sway, he is ruined. 
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Appendix—The sense of enjoying pleasures is ‘tust’ and the 
sense of accumulation is ‘greed’ .3f anyone causes an obstruction 
in the fulfilment of lust and greed, then anger ensues. These three 
are the root causes of the demoniac nature and they cause all sins. 

At the time of death, persons and objects are left behind but 
the demoniac nature of a man paves his way to heils. 

d 

Link:—in the next verse, the Lord explains the glory of a 

man, who is liberated from these three gates, of hell. 


wake: wala g ARAT 1 
amaa: Seta fer uei AN Re 1 
etairvimuktah kaunteya tamodvāraistribhirnarah 
Acaratyütmanab éreyastato yāti parā gatim 
The man freed from the three gates to hell, pursues his salvation 
and then attains the Supreme Goal, O son of Kunti (Arjuna). 22 
Comment: 
"Etairvimuktab kaunteya. tamodvaraistribhirnarah. 
Acaratyatmanah éreyastato yàti paria gatim'— Desire, anger and 
greed, which were termed the gates of hell in the preceding verse, 
have been called the gates to darkness, in this verse. Durkness is 
born of ignorance (Gita 14/8). A man, swayed by the gates of hell, 
never thinks "These riches, wife, family and fricnds, were neither 
with me, nor will remain in future, and at present also they are 
separating from me. If I have a sense of mine, with them, I may 
be damned." It means, that desire for prosperity, pleasure and 
other worldly things, which are transitory and perishable, leads, 
aman to darkness. He does not think of the consequences, of his 
attachment for them. But, he who having been free from desire 
etc., practises what is good for him, attains the Supreme Goal. 
So a striver, should be cautious, against desire, anger and greed. 
A striver, practises spiritus! discipline, to purify himself of 
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evil feelings, and-evil conduct, but he does not pay attention 
to evil propensities, such as desire (lust) and greed etc., which 
he possesses. So a striver, should be on guard against these. 
Moreover, he should think of tbe Lord with form or without 
Torm from early moming, till late at night, and from the day he 
has realized His importance, to the time of death. 

The term, ‘Etairvimuktah’ (liberated from these), does not 
mean, that a striver after being free from evil conduct, should 
follow spiritual discipline. But it means, that a siriver having the 
aim of God-realization, should try to be free from desire, anger, 
greed and other evil propensities. It is because of these propensities, 
that a striver, commits sins and docs not progress spiritually. In 
fact, à man (soul) being a fragment of God, is sentient, pure and 
naturally, a store of bliss, but his inclination towards the world, 
has resulted in impurity in him, so if ie develops a disinclination, 
towards the world, he would naturally, make spiritual progress. 

‘The expression 'Sreyah ücarati' (practises what is good) means, 
that a striver should perform only prescribed actions, and not 
prohibited ones. He should not translate, the evil propensities 
(such as desire or lust and anger), into practice. He should iry 
his best to be free, from them. If he finds that his efforts are 
going in vain, he should invoke the Lord, and pray to Him to 
liberate him from these evils. Gosvami Tulasidasa prays, to 
God, "O Lord, my heart is Your residence, but several thieves 
(evils), have settled there. I request them to leave it But they 
want to reside there, forcibly” (Vinaya Patrikà 125/2-3). 1t means, 
that he is unable to be free, from these evils. So he seeks refuge 
in Him, so that He may protect him, from these. 

 Appendix— Euairvimuktah' —To be free from desire, anger 
and greed means—to, have the aim to renounce them and not 
10 be swayed by them. Even the virtuous actioa performed out 
of desire, anger or greed, is not conducive to salvation. So a 
striver should be very careful to renounce them. Even the virtuous 
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conduct, such as chanting the Lord's holy names and meditating 
on Him, does not lead to salvation, unless the striver renounces 
them, because they are the root causes of sins (Git 3/37). 

It is because of desire, anger and greed that righteousness and 
ethical propriety of the society are lost; which is very harmful for 
the world. The men of demoniac nature are steeped in desires, 
anger and greed. They perform virtuous actions such as religious. 
sacrifice and offer charity for mere ostentation, not for salvation. 
But the strivers of divine nature, instead of being overpowered 
by desire, anger and greed, perform virtuous actions for their 
salvation, which naturally involves the welfare of the world. 
‘The men of demoniac nature are envious of such strivers and 
they think them to be senseless (foolish); but these strivers take 
pity on those men of demoniac disposition and pray to God to 
provide them with good sense (moral sense). 

rantir 

Link:—Those, who practise what is good for them, attain the 
Supreme Goal. But, what happens to those, who act according to 
their own sweet will, and cast aside the ordinance of scriptures. 
The Lord, answers in the next verse. 


a: aR ade RRT: | 

re fahren t wet past TAT 23 t 

yah  &üstravidhimutsrjya vartate kāmakāratah 

na sa siddhimavapnoti na sukhath na paráia gatim* 

He, who having cast aside the ordinances of scriptures, acts 
in an arbitrary way, according to bis sweet will, attains, neither 
perfection, (purity of inner sense) nor happiness, nor achieve the 
‘Supreme Goal. 23 
Comment:— 

‘Yah Sastravidhimutsrjya vartate’—Those people, perform 


* The theme of the twenty-cighth verse of the seventeenth chapter is 
alraost the sare. 
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actions, such as sacrifice, offer charity and do good to others 
in an arbitrary way, according to their sweet will* disobeying 
the ordinances of scriptures. The reason, is that they attach 
importance only to the seemingly good activities. They do not 
bother to get rid of their evil feelings. 

Though they have evil feelings, yet they are proud of their 
‘outward good actions. It is because, of their pride, that their 
virtues are transformed into evil, their glory into blame, and their 
renunciation into attachment, and pleasure, which lead ihezn to their 
downfall and ruin. It is because of their intemal evil feelings, that. 
they act in an arbitrary way, according to their own sweet will. 

A patient, intends to discard unwholesome diet, and plans to 
take wholesome food. But out of attachment, takes unwholesome 
diet, which worsens his disease, similarly, people from their =- 
own viewpoint, make an attempt to perform good actions. 

But evils—desire, anger and greed take them under their sway 
and they act in an arbitrary way, disregarding the ordinance of 
scriptures and arc thus, damned. 

"Na sa siddhimavipnoti'—Those, possessing demoniac nature, 
perform supposedly good actions, such as religious sacrifice etc. 
casting aside the ordinances of scripeures. Thus they may attain 
benefits, like wealth, and honour etc., but they de not attain 
perfection, in the form of purity of heart. 

"Na sukham'—They do not attain Séttvika happiness because 


* (A) Here in the verse the expression ‘Kimakiratal’ denotes one's own 
‘unrestrained selt-will while in the expression "K&smakirema! used in the twelfth 
verso of the fifth chapter there is desize for pleasures. The former looks at 
he actions while the later Looks at the fruit of the action. But “Kima' (Desire) 
isthe uol in both of them. 

(B) Here a point needs attention that in this chapter from the seventh 
versa to the twenty-third verse the term ‘Kama’ (Desire) has been used nine 
times in the context of the demoniac nature (16/8, 16/10, 11, 12, 12, 16, 18, 
21, 23) Gn 12 verse two „times each). It means that desire is the root of the 
demoniac nace. 
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in their hearts the burning feeling of desire and anger, etc., 
persists, They may derive pleasure, born of contact with objects, 
which are only sources of sorrow (Gità 5/22). 

'Na purl gathn'—They do not attain the Supreme Goal, 
because firstly they do not believe in it. Moreover, their actions, 
performed out of desire, anger and greed, are not conducive to 
attainment, of the Supreme Goal. 

Their acts are good. So they can attain perfection, happiness 
and the Supreme Goal. But they do not stlain these, because 
they possess evil propensities, such as desire (lust), anger, greed 
and pride, which are smmbling blocks, in their attainment. It 
is because of these evil propensities, that their good actions, 
generally convert into evil and vice. Therefore, they do not get all 
these things. Had their activities been evil, by nature, then there 
would have not been any question of their attaining, perfection, 
happiness and the Supreme Goal. 

Appendix—People of demoniac nature, because of their 
pride, regard themselves as perfect and heppy— siddho har 
balavansukhY (Git 16/14) but actually they are never perfect 
and happy—'na sa siddhimavapnoti na sukhar'. Their hearts 
bum with the fire of pride and malice. 

rn En 

Link:—those, who cast aside the ordinances of scriptures, 
attain neither perfection nor happiness, nor the Supreme Goal. 
So what should a man do? The Lord, answers the question, in 
the next verse. 


Taare wat d wratasreisraftadt | 

mer mafai art iferi n v 1 
fasmücchüstrarh pramanarh te kāryäkāryavyavasthitau 
jatva éastravidhümoktawà karma kartmmihàárhasi 
Therefore, let the scripture be the authority in determining, 
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what ought to be done and what ought not to be, Having known 
what is prescribed in the ordinance of scriptures, thou sbouldst 
act accordingly in this world. 24 

Comment: — 

'Tasmācchāstrah pramágaerh te küryüküryavyavasthitau'— 
Those, who are attached to their life-breath, do not know what 
should be done, and what should be refrained from. So, they are 
specially inclined towards demoniac nature. Therefore, Lord Krega, 
advises Arjuna to act according to the ordinance of scripture, 

The conduct and words, of saints and. great souls, arc also 
based on scripture. So obedience to these, is also obedience 
to the ordinances of the scripture, because they have become 
saints and great souls, by following the ordinances of scripture. 
In fact, the ordinances of scriptures are the ideas, precepts, and 
principles, and acts of God-realized souls. 

The expression 'Sastrarh peansnaim’, means that a person, who 
wants to attain etemal bliss, should readily renounce whatever is 
prohibited by the scripture, and accept what is ordained by it. 

"Jiatya sasiravidhanoktarh karma kartomiharhasi'* — People 
of demoniac nature, do not know, what to do and what to refrain 
from (GUA 16/7). So, they do not attain perfection, Lord Krsna 
says to Arjuna, that he should act, accordiag to ordinances of 
the scripture, because he possesses the divine nature. 

First, Arjona thought, that sin alone would accrue to him, 
by Killing his kinsmen in the battle. So the Lord declared. 
"Happy are the Kgatriyas (members of the warrior class), who 
are called upon to fight, in such a battle that comes of itself, as 
an open door to heaven" (GĦ 2/32). Here, the Lord says that 
he should discharge his duty, according to the ordinance of the 
scripture, because it cannot lead him to bondage. An act, which 

> The term ‘Tha here means that a man should avail of thes human life 
which hax been bestowed upon him im order to realize Gi by performing 
noble actions 
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is performed with selfishness and pride, leads to bondage while 
the action which is performed in an arbitrary way against the 
ordinance of scriptures, leads to ruin. 

One's own duty of fighting in the battle, seems one of cruelty 
ard violence, but actually a Ksatriya doing his duty incurs no 
sin (Gita 18/47). It means, that a person who discharges his 
duty in sccordance with the ordinance of scriptures, incurs no sin. 
He incurs sin, only when he performs actions, with selfishness 
and pride, in order to harm others. 

Human life, is successful only, when a person without being 
attached to the body and life-breath. performs actions according 
10 ordinances of scriptures, for God-reslizstion. 

Appendix—The Lord in the seventh verse declared that the 
people of demoniac namre don’t know what to do and what to 
refrain from. Here the Lord declares that their demonize nature will 
be wiped out by acting according to the ordinance of the scripture. 

Here a doubt may arise how will the people, who have not 
studied the scripture, know what to do? The clarification is that 
if they aim at salvation, they themselves will know what to do, 
because necessity is the mother of invention. But if they don't 
aim at salvation, even having studied the scripture, they will not 
know what to do; on the contrary their ignorance will thrive on the 
assumption that they have a very good knowledge of scriptures. 

3 aa RETR A ATR 
agregar EUGENEA AI weis ara: H RA H 
om tatsaditi Hmadbhagavadgitásipanisatsu brahmavidyayain 
yogasüstre Srikysnirjunasarivdde daidsarasampadvibhügayogo 
nüma sodaso'dhyüyah 

Thus with the words, Ori, ‘Tat, Sat, the names of the Lord, 
in the Upanisad of the Bhagavadgita, the knowledge of Brahma, 
the supreme. the scripture of Yoga and the dialogue between $i 
Krsna and Arjuna, this the sixieenth discourse is designated: 
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"The Yoga of Division, between the Divine and the Demoniacal. 

This chapler is designated "Daivasurusampadvibhágayoga' 
(The Yoga of Division between the Divine and the Demoniacal), 
because in this chapter, there is a description of the two contrary 
natures the divine and the demoniac. The former nature, leads 
to salvation, while the Jatter leads to bondage, low wombs and 
hell. A striver, who knows the two, in the right perspective, 
renounces demoniac nature. As soon as, he renounces demoniac 
traits, divine nature is automatically revealed, in him; and with 
the revelation of the divine namre, be realizes that he has 
connection, only with God. 

Words, letters and Uvāca (said) in the Sixteenth Chapter— 

(D In this chapter in "Atha sodaéo'dhyayah’ there are three 
words, in 'Sribhagavanuvaea', there are two words, in verses, 
there are two hundred and cighty-seven words and there are 
thirteen conchuding words. Thus the total number of words is 
three hundred and five only. 

(2) In this chapter in ‘Atha sodaóodby&yab there are seven 
letters, in ‘Sribhagavanuvaca’ there are seven letters, in verses, 
there are seven hundred and sixty-eight letters and there are 
fifty-two concluding letters. Thus, the total number of letters, 
is eight hundred and thirty-four only. 

(3) In this chapter, the term ‘Uvaea’ (said) has been used 
‘once and that is ‘Sribhagavanuviica’. 

Metres Used in the Sixteenth Chapter— 

Out of the twenty-four verses, of this chapter in the first 
quarter of the sixth verse, in the third quarter of the tenth verse, 
and in the first quarter of the twenty-second verse, ‘ma-gana’ 
being used there, is 'mo-vipslà" mete; in the third quarter of the 
eleventh, thirteenth and nineteenth verses, 'na-gapa' being used 
there is 'ra-vipulà metre. The remaining eighteen verses have the 
characteristics of right ‘pathyavaktra’ Anustup metre. 

eines 


H Shri Hari Il 


Seventeenth Chapter 


INTRODUCTION 


The Lord, in the twenty-third verse of the sixteenth 
chapter, declared that he, who having cast aside the ordinances 
of scriptures, acts in an arbitrary way, according to his sweet 
will, attains neither perfection nor happiness, nor the Supreme 
Goal. Listening to the Lord's statement, Arjuna thinks that only 
a few people know those ordinances. A majority of people do 
not know these ordinances, but they worship the gods according 
to their caste, social order (@Srama), family tradition and innate 
faith. Due to their disregard for the ordinances of the scriptures, 
they should be regarded as demoniac, but due to their faith, 
they could be considered men of divine traits. So Arjuna wants 
o know, where such people stand. Therefore, he puts a question. 
to Lord Krga, in the first verse.” 


ofa sare 
Arafa Rag aera saN aA: | 
rur fage q T pT aE TTA: 1R UT 


"To treat this Gevenreenth) chapter as an explanation of the twenty-seventh 
verse of the ninth chapter (Whatever you do and whatever you offer, do that 
as an offering to Me) is not ressonable because the twenty-seventh verse of 
the ninth chapter is included in the topic ‘offerings to God! which begins from 
the twenty-sixth verse and is concluded in the twenty-cighth verse with the 
result of these offerings. But here is the topic of faith. 

iHere the topic is based om the twenty-third verse of the sixteenth 
‘chapter because in both the verses there is the mention of having cast aside 
‘the ordinances of the scriptures’. Instead. of ‘under the impulse of desire' hete 
the expression ‘colowed with faith has been wed similarly instead of wets the 
‘expression "performs seerifice’ and instead of ‘skins neither perfection, nor 
happiness nor the Supreme Goal the sentence "What is their position Sattva, 
Rajas or Tamos have been used. 
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arjuna uvaca 
ye Sistravidhimutsrjya yajanie Sraddhayanvitah 
iegüri nisthà tu kā krsua sattvamaho rajastamal 
Arjuna said: 

Those who not caring for the ordinances of scriptures, perform. 
sacrifice (yaja) in good faith—what is their position, O Krsna! Is 
it sattvie (goodness), rajasic (passion) or tamasic (ignorance)? 1 
Comment:— 

"Ye sästravidhimutsrjyasattvamāho rajastamaby— The gospel 
of the Già, in the form of the dialogue, between Lord Krgoa and 
Arjuna, is for che welfare of all beings. Both of them, had people 
of the Kali age in view, because the Dvāpara age, was coming 
to an end. So Arjuna thinking of the people of Kali age, asks 
Lord Krsna, the position of thóse who have good feelings and 
are also endowed with faith, but they have not acquired accurate 
and elaborate knowledge of scriptures.* So, they disregard the 
‘ordinances of scriptures, through ignorance. People in general, 
will have ttle knowledge, of the scriptures. Moreover, it will 
be difficult for them to get company of saints and great souls, 
as they will be rare in Kali age. In spite of their being rare, 
if anyone wants to get their company, he can have it. But the 
trouble is, that in Kali age several hypocrites, disguise theinselves. 
as saints. Thus, it becomes difficult to recognize them. So it 
becomes very difficult to have company of real saints, and to 
derive benefit from them. Therefore, such people ncither know 
the ordinance of scriptures nor have the association of saints 
and great souls. But, they worship gods and perform austerities, 
with innate faith. So Arjuna asks, about their position. Is it, of 
goodness, passion or of ignorance? 

‘Sattvamaho rajastamah’—The mode of Sattva (goodness), 

"The ordinances of the scriptures are neglected by (1) ignorance 
(2) indifference (3) opposition. 


Vese 1) SĀDHAKA-SAÑJĪVANĪ 1767 


is included in divine nature, while the modes of raja (passion) 
and tama (ignorance) are included in demoniac nature. The 
mode of passion, resembles tbe mode of ignorance, in certain 
respects.” In the sixty-second and sixty-third verses of the second 
chapter in the Gità, it is mentioned, that anger springs from 
desire, which is a mode of passion, while from anger arises 
delusion, the mode of ignorance. Similarly, in the (weaty-seventh 
verse of the eighteenth chapter, a doer, who is swayed by sorrow 
and who is given to violence, is said to be passionate, while in 
the twenty-fifth verse of the same chapter, violence has been 
called, a mark of the mode of ignorance, and in the thiry-fifth 
verse, sorrow, a mark of firmness of the mode of ignorance. 
Thus several signs of the mode of ignorance and of passion, 
are similar. 

Süttvika feelings, thoughts and conduct, sre included in 
divine nature, while the rijasika and timasika, are inciuded in 
demoniac nature. A man's position, is decided in accordance 
with, his nature. Here, by the term ‘position’, Arjuna wants to 
know what is the fate of such a man, as he also asked, in the 
thirty-seventh verse of the sixth chapter. 

Here, Arjuna addresses the Lord as Krsna (One who attracts). 
He wants to esk, of what status, He will consider such a man 
Le. what is his status and what is his end. 

Now a question arises, whether the Lord attracts persons, or 
whether they are attracted, according to the fruit of their actions, 
‘The answer is, that a man receives the fruit of his actions, but 
the controller of those fruits, is the Lord. He awards the fruits, 
according to their action. But, being a disinterested friend of all, 
He throws them into hell, to purify them, of their sins, and then. 


" Sattvaguga (the mode of goodness) is tea times superior to the Rajoguna 
he mode of passion) while the mode of passiou is len times superior ta the 
Tamoguga (the mode of ignorance). It means that the mode of goodness is a 
hundred times superior to the mode of ignorance. 
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he attracts all of them; towards Him. So the Lord says, for the 
people of demoniac nature, that those deluded beings, instead 
of attaining Him, go down to lower planes (16/20), It meuns, 
that the Lord is sad, when he sees that human beings, instead 
of attaining Him, go down to lower states. 
EG tee 

Link:—A man, who does not know the ordinance of the 
scripture, is endowed with faith, of one type or the other. The three 
kinds of that innate faith, are described in the next verse. 


arya 
faferur «raft sar afer wr ormai 
enfant tart Se aretha ai sp 2 u 
trividhà bhavati śraddbā dehimam sā svabhavaja 
sūttviki rijasi caiva famasi ceti (m Seno 
The Blessed Lord said: 


‘The faith of buman beings, born of their own nature, is of 
three kinds—sittvika (good), rüjasika (passionate) and timasika 
(ignorant). Naw hear about this. 2 


Comment; 

[Arjuna pot the question to know, where they stand, while 
the Lord answers his question, according to their faith, because 
they stand, as is their faith.] 

"Trividbà bhavati Sraddba dehindsh si svabhāvajā'— Faith 
is of three kinds. Now the question arises, whether that faith is 
bom of company, kaming of scriptures, or of innate nature. The 
answer is, that it is bom of their nature, Ry having this faith, 
people worship the gods etc. 

‘SattvikI rajast caiva tāmasī cetl t&ih $mu'— The faith bom 
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of nature, is of thrée kinds—sattvika (good), r&jasa (passionate) 
and masa (norunt). Lord Krsna, asks Arjuna to hear about 
these three, from Him. 

In the preceding verse, in the expression ‘Sattvamaho 
rajastamah, the conjunction ‘Aho’ (Or), has been used, which 
denotes that according to Arjuna ‘settvam (good), stands for 
divine mature, while rajastumah' (passionate-ignorant) stand, 
for demoniac nature. It means, that according to him, there are 
only two divisions. As far as bondage is concerned, the Lord 
also includes both the rajas and the tamas, in demoniac nature, 
when he declares that demoniac nature is conducive to bondage 
(Già 16/5). But, there is a difference between the two—the 
rajas and the tumas. The rajasa (passionate) people, perform 
actions, according to ordinance of scriptures to get their fruit, 
So having enjoyed, in heaven the heavenly pleasure, they enter 
(return to) the world of mortals, when their merit is exhausted 
(Gita 9/21). But the timasa (ignorant) people. do not perform 
actions, according to ordinances of the scripture. So they sink 
deep (Gita 14/18). Thus the Lord, divides the faith of people, 
possessing a demoniac nature, into two parts, the rajas and the 
tamas, and asks Arjuna to hear from him, of the three kinds of 
faith— sittvika, rjasa and timasa, separately. 

mm 

Link:—The Lord, in the preceding verse, explains three 
kinds of faith. In the next verse, He explains, why it is of three 
kinds, 


waren wha set waft smi 
RSMAS wur a aR: W WW: UB it 
sattvámurüpá sarvasya óraddhà bhavati bharata 
Sraddhdmayo'yath puruse yo yacchraddhah sa eva sah 
The faith of each, O Bharata (Arjuna), is in accordance with 
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his inner sense. Man Is of tbe nature of his Faith; as à man's faith, 
so is he. 3 
Comment:— 

'Sativinurüpà sarvasya śradđhā bhavati bhārata'—Here, the 
expression 'Sattvanuriipa’ stands for "Svabhávaji', which was used 
in the preceding verse. The term '"Sattva', stands for inner sense. 
So the faith of a man is in accordance with his inner sense. As a 
man's inner sense is sittvika, rájasa or timasa, so is his faith. 

The term ‘Sarvasya’, denotes 'dehinàm' (the embodied), used 
in the preceding verse. It means, that the faith of each person, 
whether he knows the ordinances of the scriptures or not, believes 
in them or not, acts, according to them or not and he may belong, 
to any caste, creed, country, social order, of any tradition but, 
faith of each and all is of three kinds, 

"Sraddhámayo'yari purusab'— A man's character is jüdged, 
by his faith. As a man's faith is, so is his character. 

"Yo yacehraddhab sa eva sab'— As a man's faith, is so is 
his 'Nisthd', (state of being, conviction) and according tn his 
conviction is his fate. His feelings and actions, are according to 
his faith. So long as, he maintains affinity with the world, he is 
the same as is his nature or his inner sense. 


A Vital Fact. 

A man is inclined towards the world by regarding it, as 
true, while be is inclined towards God, by having faith in Him. 
Without faith a man, cannot progress in the spiritual sphere, 
whether he follows the discipline of action, of knowledge or 
of devotion, 

Faith, occupies an important place in a man's life, As a 
man's faith is, so is he (17/3). He may not be so today, but in 
the course of time, he will become so. 

Today, it is difficult for a striver, to recognize his natural 
faith, because there are innumerable sects and religions, Having 
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read and heard, different opinions and principles, he finds himself 
in a fix. He cannot decide, what bis aim is, and what he should 
do. In such circumstances, he should give a serious thought, to his 
internal feelings which are untainted by any external influences, 
of association, of a preceptor or scriptures, Thus be comes to 
know, of his nator! inclination or faith. 

Every being, has an inclination to be fcc from all sorrows, 
and to attain eternal bliss. This inclination, is aroused in human 
beings, because of their past influences, present education, 
environment aod heredity. ‘They make their decisions, according 
to theie inclination or nature. This resolution, decides their faith, 
Süttvika faith, leads to spirituality, while the timasa and rijasa 
ones lead to the mundane world. So, the sittvika faith is spiritual, 
while the tàmasa and the rijasa faiths, are mundane ie., the 
sattvika faith is divine nature, while the timasa and the rajasa 
faiths, imply demoniac nature. The seventeenth chapter, has been 
started in order to enable people to renounce demoniac sature, 
and to reveal divine nare. The reason, is that those who want 
to attain salvation, should renounce the demoniac nature and 
should acquire divine one. 

The faith of the people, who want t) attain salvation is 
sduvika, of those who want mundane pleasures, prosperity and 
also heaven ete., is rijasa and of those who believe in ‘eat, drink: 
and be merry as well as in indolence, heedlessness and excessive 
sleep etc., is thmasa. Faith consists, in the acceptance of the 
existence of God and in His realization, Where there is faith, 
love reveals itself naturally, because the soul is a fragment of 
God. So, as soon as, one develops faith, he is attracted towards 
Him. When having a disinclination, for the Lord, he remains 
absorbed in worldly pleasures and prosperity, believing in the 
mundane. This sort of faith or belief, is not real, it is a misuse 
of faith. This mundañe faith, leads to a downfall. The faith, that 
he belongs to @ particular caste(varna) and a particular social 
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order (Rírama), is a higher sort of faith, than mundane faith. 
But, the best and the real faith, is che faith in God, saints, 
berated souls and scriptures. Such faith leads to salvation.* 

Those, who have neither knowledge of scriptures, nor 
company of the great souls, can also have faith in spirituality 
or God, because of the impressions sarbskára of the past. Such 
people naturally believe in God, and are engaged in virtuous 
actions, such as religions sacrifice, charity, austerity, pilgrimage, 
fast, good company and study of scriptures etc. Even if they do 
not perform such virtuous acts, their faith can be recognized, by 
the s&ttvika food, they eat. 

All beings, such as human beings, birds, beasts, plants and 
creepers etc., whether moving or not assumed someone as superior 
to them and depend upon him or it. When adversity visits them, 
all take shelter in someone, whe is superior to them. He, who 
has deemed anyone superior to him, und taken shelter in him, 
he may believe in God or not, he has, in fact accepted God, 
in principle. He, who goes on viewing superiority of one, over 
another, in respect of age, leaming, quality, wisdom, ability, 
power and status etc., he will have to accept, finally the most 
superior One of whorn, there is no superior. All superiority, ends 
in Him and He is God. 

"Pürvesimapi guruh kélenanavacchedat 

(Yogadaréana 1/26) 

“He is the preceptor of the most ancient ancestors, because 
He is ahove, a time limit.” 

Everybody concedes, someone or the other, as superior to 
him, from his view-point. This faith in superiority, is according 
to feelings of his inner sense. These feelings constitute his faith. 
‘These feelings, remain different in different persons. So their 

"In the mundane faith there is predominance of pleasures, in the religious 


faith there is predominance of [eehu and iu Uwe spiritual faith there is 
predominance of the tath. 
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faith is also, distinct 

A man's faith is sittvika, rajasa or timaxe, according to 
his nature. All beings, are endowed with the three modes: of 
mature—süitvika, rijasika or timasika (Gili 18/40). One of 
them may predominate the other two (Git 14/10), in every being. 
As nature always undergoes changes, so its modes also change. 
So a striver, whose aim is God-realization, without assuming 
any affinity, with modes of nature, should remain uapertarbed, 
by them. 

The soul is a fragment of God. So when a man, finds 
predominance of a mode either of passion or of ignorance, he 
should not regard himself, as mean or low. Being a fragment 
of God, he (soul), is pure. It is his company or environment, by 
which one mode of nature predominates, by suppressing the other 
two, As the nature of a man is, so is his faith—séttvika, rajasa 
or tamasa. So a striver, should keep good (sittvika) company, 
should live in good environment, and should study the scriptures. 
By doing so, his nature and faith, will be sátvika (good) and 
these will lead him, to salvation. On the other band, by bad 
company, environment and literature, his faith will be rijasika 
or timasika, which will degrade him. 

Appendix—Faith is a 'bháva' (sentiment). As is a man's 
sentiment, so is his self. The bhava (sentiment) is of two 
kinds— sadbhàva" and ‘asudbhva’. The one which leads to God, 


In the divine nature there is predominance of ‘sadbhin 
in demoniac nature, there is predominance of ‘asadbhiva’. 

"L am a striver’—tn it if there is the predominance of 
‘asadbhiva’, it causes pride (felse pride) and if there is 
predominance of 'sadbhiva", it causes 'svibhimána (Self- 
respect). Pride causes demoniac nature but Sel(-respcct causes 
divine nature. If a man thinks that he is superior to others, he 
becomes proud of his superiority; and if a striver thinks of his 
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duty, he is full of Self-respect that he can't perform any action 
which is an obstacte to his spiritual progress. Being proud a man 
can perform an action contrary to his spiritual practice; but if 
the striver hus Sel(-respect, he will feel shy in performing any 
action which is contrary to his spiritual discipline. "Svabhimina* 
will lead him to the ‘Sittvika’ faith while ‘Abhimana’ (pride) 
will lead him to the ‘Rajasika’ and “Tamasika’ faiths, 
ron Bu 

Link:—The. Lord, in the next verse, explains the means of 
ascertaining the conviction (state of being), of a person by his 
worship 


Gard mR Wemeranaiftr WaT: 0 
Dass aaa CHTHET SAT: 


yajante sāttvikā devānyakşarakşārhsi rājasāh 

pretānbhůtagaņārıścānyc yajante famasi janāh 

Good (sāttvika) men worship the gods; the passionate (rājasika} 
worship the gnomes (yaksa) and the demons; the ignorant (tamasika} 
offer sacrifices ta the spirtis and ghosts. 4 
Comment:— 

"Yajante sūtivikā devin'—The siittvika (good) people, 
possessing divine nature, worship tlie gods. Here, the term ‘Deva’ 
denotes the five chief deities - Vismu (the preserver), (Rima or 
Krsna ctc), Siva (the destroyer), Genesa, Durga (Power) and 
the Sun, because the term 'Deva’, stands for God (Divinity) and 
Kis nature viz., divine nature, which is conducive to liberation 
(16/5). Thus, strivers possessing the sårtvika (good) faith worship, 
anyone of five chief deities, according to their naturai faith. The 
worship of twelve Adityas, eight Vasus, eleven Rüdras, and two 
Asvini Kumiras, without any selfish motive, is also regarded as 


'Yaksarakşäthsi rajasah— The passionate, worship the guomes 
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and the demons. They are included among the gods. The gnomes, 
hanker after the accumulation of wealth, and then guard it, 
while the demons are bent upon the destruction, of others. The 
passionate, worship them. to satisfy their awn desires and to 
destroy others. 

"Pretünbhütagandrhécánye  yajante timas} janāh'—The 
ignorant people, worship spirits and ghosts. Those, who are 
dead are called 'Preta’, while those who are in the forms of the 
life of ghosts, are "Bhüta'. 

Here, the manes should not be included in the term ‘Preta’ 
(spirit), because those, who worship the manes as a part of their 
duty without any desire for the fruit of their actions (worship), 
are sittvika (good). The Lord in the Git, has not prohibited the 
worship of manes (Gils 9/25). Those who worship the manes, 
having a desire for fruits, such as their own safety and reward 
etc., go, to the manes. Such worshippers, regard their manes 
as their favourite deities, who hold the highest positions. So, 
they go to the abode of the manes, they cannot go to higher 
régions, which are beyond the abode of the manes. But, those 
who worship the. manes as a part of their duty, without having 
any desire for fruits, are sittvika (good or pure), they are not 
rájasa (passionate). 

Those, who feed dogs and crows selflessly, obeying the 
ordinance of scriptures, do not attain these. Similar, is the case 
with those, who worship the manes, without any desire for fruits. 
Their worship, leads them to salvation. Similarly obsequies, such 
as Nüráyanabali and Gaya-Sraddha (offering of water, food etc., 
to the Bedhmanas in honour of the manes), which are sanctioned 
by scriptures, are indispensable. These must be performed, so 
that the soul of the dead persons, may attain higher states, such 
as salvation etc. Such actions, are sittvika. 

‘Those, who while performing (yajüa) sacrifice, worship 
Lord Ganesa and Navagraha (nine planets) etc. according to 
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ordinance of ‘scriptures, without any desire for frait, actually 
worship the scripture, in the same way, as a chaste wife of 
even a demon, attains salvation, not because, she has served 
hec demon-husband but because, she has obeyed the Lord, the 
saints and the scriptures, In the twenty-fifth verse of the ninth 
chapter, the worship of gods, has been mentioned to outline the 
fate of worshippers, while in this verse the worship of gods, has 
been mentioned to judge, the faith of a worshipper. So the term. 
"Yajante', has been used here. Thus the Lord, explained that a 
man worships, a deity according to his conviction, or faith. 
Appendix—The ‘Saltvika’ persons who worship the gods, 
20 to the gods aller death, tke Rajasa persons who worship 
demigods (gnomes) and demons, go to them and the “Tamasa’ 
persons who worship ghosts and evil spirits, join the ghosts and 
evil spirits (Gia 9/25). 


has a wide range, within which 
religious sacrifice, charity, austerity, vow and performance of 
duty cic. —all are included (Git 4/24-25). Therefore here also 
within the term "Yajante— performance of all duties and actions 
should be included, out of which, Yajiia (religious sacrifice) is 
important. "Pretünbhütoganattécanye" — Our manes are ghosts for 
others and the manes of others are ghosts for us. Worship to 
manes is not ‘Tamasika’, but worship to ghosts is "TAmasika'. 
meon 


Link:—The Lord in the preceding verses, described those 
people, who casting aside ordinances of the scriptures, offer 
worship with faith. They neglect the ordinances because they do 
not know them. Now He, in the next two verses, describes those 
who intentionally neglect the ordinances of scriptures, and are 
also lacking, in faith. 


amaai att wur Bat ST: | 
TAERA: PATAT: 1G 
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waa: wie yama: 
"E Aara iR a RATA A N 
afüstravihitam ghorath tapyante ye tapo janih 
dambhibahkirasarhyuktah  kāmarāgabalānvitāh 
kargayantah  éarirastharh — bhütagrámamacetasah 
mith calvántab Sarirastharh tánviddhyasuraniscayán 
Those men who perform stern austerities, not enjoined by the 
Scripture, doe to hypocrisy and egoism, impelled by desire (lust) 
and attachment, who torment the elements, in their body, and Me, 
Who dwell io the body, know these senseless (ignorant) people, to 
he of demoniacal resolves. 5.6 


Comment:— 

‘ASistravihliarh ghorari tapyante ye tapo janah’—Those men 
perform dire austerities which are not sanctioned by the scriptures 
rather forbidden. It is because of their tàmasika inteliect (intellect 
enveloped in darkness) (Git 18/32) that they themselves do 
not know the ordinance of scriptures. Moreover, they are not 
prepared to accept those ordinances, and act npon these, even 
if, those ordinances, are explained to them by some person. 

"Dambhihatkarasathyukeih—They, are full of hypocrisy and 
egoism. They believe, that people who are engaged in adoration, 
meditation and study of scriptures, are hypocrites. So they also 
pretend to be, what they are not, und are puffed up with pride, 
because of their false intelligence, wisdom and knowledge ctc. 
‘They think that they can bring other people round, to their view- 
point; and they need not listen to the scriptures, because they 
possess, enough knowledge. 

"Kámarágabalinvitàt'— The term ‘Kama’, stands for lust, for 
worldly pleasure. They remain engrossed in those pleasures ie., 
they cemaiu attached to them, Impelled by the force of desire, 
they have a thirst for these and so they want 10 secure and 
‘maintain them. Thus, they hanker after worldly pleasure and 
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prosperity-and remain engrossed in.them; by regarding : these, 
as the only.goal of. buman life. They- have the feelings, that if 
having, obtained this human life, they have not enjoyed worldly 
pleasure, they are just like beasts: If they have not acquired those 
materials, for enjoyment, what have they. gained? Without those 
enjoyments, their life has gone in vain. They are always given, 
to sense-enjoyments. They perform austerities, obstinately with 
a view to acquire material for worldly enjoyment, 

PKaréayantah éirirasthuin bbitagramam’—They believe, that 
austerities consist in tormenting the group of five elements (earth, 
water, fire, air and ether), in their bodies, According: to them, 
austerity means bodily torture, 

In the fourteenth, fifteenth and sixteenth verses of this 
chapter, there is a description of the austeritics of the body, speech 
and mind. There is no mention of physical torture. Austerity 
is performed very calmly, without tormenting the body. But the 
ansterities, referred to in this verse, are performed by tormenting 
the body, against the ordinances of seriptures. So these are called 
violent austerities. 

‘Mash caivántahéarirastham'—They, also torment the Lord, 
‘Who is lodged in their hearts. As God is seated in their hearts as 
their very self, so when they torment the self, they torment God. 
Moreover, they torment Him, by disobeying Ilis. teachings. 

"Tünviddhyisuran&cayin'—the Lor, declares that such 
people should be known to be of demoniacal resolves. Here, the 
expression 'Asuraniscayàn', does not denote people of ordinary 
demoniac namre; but those who are extremely demoniac, mean 
and atheistic 


In the fourth verse, the term."Yajante’ (worship), has becn. 
used, for those people who neglecting the ordinances of scriptures 
due to their ignorance perform worship, with faith. But here 
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the term, ‘tapyante’ (practise), has been used for people, who 
intentionally neglect the ordinances of scriprures and are also 
lacking in faith. The reason is, that people of demoniac resolve, 
attach great importance to violent austerities, according to their 
own fancy and whims, The mark, of their austerity is tormentation 
of body. They instead of believing in God, and the scriptures, 
believe in austerities: They perform, violent austerities against 
ordinances of the scriptures. They remain hungry, for a long 
time, lie on thorns or nails bare bodied, stand on one leg culy, 
sit facing fire and perform other violent austerities, of such type, 
to torment their bodies. 

Jn the twenty-third verse of the sixteenth chapter, it is 
mentioned that those, who having cast aside, ordinances of 
scriptures, act under the impulse of desire, attain neither perfection, 
nor happiness nor achieve the Supreme Goal. It means, that they 
do not secure the full fruit of their actions, because they attach 
importance to external activities, instead of imemnal feelings. 
But, bere people of demoniac resolves, go to the lower wombs 
and hell, because they are given to hypocrisy and egoism, etc. 
Moreover, they neither have faith, nor want to listea to ordinances 
of the scriptures and not act upon these. 

Jn the twenty-third verse of the sixteenth chapter, there is 
reference to disobedience of the ordinance of scriptures through 
indifference, in the first verse of this chapter, there is disobedience, 
through lack of knowledge while, here itis, intentional and wilful 
disobedience. Here the performance of usterities is made having 
opposition to faith, the ordinances of scriptures and God, and 
welfare of the people. Such opposition, is not found among the 
people of the ràjasa and masa dispositions, described at places. 

EB 

Link:—How to know the faith of a man, who does not offer, 
any sort of worship! The Lord, explains that it can be judged 
by the food, which is dear to kim, 
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amanea acter fafesit safer fira: 1 

aema unb wub Sfi spun 

A4hárastvapi sarvasya trividho bhavati priya 

yajfastapastathà dánaxa tegürh  bhedumimari árpu 

The food, which is dear to all, is also of three kinds. Even 
$0 are the sacrifices, austerities and charities. Hear thou, the 
distinction between these. 7 
Comment:— 

'Aharastvapi sarvasya trividho bhavat! priyal—In the fourth 
verse, the Lord, explained the means of ascertsining the conviction 
of a person by his sittvika, rijasa and timasa worship. But how 
to know the conviction of a person who bas no faith, and interest, 
in worship? The answer is, that every person, whether he is a 
believer or a non-believer, belonging to any sect or religion, has. 
to eat food. So a man’s conviction or faith can be known by the 
fond, which is dear to bim. By what dishes is a man naturally 
tempted viz, oa hearing, seeing and tasting the food articles, 
by which the mind is attracted, that-will determine, his sáttvika, 
rajasa or timasa, faith. 

Some may think that this is a description of three kinds of 
food. If it is viewed from a gross point of view, the approach may 
appear correct. But if we ponder over it deeply, it is not correct. 
This is not description of three kinds of food. But actually it 
indicates a person's taste for food in order to judge his faith. 

The terms 'Sarvasya' (all) and "Priyab' (dear), have been used 
to indicate, that each person out of all human beings, wants to 
cat a particular kind of food—sattvika, rajasa or (masa, which is 
dear to him. Thus, his nature is inferred from the nature of food 
he likes and eats. Similarly "Yajfiastapastathé danam' (sacrifice, 
austerity and charity)* are also of fbree kinds. It makes out 


*Here the tern 'Yajia’ stands only for sacrifice, not for all duties or 
actions. that are to be performed because besides the "Yaji (sacrifice), austerity 
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that a person studies books, keeps company, visits places and is 
engaged in different sorts of activities, according to his sittvika, 
rüjasa or dimasa, temperament, 

"Tesith bhedamimarh árnu'— Lord Krgoa asks Arjuna, to note 
the distinction of sacrifice, austerity and charity, according to a 
man's temperament. A man, offers charity to a Brihmena (member 
of the priest class), while another person offers charity, to a 
common man, Some keep company with virtuous persons, whose. 
food and conduct etc., are pure, while others keep company with 
evil persons.* 

‘Tt means, that people of sátivika temperament like sāttvika 
(good) food, company, environment and actions, etc. while 
people of rājasika (passionate) temperament, have rajasika 
tastes, and those of timasika (ignorant) temperament, like food, 
company, environment and actions, which are not sanctioned 
by scriptures. 

Appendix Two kinds of actions are performed by a man 
according to his temperament—secular and scriptural. Therefore. 
here within ‘food’, the secular actions (cating, drinking and the 
way of living eic.) and within ‘austerity, sacrifice and charity’ 
the scriptural actions should be taken (understood), 

mr AE 


SAAT ater: 1 
Ten: ferar: era ger aaa: wnfesrenfirar: 12 1 


Ayuhsattvabalarogyasukbapritivivardhanah 
rasyah snigdhüh sthirā hrdya āhārāh sAttvikapriyah 


and charity aro given. Plgsimago and fast etc. can also be inciuded in them 
and they may occupy secondary positions. 

"As wrong animals deer accompany deer, cows accompany cows and 
horses accompany hones, similarly fools keep company with fools and the 
leamed have friendship with the leamed because friendship is maintained 
among persons of the same temperament and conduct. 
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‘The foods which promote life, vitality, strength, health, Joy and 
cheerfulness, which are juicy, bland, nourishing and agreeable are 
dear to the sittvika type of people. 8 
Comment:— 

The foods, which promote life, vitality, strength, purity, 
health, happiness* and peace, which are sweet and juicy (fruit, 
milk etc.) which provide strength to the heart and iungs, and 
which are oily such as batter, ghee, almonds, cashewnut and 
raisins etc, are dear to the sittvika type of men. These can be 
of four kinds—those which are eaten, are drunk, licked, and 
those which are sucked. A person, who likes such foods is of 
sattvika temperament. 

neritic 


STENT ERAT KOREEN agu 
ka{vamlalavanityusnatiksparaksavidahinaly 
Tajasasyesta dubkhasokamayapradah 

Foods which are bitter, sour, saltish, very hot, pungent, dry, 
scorching and producing paln, grief and disease, are liked, by the 
rājasika type of persons, 9 


Comment:— 

Foods which are bitter, such as ‘Kareli' and aloe plant, sour, 
such. ns tamarind and lemon, saltish, having excessive alkaline 
and salts, and which are very hot viz.. steaming, pungent such 
as chilies, and dry such as, parched grains (lacking butter, milk 
eic. ) and which cause burning such as mustard ete 

‘Abdel rijesasyesta'—Such foods (which are eaten, drunk, 
licked and sucked), are liked by the rājasika type of persons. 

Though the favourable foods ace dear even to the passionate but their 
love for them will change into poison (18/38). Similarly the ignorant also 


like them but their liking For them will conduce them t sleep, indolence and 
eedlessness (entertainment, ili talk and evil habits etc.) (18/39), 
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Thus a.man's faith, is known by the food he takes: 

"Dubkhesokamayapradab'—Such foods, produce pain, grief 
and disease. When a person eats such food, he experiences pain 
and a burning sensation, in the throst, tongue and palate etc. He 
is not pleased, but is rather grieved after eating such foods and 
these cause sickness, in the body. 


D R wes 


ma weed A aft a aa! 

sfasa carie sirsri arate go tt 

yütayümari gatarasarh pūti poryusitui ca yat 
ucchistamapl cimedhyath bhojanarb támasapriyam 

That which is, balf-cooked or half-ripe, insipid, putrid, stale, 
polluted and impure, is the food, dear to the timasa. 10 
Comment:— 

"Yütayimam'—It means half-cooked, half-ripe, overcooked 
and overripe food and off-season fruit and vegetables eic., kept 
usable through refrigeration etc. 

‘Gatarasam'—The fruits etc., which lose their juice due to 
exposure etc,, of which the essence has been taken out through 
machinery are 'Gatarasam'. 

"Püti—Putrid foods, are those of which the smell is offensive, 
these are onion and garlic etc, Moreover wine etc.,* which are 

V Inthe scripures 1 drunkard has been called a preat sinner te who steals 
sold, be who drinks wine, he who has sexual intercourse with is preceptor 
wife end he who murders a Brahmana—these fonr are great simecs and the 


fifth great sinner is be who keeps their company. lt means that drinking is ume 
of the worst evils, worse than even the non-wegetariem diet, 
‘The holy water of the Ganges purifies everything. But the goblet is not 
purified even with it, So how much impure a drunkard is—one cant imagine. 
Tis preparation involves a lot of violence. It kills the germs of righteousness 
ie. the feelings and impressions of righteousness are destroyed by drinking 
wine and a man bas a downfall. 
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rendered foul, through fermentation, are also putrid. 

‘Parynsitam’—Cooked food, such as vegetables and ‘Capi 
prepared by mixing water and salt, in them which has been kept 
overnight, is stale. But sweets, prepared from milk, butter, ghee 
and sugar do not get stale, as they do not get spoiled, when 
allowed to stay overnight, 

"Uechistam'—Food left over on a plate after a meal or food 
which is either scen, or smelt or partly eaten, by a cow, a cat, 
a dog or a crow is called polluted (Ucchistam). 

"Amedhyam'—Meat and eggs etc., are impure food, so impure 
that a man has to take a bath, even if he touches them. The Lord, 
does not want, even to name articles, of impure food. 

"Api ca'—This expression, conveys that besides the above- 
mentioned foods, all other articles of food forbidden, by the 
scriptures—such as mmip and carrots etc, are prohibited 
according to one's stage of lile or social order etc, ere! also 
included in the tamasika food. 

"Bhojanoch tmasapriyam'— Such food is dear to a tamasika 
person. Thus a man’ faith is known, by the food, which is dear 
to him. 

Even if sittvika food, is eaten having attachment for it, 
becomes rājasika. If it is eaten in excess, it becomes masika. 
Similarly, dry or stale food offered to 2 beggar, is rüjasika or 
timasika. But if the sume food is offered to God, with devotion 
and it is eaten, less than the appetite* by chanting the name of 
the Lord, it becomes sáttvika. 


‘An Important Fact Pertaining to the Topic 


1n this contex|, it seems as if there is a description of three 
types of food. But actually, it is a description of a person's 
inclination, which can be judged by the nature of food, which 


"The quantity of the food should be moderate, neither more nor less. 
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is dear to him. The following points, clarify it. 

(1) In the seventh verse of this chapter, the Lord uses the 
term "Sarvasya, to indicate that all human beings, like three 
kinds of food, according to their inclination. That inclination, 
decides à man's conviction. The tem ‘priyah’ (dear), has also 
been used in the eighth and tenth verses, and ‘Ista’ (dear) in the 
ninth verse, which indicate a man's inclination, or taste. Had 
there been a context of food, the Lord, instead of using the term 
"priyah (dear) or Ista’, would have said, that these are Sittvika 
foods, or the timasika ones etc. 

(2) The second argument, is that while mentioning the sittvika. 
food, the Lord first explained the result of taking sattvika food, 
and then sáttvika food. It is so, because a s&ttvika person, thinks 
of the consequences of eating a particular food or performing 
an action, before be eats food, or performs an act. 

A rüjasika person, first eats food and then thinks, of its 
adverse effect. So in r&jasika food, first there is a description of 
food and then its result, in the form, the pain, grief and sickness. 

As far as the effect of the timasika food, is concerned, the 
Lord has not even mentioned it. It is so, because a tāmasika 
person, out of delusion does not think of the edverse effect, 
of the food eaten. He does not think—whether it is eamed by 
fair means or foul, whether it is pure or impure, whether it is 
sanctioned by scriptures or not. He eats the food, like an animal. 
Jt means chat he, who eats sáttvika food, possesses a divine nature, 
while he, who eats cither ràjasika or tàmasika food, possesses, 
a demoniac nature. 

(3) Had the Lord described the food, He would have described 
the food in more details, such as that livelihood, should be earned 
by honest means; the food should he cooked by wearing clean 
clothes in a well cleaned and pure kitchen; it should first be 
offered to God, and then eaten by thinking of Him, and chanting 
His name. This sort of food, is sáttviks. 
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Similarly, He would have described the rijasi food. 
Livelihood should be eamed by fair means or foul, having 
predominance of pride and selfishness. The food should be 
eaten for taste and fashion, and it should be eaten by having 
attachment, to.it. This food is rajasika: 

To the same way, food is camod by foul. means; such as 
falsehood, fraud, theft and robbery etc., without any sense of 
purity and cleanliness, in an impure atmosphere, the food items, 
may be meat and egg etc., no attention is paid to how the food. 
is cooked. One who takes food, does not wash his hands and feet 
and takes it with his shoes on. No cleanliness is maintained and 
it is eaten, in an impure atmosphere. Such food is timasika. 

But here the Lord, bas described the foods, which are dear 
to the sittwika (good), the rijasika (passionate) and the timasike 
(ignorant), so that their inclinations, or faith could be known, 

(4) Besides this, in che Gita where there is description of 
food, there is reference only to the eaters, as ‘others restrict 
their food’, (4/30), "Yoga is not for him, who eats too much, but 
for him who is temperate, in food’ (@/16-17), ‘Whatever thou 
eatest! (9/27) and ‘He who eats, but little! (18/52). 

Similarly, in the seventh verse of this chapter, the term 'tathā 
(also), denotes that a man performs sacrifice and austerity, and 
offers charity according to his süttvika, rajasika or tàmasika, 
temperament. Similarly, in this chapter from the eleventh verse to 
the twenty-second verse, also there is description of the nature of 
those, who perform sacrifice and austerity, and offer charity. 


‘An Important Thought Over Food 

In the Upanisads, (Parts of different branches of Vedas) it is 
mentioned ‘As is the food, so is the mind’. As the food, a man 
eats, so is his mind, So a man should eat pure food, because it 
purifies his mind. The place, seat, scene and atmosphere where 
he eats, the food should be pure and holy, as these also effect 
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the mind: Moreover, feelings and thought of a cook should be 
pure, and good. 

Before, having a meal, a person should wash both the hands, 
both the feet and the mouth. He should sit on a ciean and pure 
seat, with his face towards the cast or the north. Then he shouid 
offer food to the Lord, by reciting verses—" Whosoever offers to 
Me with devotion a leaf, a flower, a fruit or water, that offering 
of love, of the pure of heart I accept" (Gù 9/26). After this, 
he should take a litle water, on his palm and reciting a verse, 

"The act of offering is God, the oblation is God. By God, it is 
offered into the fire of God. God is verily to be attained by him 
who always sees God in action” (Gità 4/24), one should drink 
it, Then, he should pot the first morsel of food into his mouth 
by chanting the name of the Lord. While chewing a morsel, he 
should recite the sacred mantra (hymn), of sixteen words ‘Hare 
Raima Hare Rama, Rima Rama Hare Hare, Hare Krsna Hare 
Krsna Krona Krsna Hare Hare" (or chant the name of his favourite 
deity), two times. Thus he chews a morsel thirty-two times, 
because there are sixteen words in the sacred hymn (formula). 
Thus, the food becomes digestible and nourishing and one remains 
absorbed, in the adoration of the Lord by chanting His names, 
which purify, the food. 

If a person, while having a meal has evil propensities, such 
as hatred, envy, jealousy, fear and greed, his food is not digested 
well, and he suffers from indigestion. So, while eating food, 
he should be free from all these evil propensities, and should 
remain calm and pleased. It is heard, that a dog is allowed to 
run after a calf before a cow is milked. The cow grows angry, 
after seeing the dog. That milk is offered to soldiers, so that 
they may become cruel 

An experiment was made on some horses: Some of them 
were fed with milk of cows, while others were fed with the milk 
of buffaloes. The former could cross a stream, while the latier 
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could mot. Similarly, if there is a fight between a bullock and 
a buffalo, the buffalo defeats the bullock. But if both of them 
draw a cart in the heat of the sun, che bullock is more active. The 
reason is that milk of the cow contains sáttvika nourishment, 

As good and evil feelings, have their effect on food, so have 
looks. If an evil person or a hungry dog, has a look at food, it 
becomes impure. So what to do? He who wants to eat that food, 
should think that Lord Himself in that form has come to eat the 
food. So, first he should offer a pert of it to Him, and then eat 
the remaining food himself. By doing so, the food is purified. 

Secondly, those who take a share of the calf from the milk 
of a cow, make the milk impure. If they milk the cow, after the 
calf has been well-fed, the milk is pure. 

The feelings of a person, who eats, and of the person, who 
offers food, have also their effect, on food. (i) Food which is ~ 
offered with great pleasure, is of superior quality. (ii) The food 
offered with pleasure, but the eater thinks that he bas saved 
some money, by receiving free food—it is considered of medium 
quality. (ii) Food offered with a feeling of compulsion, that he 
has been forced to offer the food, because someone has arrived, 
and the ealer eats the food having the feeling of selfishness—that 
food is, of an inferior quality. 

Tn the Gita it is mentioned, that good persons are devoted 
io the welfare of all beings (5/25, 12/4). It means ta (he things 
and actions of persons, who are devoted to the welfare of other 
beings, are pure and holy. 

The following verses, should be recited when a meal is over— 

“All beings come forth from food, food is produced from, 
rain, rain ensues from sacrifice and sacrifice, is born of action. 
Action has its origin in Brahma (Vedas), and the Vedas spring 
from the imperishable (God); therefore the all-pervading Brahma), 
ever rests in sacrifice" (Gita 3/14-15). 

Thea, in order to digest food he should recite "Becoming the 
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fire which dwells in the bodies of living beings, and mingling 
with the upward and downward breaths, I digest the four kinds 
of food” (GRA 15/14), and move the navel, with the middle 
finger slowly. 
mtm n 

Link-—-Having explained, that the faith of a person can be 
known by his worship or by the food, which is dear to him, the 
Lord now explains, the three kinds of sacrifice, by which a man's 
faith or inclination, is known. 


Neer Graal ERE AR) 


erat ae Ra: ATT E TAH: 1 $$ 


aphaliksnksibbiryajio ^ vidhidrsto — ya ijyate 

gastavyameveti mamah samadhaya sa sāttvikah 

Sacrifice (yajiia) which is performed. according to scriptural 
law, by those, who expect no reward and believe firmly, that it is 
their duty to offer the sacrifice, is saftvika (good). 11 
Comment: 

"Yastavyamevet'—Being blessed with human body a man, 
becomes eligible to perform the sacrifice according to his caste 
and social order, with a firm belief, that it is bis duty to do so, 
and he should not expect any reward, either here or hereafter. 
The terms ‘eva’ (only), and "hi (thus), have been used, to 
emphasize the fact, that it is his duty and it must be donc. He 
should, haveno other consideration, except performance of 
duty, for duty's sake. 

‘Aphalikikstbbi’— A man, expects no reward, either here 
or hereafter, for sacrifice, which he offers. 

"Yaltio vlabidysto ya liyate’—The sacrifice, should be offered, 
according to the ordinance of scriptures. 

If he expects no reward, then why should he perform a 
sacrifice? The Lord, answers ‘Munah samadhaya (mind having 


1790 SRIMADBHAGAVADGITÀ [m 


reconciled), i.e., it is his duty, to perform it. 


What is Sattvika Sacrifice? 


The term 'yastavyam'*, denotes that sacrifices should be 
offered, as a duty. When a man offers sacrifice having desire of 
‘gaining honour, praise and riches here, and heaven and luxuries, 
in the next birth, he is attached to the sacrifice. But if he performs 
it, without any kind of reward, his affinity with it is renounced 
and (in absence of selfishness and pride), his ego is purified. 

In it there is a vital point, that when a doer performs an 
action, he gets affinity with it. An action, is in the image of a 
doer viz, as is the doer, so is his action. The Lord, in the third 
verse of this chapter, declares, "As is a men's faith, so is he" and 
he acts according to his faith. It means, that as affinity of a doer 
with an action remains, there is every possibility of his getting 
into bondage. But if he performs an act, as a matter of duty 
without having any attachment for it, his affinity is renounced 
and he gets liberated. How is an action to be performed, only for 
duty's sake? A person, has to do nothing for himself. He should 
have no affinity, with any object, time and place etc. He should 
perform his duty, according to the need of the hour. Thus, he 
will not desire to reap the fruit of action, and will not be bound. 

On the other hand, sttachment leads him, to bondage. Tt is 
declared in the Giti-—"The Yogis (men of action) perform actions, 
only with their senses, mind, intellect and body, abandoning 
attachment" (5/11). It means, that a Karmayogi, should not have 
any affinity with body, senses and mind. Tt also implies, that 
he should not have any affinity, with the ladle, the place and 
‘materials for oblation. 

Sacrifice, and its fruit, both have a beginning and an end, 
they appear and disappear, while the soul is imperishable and 


© Duty is the action which should be performed, which ix according to 
one's capacily and by which the aim is achieved. 


‘Verse 12] SÀDHAKA-SARJIVANI 1791 


eternal. But, he (the soul) assumes his affinity with actions, and 
their fruits. Until he renounces this affinity, he gets entangled, 
in the cycle of birth and death (Giti 5/12). 


Sattvagun, enables a man to renounce his affinity with the 
world, and leads him to God-realization, therefore, it is called 
ay ‘Sat' or transcendental * All the qualities of the divine nature 
are Sáttvika. But a person possessing divine nature realizes God, 
only when he transcends the three gunas (modes of nature). 

IBGE rcs 


arra q wet aamin aa aq 

pal wads dos fake ae 
abhisandhaya tu pbalarh dambharthamapt calva yat 
ijyate bharataérestha tari yajiiarh viddhi rajasam 
Sacrifice, which is offered in expectation of reward or for the 


* in the Srimadbhigavats in the tweny-fifth chapter of the eleventh 
section besides the three Ganas there is also tho description of the state which 
transcends the three Gunas while in the Gia there is the description of the 
three Gupas only. Why is it so when Lord Krsna is the speaker in both of 
"bem? The answer is Dt when dhe sacrifice is performed as a doty (7/1), 
gifts are made sa duty (17/20) end an action is performed as a duty (18/9), 
the person has no affinity with actions and their fruits, and so the Sënvika 
actions tum into transcendental ones. 

‘At the end of the seventetath chapter also the Lord white describing 
the Lord's name "Sar cut of the three names Our, Tar, ‘Sat’ declares that 
all the actions which are performed for the sake of the Lord become ‘Sar 
via, real (transcendental) (17/2). lt means that the actions of a Karmayogi 
become transcendental when he renounces attachment to the actions and their 
fruits, while the actions of a Bhaktiyog’ become transcondontal when they 
are performed for the sake of the Lord. So there is no description of the stale 
‘which trangcends the three Gunas. i 

In the Git it js «o mentioned the Sattvagupa (The mode of goodness) 
binds (14/6) and those established in Sattraguma rise to the higher regions 
(14/18). Why? The answer is that it is not Sattvaguya which binds but it is 
attachment to it which binds (1446, 13/21), Similarly the assumption that one 
is established in Sattvaguaa also leads him to bondage (14/18). 
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sake of ostentation, know, O best of ihe Bharatas (Arjuna), that 
such sacrifice is ràjasika (passionate), 12 
Comment.— 

‘Abhisandhaya tu phalam'—Sacrifice, which is performed 
to acquire the desirable and to avert the undesirable, is ‘rajasa 
sacrifice’. If anyone performs a sacrifice, in order to obtain 
riches, name and fame, honour, obedient servants, sons, family 
and heaven etc., this is desire, to acquire the desirable. Our 
enemies shouid be destroyed; we should never be dishonoured, 
disrespected and slighted; we should never face unfavourable 
citcumstances—this is desire, to avert the undesirable. 

"Dambharthamapi caiva yat'—Sacrifice which is offered by 
a man, showing himself off, as a virtuous, good, charitable, 
righteous and great person for ostentation and for seif giorification, 
is rajasika. It includes sacrifice, offered by people of demoniacal 
nature, as described in 16/15 and 16/17. 

"Ijyate bharatasrestha taii yajéiath viddhi rajasam'— Sacrifice 
offered, in expectation of reward or for ostentation, is rajasika. 

Such sacrifice is offered, strictly according to the ordinance. 
of scriptures. The reason, is that if it is not performed according 
to the ordinance of scriptures, it will not bear full fruit. Similarly, 
if either the method or the action, happens to be contrary, to the 
sanctioned one, it will bear à contrary fruit i.e., it may he harmful 
for the performer. But the person who offers a sacrifice only for 
ostentation docs not care much, about the ordinance of scriptures. 

By using the term "Viddhi', Lord Krepa, wants to emphasize 
the fact that mundane attachment (desire), is the root cause of 
the cycle of birth and death. So, Arjana should beware of it. 

Appendte—The term "yat" used in this verse expresses the idea 
that whatever sacrifice or charity or austerity is done in expectation 
of reward or for the sake of ostentation is “Rājasa’. 


p 
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fags maria 

safni aa mi uag 

vidhihinamasrstinnarh mantrahīnamadakşinam 
iraddhávirahitarh yajiiarie tmasary paricakşate 

Sacrifice, which is not. in conformity with, the ordinances of 
scriptures, in which no food is offered, no ‘mantras! are chanted, 
no donation is made and which is without faith—that sacrifice, is 
of the nature of ignorance viz., támasika. 13 
Comment: 

'Vidhihinam'— There are different methods, for different kinds 
of sacrifice, in which there is guidance for the altar, utensils for 
oblation, direction and seating etc. Similarly, different materials 
are used, in the sacrifice for different gods and goddesses etc., 
as in the sacrifice for the Goddess Durgā, the cloth and material 
of red colour are esed. In támasa sacrifice, the ordinances are 
not followed, but are renounced, due to indifference. 

‘Asrptinnom'—Tamasika people, who offer wealth as sacrifice, 
do not offer food, as charity to. Brahmagas, because they chink 
that Brühmanas will become idie, if they get free food and they 
could not work. 

‘Mantrabinam'—In timasika sacrifice, sacred hymns are not 
chanted, as támasika people think, that a sacrifice is performed by 
offering oblation, because it Kills germs, and fragrance, spreads. 
But there is no need for the chanting of sacred hymns. 

"Adaksinam!—No sacrificial donations are paid to a priest 
or Beühmaras, in masika sacrifice, because people of támasika. 
temperament, think that they have offered food to them already. 
If they offer fees to them, they will become idie and lezy, end 
will create a problem of unemployment, and so on, According 
o them, such Brahinayas arc a barden on the earth. But they do 
‘not think that if they do not offer fees or food to the Bratunanas, 
the Rrahmanas may or may not become idle and lazy, but they 
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themselves will become-heedless, by renouncing their duty. 

"Sraddhávirahiturh yajüarh tümmsarh paricaksate'—As far 
as, offering an oblation into the fire, (yajiia) is. concerned, the 
timasika people think that it is very foolish*, that food articles, 
such as grain, churned butter, barley, rice, coconut, date, palm 
ete., which are useful to maintain the body, should be burnt 
in a fire. If they perform sacrifice, that is only to gain name, 
fame, honour and praise, without obeying scriptural ordinances, 
without distributing food, without chanting hyrans, and without 
paying any donations. 

‘They have no faith, either in seripture, or sacred hymns, 
vr sacrifice or its fruit; out of delusion: They act, contrary to 
ordinance of scriptures. They are just like, the people of the Kali 
age, who do not believe in caste and social order, and who are — _ 
engrosted in activities, contrary to ordinances of the scriptures, 

Tn Griasa sacrifice, a man having cast aside the ordinance 
of scriptures, acts according to his own sweet will (Git 16/23) 
and it is offered without faith (Gli 17/28). These two feclings 
are involved in it. So, he attains, neither the occult power, nor 
the highest goal, nor even happiness, here or hereafter. He rather 
descends into the womb af an insect, a bird or s beast or into 
infernal regions (14/18). Absence of faith, is the cause of their 
damnation. As they perform forbidden actions, without faith, 
they must get punishment for ic 


When a farmer mixes the seed in the earth, its production is thousands 
of times more than the seed sown when the crop is ripe. Similarly the oblation 
fered by chanting scriptural by will certainly bex fruit. So far as the seed 
mixed in the earth is concerned, it ts material as the earth it insentient while 
the oblation offered into the fire is divine because gods are sentient; und that 
oblation results in rain which is very useful. Manaj has declared: 

"The oblation offered into fire strengthens the rays of the son and those 
strengthened rays result in rain (Even the modern scientists accept this fat)” 

All beings come forth from food, from rain food is produced (Cth 3/14) 
and rain ensues from sacrifice (Gas 3/14). 
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In a sacrifice, if the doer, his knowledge, actions, fortitude, 
intellect, company, the scripture and eatsbles, are sānvika, it is 
siavika sacrifice, if they are rijasika, it is rjesika sacrifice, and 
if they are tàmasika, it is timasika sacrifice, 

Eas 

Link: -Having explained the three kinds of sacrifice, in 
the preceding three verses, the Lord, in the next three verses, 
explains three kinds of penance of the body, of speech and of 
mind, their differentiation as Séuvika, Rajasika and Tamasika 
will be explained at a later stage. 


Rafer —— viremmieni 

gadaa cw wit wg seme 

devudvijoguruprajapüjanast  savcamārjavam 

brahmacaryamahirisi ca fáriraíà tapa ucyate 

Worship of the gods, of the Brihmngas, teachers, elders and 
the wise (liberated soul) with purity, uprightaess, celibacy and non- 
violence—this is said to be, the penance (tapa) of the body. 14 
Comment — 

"Devadvijsguruprüjüaptamam'—Here the term ‘Deva’, 
particularly stands for Lord Visgu, Lord Siva, Ganesa, Goddess 
Dorgi and the Sun-god, the five chief deities of the category of 
the Lord. So a devotee, should worship his favourite deity, out 
of the five, without having any desire for fruit. 

Twelve Aditya, eight Vasus, eleven Rudras and two 
Afvinikumfras—these thirty-three gods, are also included in 
the term "Deva. The gods, who are worshipped in sacrifices, 
pilgrimages, fasts (vows) on special festivals and óccasions, such 
as sacred-thread ceremony and marriages etc., are also included, 
in the term ‘Deva’. Their worship is sanctioned by scriptures. 

* The devorees worship their favourite Deity by regarding Him or Her 
a& the Supreme wile che others are regarded as gods by them. 
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So, they should be worshipped, in accordance with ordinance 
of the scriptures. 

‘Though the term "Dvija' (iwice-bura), denotes Brüunanas, 
Ksatriyas and Vaiéyas, but here in the context of worship, it 
stands only for, the Brábmanas. 

Tiere the term "Gurv' (teachers) stand for parents, elders, 
proceptors and those, who are senior in age, and superior, leaming 
and social order etc, Obedience and service to them, offering 
flowers, incense, light and food, to them and steps to please 
them—all these are included in their worship. 

Here the term ‘Prajfia’ (the wise), stands for liberated souls. 
Their worship, consists in carrying out their orders, following 
their principles and treating them, with reverence from the heart. 
1n fact, Brahmanas and preceptors are venerable, from a worldly 
point of view. But a liberated soul, is adorable and venerable, 
from a spiritual point of view. We should respect them from the 
core of our heat, rather thun exiemally. Respect which comes 
from one’s heart, is real respect. 

Saucum'—Here the term 'Saucam (purity) stands for external 
purity ie., purity of the body, with water and carth. External 
purity, causes internal purity. Through purity, a man realizes 
that filth in the form of excremeat, urine, perspiration, phlegm, 
and spit etc., continuously comes out of the body, though it is 
purified again and again. Moreover, this body consists of impure 
bones, flesh and marrow etc. This body is nothing but a factory 
to produce filth and urine. Being conscious of the impurity 
and filthness of the body, a man rises above the body. Having 
done so, he has no sense of superiority in him, in respect of 
social order, stage of life, stams and position eic. In order to, 
inculcate these feelings, purity is observed. 

“These days, some people complain that those who maintain 
purity, bate others. It is wrong. Maintenance of purity, does not 
mean hate for others. It merely means, that this body can never 
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remain pure, though it may be made pure again aud again, with 
‘water and earth etc. 

Learned people regard the body as impure, because it is born 
of the parent's semen and menstrual discharge, it is nourished 
by the food eaten, it is full of excrement, urine, spit, saliva and 
is mortal, and it is made clean, with water and carth. 

"Arjavam'—lt consists, in the absence of crookedness ie., there 
should not be any stiffness and twist, in a body. Man who has 
pride, becomes crooked. So a striver, who wants to attain salvation 
should renounce pride, by doing so, he develops uprightness. 

"Brahmacaryam'—It consists in abstaining from sex. One who 
observes celibacy, should take the following precautions. 

G) He should not remember past sexual intercourse. 
(ii) He should not talk to women, with attachment. (iii) He 
should not joke, with them. Gv) He should not gaze at them. 
(v) He should not talk to them, in loneliness. (vi) He should not 
think of sexual intercourse. (vii) He should be determined not 
to indulge in sexual intercourse. (viii) He should not indulge in 
sexual intercourse. 

A person, in the state of cetibacy and in retired order 
(Vanaprastha), and renounced order (Sanayasa), must preserve 
his seminal fluid, in action and thought, A householder, can have 
sexual intercourse with his wife, after the period of the mense 
every month, according to ordinance of the scriptores. Such a 
person, who observes this rule, is considered a celibate, even 
during his family life. A widow, who controls her sex desire, 
attains the same goal as a celibate does. 

{In fact, a celibate is he, who is firm in the vow of celibacy 
(Oiti 6/14). But if there is seminal emission during sleep or 
because of a disease etc., when a person docs not want discharge 
of semen, it means that he is, fiom in celibacy. So a celibate, 
should have pure feelings and never allow his mind to be diverted, 
towards a woman. Even if, by chance it is diverted he should 
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have a firm determination, to observe celibacy. 
"Ahicasi'— Total lack af violence is Ahirhsi. A man, commits 
violence out of selfishness, anger, greed and delusion, Usurpation 
of others property, is violence out of selfishness, hurting or 
murdering others is violence out of anger, killing an animal, for 
meat and leather, or murdering a person in order to get money, 
is violence out of greed, and striking a dog or plucking a branch 
of a tree or kicking anyone, is violence out of delusion. 
‘Sarirah tapa ucyate’—Worship of the gods etc., purity, 
uprightness, celibacy and non-violence—this is penance (tapi) 
of the body. Pilgrimage, vows and self-control, should also be 
included in the penance of body. Penance, in which a body is 
tortured, is not a noble type of penance, because such a person, 
who performs violent penance, is knowa to be, demoniac in his 
resolve (17/6). Noble penance, consists in following the path of 
self-discipline, according to ordinance of scriptures and family 
traditions etc., and also in tolerating the unfavourable circumstances 
happily. It involves, control over the body, senses and mind. 
In Yoga, where there is description of its eight parts, there js 
description of "Var, first of all. Yamma (self-restraint), consists 
of harmlessness, veracity (truthfulness), continence, non-stealing 
and non-acquisition of property (Yogadarsana 2/30). These are 
also five Niyamas (religious vows). They are purity, contentment, 
askesis, study of Vedas and self-surtender to God (Yogadaréana. 
2/32). Out of these two, more importance is atlached to Yama, 
because in it there is control over body, mind and senses etc., 
white in Niyama, a man has to follow religious vows.* 
A layman may regard, bodily torture as bodily penance. 
But actually having been detached, from the mundane, one who 
practises self-restraint or renunciation, is superior to him, who 


"The demoas such as Hirsoyakaápo, Hiramyükja and Ravana etc., 
possessed Niyamas i.e., they practised religious vows but they Bad no Yamas 
viz, seli-restnint 
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tortures his body, because, peace immediately follows renunciation 
(Gitá 12/12). External penance, does not lead to God-realization, 
but it can be conducive to God-tealization, through internal purity, 
So a striver, besides practising Yamas (self-restraint), should aiso 
practise Niyamas (religious vow). as and when, required. 

Appendix~In the penance of the body, remuncimion is 
important; as in worship there is renunciation of one’s superiority 
complex, io maintenance of purity there is zenunciation of indolence 
and heedlessucss, in uprightoess there is reouacistion of pride, 
in celibacy there is renonciation of sex, in non-violence there is 
renunciation of one's own comforts. Thus renunciation involves 
the penance of the body. 


FRE 
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anudvegakaraih vàkyarh satyam priyabitarh ca yat 

svadhyayabhyasapam caiva vábmayar tapa ucyate 

‘The spoken words which give no offence, which are truthful, 
pleasant and beneficial, and the regular study of Vedus—ihese are 
said to be, the (tapa) penance of speech. 15 
Comment:— 

‘Anudvegakarar vakyam'—Uttcrances, which do not cause 
annoyance and pain, to others, either at present or in future, are 
called ‘Anudvegakaram’. 

‘Satyash priysbitash cn yat’—Truthfol utterance, is that which 
states the bare facts, in order to, convey to others, the correct. 
idea of what one has actually read, heard, seen or experienced, 
without having any feelings of selfishness and pride. 

A man should user true and pleasant words. He should neidet wter 


unpleasant true words nor plessam false words—this is etemal Dharma 
(righteousness) (Manusmyt 4/138). 
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Loving, sweet, artless and gentle words, which are free from 
cruelty, pongency, sarcasm, slander and insult etc., are ‘Priya’, 

The words, which are altogether free from violence, envy, 
jealousy and enmity etc., which are full of love, compassion, 
forgiveness, generosity and good wishes and which do harm to 
none, at present or in the future, arc ‘Hits’, viz., beneficial. 

‘Svadhyiyabhyasanas ealva'—A study of the sacred books, 
such as the Giti, Ramayana and Bhagavata etc., and explaining 
these to others, and describing the glories of the characters of the 
Lord, and His devotees, and narrating these to others, is ‘Syadhyaya’. 

Recitation of sacred books, such as the Gità etc., again and. 
again, learning these by heart, and speaking of the names, glories 
and praises of the Lord again and again, is'Abhyasana' (practice). 

"Caiva'—These two terms, denote the other aspect of penance 
of speech, such as, not standering others, not narrating the faults 
of others, not to indulge in idle talk, and not to study such books, 
which conduce desire (lust), anger and greed etc. 

"Váionzyarh tapa ucyate' — Spccch (words), which has all the 
above-mentioned indication, is a penance of speech. 

me iR Rees 


manahprasãdah saumyatvarn maunamātmavinigrahah 

bhàvasarhéuddhirityetattapo minasamucyate 

Cheerfulness of mind, gentleness, calmness and contemplation, 
self-control, purity of thought—are called, the penance of mind.i6 
Comment:— 

"Manabprasidab’—Cheerfulness of mind is called 
‘Manahprasidah’. Cheerfulness, which is caused by contact of 


* Sweet (pleasant) words please human beings, beasts and birds. So a man 
shoukt utter only pleasant words. Why should one show miserliness in speech” 
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persons, things and circumstances etc., is not permanent, but 
short-lived. Cheerfulness, which is revealed by giviag up evils, 
remains permanent, and the mind, then becomes serene. 

A man's peace of mind is disturbed, when he depends on 
the perishable worldly persons, such as his wife, sons and other 
members of the family, as well as, property and riches etc. If, instead 
of depending on the perishable, he depends only on the Lord, Who 
is eternal and imperishable, he can never lose, peace of mind. 

‘The methods to remain cheerfui— 

(Ò) One should be free, from attachment and aversion, to 
persons and circumstances etc. 

(i) One should not be partial, out of selfishness and pride, 

(iii) One should be full of divine traits, such as compassion, 
forgiveness and generosity etc. 
(iv) One should have feelings for the welfare, of all beings. 
(v) One, whose dict is balanced und regular, whose nature 
favours living in loneliness, who is reserved, who is temperate in 
sleep and recreation, according to ordinance of scriptures, such 
a striver, gains cheerfulness of mind, very quickly. 
'Saumyatvam'—A person, who remains free from feelings of 
violence, cmelty, ruthlessness, ferocity, jealousy eic., and who 
has faith in the Lord's virtues, such as compassion etc., and His 
omnipresence, possesses gentleness or placidity. His placidity, is 
not disturbed, even if anyone uses harsh words for him, insults 
him, accuses him or there is joss in business etc. 
"Maunam'--Here, the term ‘Mausam’, stands for mental 
penance. Real silence, consists in remaining equanimous in 
the pairs of opposites, such as favourable and unfavourable 
circumstances, union and disunion, attachment and aversion, 
pleasure and pain etc.* 
* Here the term Manam does on stand for absence of speech. Had i 
been so, it woud have been included in de penance of speech 


1802 SRIMADBHAGAVADGITA IChapeer17 


Constant application of the mind, to the words of saints, 
to the thought of virtues, glories and character, of the Lord as 
described in the sacred texts, such as the Gl, RamAyana and 
Hhgavata as slso to the thought of the welfare and salvation of 
living beings, is also included ia the term ‘Maunam’, 

"Atviavinigrahaly—When mind becomes thorougbly disciplined 
and steady, it is called ‘Atmavinigrabab’. Moreover, real seif- 
control, consists in concentrating the mind and diverting it, as 
and when a person so desires, It means, that be should not be 
controlled by the mind, rather he should control it. 

"Bhivasadtíuddhib'-—A pure state of mind, free from 
selfishness and pride, having the thought of welfare of others, 
is parity of nature. A man’s nature, becomes pure when he thinks 
of the Lord and depends only on Him, and nature becomes 
impure, when he depends on the perishable world. 

‘Ityetattapo mānasamucyate'—Thus penance, which has 
predominance of mind, is called the penance of miad. 

Appendix—A man should. cheerful even in unfavourable 
circumstances. He should remain unaffected by circumstances. He 
should remain placid (gentle), even after hearing the undesirable 
‘utterances of others. He should not let the mind be free but make 
it contemplative because by leaving it free, there is enjoyment 
of pleasure and it does not become comempistive. He should 
renounce the ‘migha’ (deluded), ‘ksipta’ (volatilc) and ‘viksipta’ 
(sometimes constant, sometimes volatile) inclinations of the mind. 
He should never think ill of anyone. All this is penance of the mind, 

rrr 

Link:—Now the Lord, in the next three verses, describes 


la the Git it is seen dit Arjona pats questions atacting importance to 
actions while Lord Krsna answers atscbíng importance to feelings, In the fifty- 
fourth verse of he second chapter Arjuna asked "How does the man of stie. 
mind speak?” The Lord replied that he who is neither happy in favoursble 
circumstances nor unhappy in unfavourable ones, is a sage of stable mid. 
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while the rajasika and the támasika, should be discarded. The 
reason, is that the former one, is conducive to liberation, while 
the latter ones, lead to bondage. Therefore, the Lord, has used 
the term ‘trividham’ (threefold), in order to explain, that the 
sittvika penance, includes the threefold-penance, of the body, 
mind and speech. 

'Sättvikurh parkeakgate’—Penance performed with supreme 
Faith, without expectation of reward, is called sittvika, 


ERI rare 


Wennmüprpsmi Wut unu We aa) 

Raad dfag wb werd wenn Re I 

satkāramånapūjārtharı tapo dambhena caiva yat 

kriyate tadiba proktarh rajasara calamadhruvam 

Penance perfarmed, im order to gain respect, honour and 
reverence and for the sake of ostentation and which yields am 
uncertain and perishable fruit, is said to be rajasa (passionate). 18 
Comment:— 

'Satkāramānapūjārtharn tapah krlyate'—Pcople of rājasa 
temperament, perform sacrifice, in arder to win respect, honour 
and reverence, in society. They expect others to respect them, as 
men of penance, possessing self-control, truth and non-violence, 
They perform it, so that people may bow to them, wash their 
feet, offer flowers and garlands to them, wave lights before them, 
and touch their forehead with the dust of their feet. During their 
life, and after death, they may have a funeral procession with 
grandeur, make monument, and offer flowers, sandalwood paste, 
water and clothes etc., to monuments. 

"Darsbhena calva yat' Though they have no faith in penances, 
yet they perform these, for the sake of show. They sit cross- 
legged, start counting the beads of a rosary and worshipping 
God, by way of ostentation. 
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"Tadibo proktaia rAjasaia calamadhruvam'—The fruit of ràjasa. 
penance, is said to be uncertain and perishable. It means, that a 
penance which is perforrhed in order to win respect, honour and 
reverence bears perishable fruit, while penance which is performed 
for ostentation, may bear fruit or not, and the ostentation may 
be, à success or not. 

The expression "Tha proktam,’ means that a person gets 
the reward of the rajasika penance, here in the world. Sattvika 
people, go to higher regions—heaven etc., the tamasika, descend 
to lower regions—hell ete., while the rajasika, remain in the 
middle regions (Gita 14/18). Therefore, rijasika penance, bears 
fruit here, in the form of respect, honour and praise. 

Can a rajasika person perform penance of the body, mind 
and speech? He can worship the gods, by expecting a reward. 
He can be gentle and can study scriptures. But he cannot observe 
celibacy and non-violence. He cannot be placid and cheerful, 
because projection and distraction of the mind, dismrb him, 
because of his desire. Moreover, how can his nature be pure, 
when he performs penance, in order to win respect, honour and 
reverence? So a råjasika person, cannot perform, the threefold 
penance fully. 

m ESB re 
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müdhagráhcsátmamo , yatpidayà kriyate tapah 
parasyotsüdamürthar vā — tattámasamudàhrtam 


Penance, performed with foolish obstinacy, with self-torture 
or causing injury to others, is sgid to be tümasika (of the mode 
of ignorance). 19 
Comment:-— 

"Müdhagrühenatmano yatpidaya leriyate tapah'—In à timasika 
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person, delusion predominates. Such a person performs tāmasika 
sacrifice, out of delusion and obstinacy, by torturing his own 
self ie., body and mind etc. 

"Parasyotsiklangsthazh vi'—Such a person, performs penance 
in order to canse injury to others, and to destroy them, even if 
he himself has to suffer. Such a person, can perform penance 
by tolerating excessive heat and cold and observing fasts also, 
by his own sweet will. 

"Tattümasamudóhrtam'— Such penance, which is performed, 
in order to cause injury to others, is called tūmasika. 

[A sāttvika person, who performs penance with utmost faith, 
having no desire for its fruit, deserves to be called, a man. A 
rājasika person, who performs penance in order to win respect, 
honour and teverence, does not deserve to be called a man, 
because even birds and beasts, like respect and honour etc., 
and they have no show or ostentation. The timasika people, 
are inferior, even to birds and beasts, because they cansc injury 
to others even by self-torture while the birds and beasts, do not 
cause injury to others, suffering seif- mortification] 

 Appendix—-In ‘mildhagrahena’ there is unalloyed 'temoguna" 
(the mode of ignorance), but in *parasyotsádarártharh'  ‘rajoguna’ 
(the mode of passion) is also mixed. Delusion is ‘tamoguna’ 
and selfishness and anger etc., are ‘rjasa’. Anger evolves from 
"rejoguna' and then is transformed: into ‘tamoguna’—‘krodhiid- 
bhavati sammobah’ (Giti 2/63). 

ror 

Link: Now the Lord in the next three verses, mentions the 

threefold division of charity (gift. 
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 datavyaril yaddanara dlyate’nupakarine 
deSe kale ca pitre ca taddanarh sáífvikar smrtam. 
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A gift, charity which is made, to one from whom no return Is 
expected, with the feeling, that it is one's daty to give, and which 
is piven at a proper place and time and to a worthy person, that 
gift is held to be Sáttvika (good). 20 
Comment:— 

Here in this verse, there are two kinds of gifts: Gi) A gift is 
made to one, from whom no retum is expected, and regarding 
it as a duty. (ii) It is made at a proper place and time and to a 
worthy person. 

"Ditavyamiti yaddānarh diyate'nupakSrine dese kille ca pitre 
ca'—A person, should offer a gift while regarding it, as his 
duty. He has to give things in charity to others, because he has 
wrongly claimed these, as his own. One, who has got possession 
over some things, has responsibility to give these to others. So, 
be should make a gift without expecting any retum, at all, here 
or hereafter. 

Whom should it be given? The answer is, that it should be 
given to those, who have neither done good to him, nor there 
is any possibility of getting remm in future. It does not mean, 
that he should not give to those, who have done him good. But 
it means, that by doing so he should not regard it, as a gift. He 
cannot repay the debt of persons, who have done good to him, by 
merely making a gift. So he must kelp them, without regarding 
it as a gift (charity). A gift, which is made with expectation of 
some retam, is called rüjasika. 

The expression 'Dese kale ca pātre ca’, has a double meaning, 
and both of these should be taken bere in this context. 

(D A gift should be made, at a place, where it is needed 
i.e., it should be made, in the place which is affected (e.g.) by 
drought, flood and famine etc. It should be made at a time, when 
it is needed. It should be made to a needy person. 

Gi) It should be made at a place of pilgrimage, such as the 
Ganges, the Yamuni, the Godávari rivers or Kuruksetra, Prayaga 
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and Ka8i etc., and on sacred occasions, such as the ful) moon and 
the last day of the dark fortnight Sañkrānti, (the passage of the 
sun from one zodiacal sign to another) etc., to a learned person, 
who is well-versed in the scripture, or to a pious and virtuous, 
hermit or beggar, or to any other deserving candidate. 

"Toddánari sittvikari smrtam’—Such a gift, is held to be 
sittvika. Actually, all things io the universe, are not anyone's 
personal property, they belong to all the beings. So, a thing 
should be given to a person who needs it, because he has a claim. 
on it. It should be given to him, because it actually belongs to 
him. [t means that we have assumed, the things which are not 
ours, as ours. So, we should give these to him, who needs them, 
with the conviction that actually such things do not belong to 
us, but they belong to him, who needs them. 

Thus a gift, by making which, any connection with the thing 
gifted, and with its reward, and wilh Ihe act of making the gift, 
is totally renounced, is called ‘sittvika’. 

Appendis—This ‘Sauvika charity is in fact renunciation, 
‘This is not the charity about which it has been said "If you offer 
charity, it bears its fruit a thousand times”, because in it there 
is affinity with ‘the reward of a thousand*. But in renunciation 
affinity is cut asunder. The charity which is msde with the hope 
of a retum becomes "rijasa—'yattn. pratyupakirdrtham’ (Gita 
17/21). Un order to negate this 'rájasa' notion, here the term 
‘anupakarine’ has been used. 

The mode of goodness in the Gita has been described 
"amümaya (flawless) (Gita 14/6) because it is conducive to 
renunciation. In *Sattvaguna’ (the mode of goodness) affinity is 
renounced; in ‘Rajoguna’ affinity is established; in “Tamoguna’ 
delusion is caused. 

* uphiradantcca Dhaveddhenddliyo Ghanaprabhivena karoti punyam, 
ppunyaprabbivit suralokavāsī punerdhenddhyah punareva Bhogi. 
upitradsaicea bhaveddsridro dixidcadoyena karoti ppm, 
pipaptabhavianarakarh prayti punerdaridrah punareva pipi. 
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According to the Gita, performance of action for the welfare 
of others is ‘Yajfia’; to remain cheerful everytime is ‘Tapa’ and to 
offer the thing to a person with the conviction that ‘it belongs to 
him’, is ‘dina’. The performance of sacrifice; penance and charity 
with a selfish motive is the demoniac or devilish nature. 

EB 
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yattu pratyupakarárthach phalamuddióya vā punah 

diyate ca pariklistarh taddanasn rajasarh smrtam 

A gift, which is made with the hope of a return or in 
expectation of a reward, or In a grudgiog spirit ix said to he, 
rajasika (passionate). 21 
Comment:— 

"Yatto pratyupakarartham’—A rājasika gift, is made with 
the hope of retum. Rājasika people, think that if they make 
a gift to the family priest, of their relatives, the relatives will 
also give gills to the formers family priest. Thus, their family 
priest will get money. Similarly they want to offer à gift to the 
priest, who is an astrologer, so that be may tell them the lucky 
of the marriage of their sons and daughters, and also 
journey, und business etc. Moreover, they want to make 
the gift to a priest, who is a physician, so that he may give them 
valuable medicines. Thus the gift, which is made 10 expect a 
return, is called Pratyupakārārtha'. 

"Phalamuddiya và puaab’—This gift, is made with a view, 
that it will being some unseen reward or heavenly pleasure, 
Rájasika people, make a gift at places of pilgrimage, (the 
Ganges, the Yamuna, Kurukgetra etc., and on sacred occasions, 
such as the last day of a dark fortnight (Amavasy), the full 
moon (Punima) and eclipses etc. and to deserving learned 
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priests, who have studied the Vedas. But, because of the desire 
for reward, it has been called rüjasika. So Lord Krsna, has not 
mentioned, that if should be made, at a proper place and time 
and to a worthy person. 

Here, the term ‘punah’ (then or again), has been uscd to 
denote, that such a person first thinks of the man, to whom he 
is indebted or from whom he expects a reward, and then he 
makes à gift. 

"Diyate ca parthtistam'—A rajasika gift, is made in a grudging 
and helpless mood, under compulsion or force. Whatever they 
give, is given, in a miserly manner, by being grieved, at heart. 
‘They believe, that by giving more, the habits of a donee will get 
spoiled, while they could suffer loss. So, it will be difficult for 
them, to run their lives smoothly. Thus they make petty gifts, 
in a higgling way. 

"Taddgma rājasań smptam'—Such s gift, is said to be 
rajasika (passionate). 


eet re 
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adeśakāľe yaddanamapatrebhyaéca diyate 

asntkrtamavajiidtari tattámasamudáhrtam. 

A gift, which is made at a wrong place and time, to an unworthy 
person, without respect or with contempt, is held to be, timasika 
(of de mode of ignorance). 22 
Comment:— 

"Asakrtamava]ütam'—A timasika gift, is made without 
respect, in a disdainful spirit. When a priest, comes to receive 
the gift, to the house of timasika people, they treat him with 
contempt and say that he did not come to their house, when his 
presence was required. Another member of the family says, that 
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they should not be ensnared by such priests, they should instead 
give to the poor and the needy. They regard them as a dog, who 
should be given a morsel of food, otherwise it will bark. Such a 
‘gift is called támasa, because by it ordinance of scriptures and 
the Brithmanas (members of the priest class), are dishonoured, 
"Adefakile yaddinam'—Out of delusion, the timasika people, 
do not attach any importance to proper place and time. They say, 
hat they have to make a gift, so it could be made, at any place 
and time. Thus they offer the gift, by dishonouring the ordinance 
of scriptures, because they instead of attaching importance to the 
ontinance of scriptures attach importance to the money.” 
‘ApatrebhyaSca dlyate'—The tamasika people, give charity 
(gif), to an unworthy person, arguing that food given as a gift, 
will satisfy the hunger of that person also, and so it is, also a 
virtuous action. Moreover, they assume that the people of the 
Priestly class, have made such roles, to eam their livelihood, 
“TatlimasamidShelam’—Such a gift is declared to be timasika, 
Question:—In the Giti it is mentioned, that the t&masika people, 
go downwards (i.e. into the wombs, of insects, birds and beasts 
or into infernal regions) (14/18), while jn the Ramaceritarainasa 
it is mentioned, that charity (gift) given in anyway icads to 
the good. Thus, the two statements seem to be contradictory. 
Answer:—Tamasika people go downwards, but this rule is 
not applicable for gifts, because when a person makes a gift, 
he has to renounce his affinity for the gift. It is because of this 
renunciation, that even timasika charity, is not conducive 10 
hurl one to downward regions. So, a gift has been culogized, 
in Srimadbhàgavata (12/3/18), in Manusmrti (1/86) and also in 
Rümacaritamánasa (7/103 b). The reason, is that a person who 
has even little renunciation, cannot have a downfall. 
Secondly, in this Kali age, when the hearts of people have 
become very impure, a concession has been granted by the Lord, 
that charity (gift) given in any form, leads a man to the good. 
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By making gifts, a man develops this trait, in his nature and 
‘that trait, will lead him to the good. So a giit should be made 
even without respect. So a saiot has interpreted the expression 
'Śraddhayā deyamasraddhayadeyam,' that a gift should be 
offered with reverence, but it should be offered even, if there 
is no reverence, 


An Important Fact Jn Connection With Gifts 


A gilt of food, water, clothes and medicines should be 
made to a needy recipient, without much thinking, whether he 
is worthy or unworthy, and whether the place and time, arc 
auspicious or not. Offer food, to a bungry man, water, to a 
thirsty person, clothes to the naked and medicines to the sick. 
Similarly, the act of freeing a man from fear and torture etc., is 
a gift of fearlessness, which should be made. These gifts, are to 
be made, according to the need of the moment. 

‘One point is to be kept in mind, that an unworthy person, 
should be given only so much of food and water, that he may 
not die of starvation or thirst. If he is given fiore, he may again 
indulge in sins, such as violence etc. 

A devotee, beholds His Lord in all beings. So he worships 
his Lord, by performing kis duty, instead of giving charity (gift), 
to a person (Gith 18/46). It means, thal a devotce's activities, 
are connected with God. 


Gifts and Their Fruits 


In this chapter from the eleventh to the twenty-second 
verses, the sitivike sacrifice, penance and gift, are included in 
divine nature,while the rijasika and támasika, are included in 
demoniac nature 

The fruit of rajasiks sacrifice, penance and gift, can be 
divided into two paris—seen and unseen. The seen fruit, can 
further be divided into two parts—immediate and future. The 
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immediate fruit of rjasika food, is that it satisfies hunger, while 
its remote fruit, is that it causes diseases. Similarly, the unseen 
fruit can also be divided into two parts—here and hereafter. As 
sacrifice, which is performed for the sake of ostentation (17/12), 
the penance which is performed, in order to win respect, honour 
and reverence (17/18) and a gift which is made with the hope of 
a return (17/21), bear fruit herc.* But, if these are performed, in 
order to attain heaven, they bear fruit, hereafter. Rajasika sacrifice, 
which is performed for its fruit (17/12), and the gift made for a 
reward (17/21) can hear fruit, here as well as, hereafter. Out of 
those, who perform sacrifice, in order to attain heaven (2/42-43; 
920-21) and those who perform sacrifice, penance and make 
a gift, for ostentation, respect, honour, reverence and reward, 
follow the cycle of birth and death.t But the timasika people 
who perform támasika sacrifice and penance (17/13, 19) have a 
fall (14/18), into the foulest bell (16/16), into demoniacal wombs 
(16/19) and go down, to the lowest state (16/20). 

Those, who go to heaven, as the fruit of their sacrifice, suffer 
from envy, jealousy and vanity theref. Satskratu, the king of 


F The future frt of the seen and the fruit here of the unseen of Oe 
tajasikn mode though seem similar yet are differen As the food will bear frit 
in the form of diseases, that is future fruit of the seen. But the sacrifice which 
is performed so that a son may be bo bears fruit here inthe form ofthe birth 
‘ofa son by turing itself into fale. So it is the fruit here of the unseen, 

TIF the räjasika people's ostentation is excessive (17/12, 18), it may be. 
conducive io hells. 

In heaven also dere are thre categocies--hig, middle and low. Those 
‘who belong to the kigh category have vanity, because they are superior to the 
other two types and they are envious of those who are of the same category- 

Similarly those of middie class are proud as they consider them superior 
to those ofthe low class and have a burning sensation having sten the superior 
heavenly luxuries uf those of the high cls. 

In the samo way those of the low class are envious and jealous of the 
other two clasics as woll as of their own class and they are proud when they 
think of those who have noc attained heaven. 
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gods, is pained, because of atrocities of demons. Moreover, he 
has a burning sensation, in his heart when he beholds anyone 
performing penance, because he thinks that the person is doing 
80, in Order to usurp his throne. Now, the question arises, why 
has he to suffer this burning sensation, when he is purged of 
those sins, which are obstacles to heavenly enjoyment (9/20). 
‘The answer is, that it is the fruit of his violence of animals, 
which he commits, while performing sacrifice, 

Secondly, all actions performed with an interested motive, are 
tainted with some blemish, as fire is clouded by smoke (18/48) 
When ail action are clouded by defects, there should he many more 
defects, in the actions which are performed for their fruits. So, 
in the scriptures, it is mentioned tht after performing a sacrifice, 
the person should express penitence. But through penitence, all 
the sins do not perish; their signs are left, in the same way, as 
dirt remains in the threads, even when a cloth is washed with 
soap. So, even the gods such as Indra, has to suffer, by facing. 
unfavourable circumstances. 

Actually, all defects perish, only when a person discharges 
his duty, without expecting any fruit and surrenders those 
actions, to God. When he realizes that he is only God's, all his 
sins of millions of ages immediately disappear.” Lord Rama in 
the Rámacaritamánasa declares, "As soon as, a being has an 
inclination for Me, his sins of millions of ages, disappear.” 

‘Thirdly, Arjuna asked Lord Krsna, "By what is a man, 

Their residence (of the three categories) in heaven is not permanent because 
they have to retum to the world of mortals when their meris are exhausted 
(Gité 9/21) and they remain worried after thinking of it. 

"the evils such as envy and jealousy etc., are not the frat of actions 
‘of the past but they develop becausc of the impurity of hoart. When a man 
performs actions prescribed by the scriptures in onder to reap their fruit, 
his beart is purtialy purified which leads him to tho heaven and heavenly 
pleasures. Buc wien a man has the only aim of Godwealication, his hear is 
thomughly purified. 


1816 SRIMADBHAGAVADGITÀ [Chapter17 


impelled to commit sin, as if by force, against his will?” Lord 
Krsna replied, "It is desire (craving). it is wrath, bom of the 
mode of passion” (3/37). I means, that it is desire bom of 
the mode of passion, which forces a man, to commit, sins, So 
rūjasika sacrifice, which is performed with a desire for its frait, 
may involve sins. 

Persons, who perform rajasika and timasika sacrifice, are of 
demoniac nature, while. persons who perform sáttvika sacrifice 
have divine nature, But if a person, is attachcd to traits of divine 
neure, this attachment too binds him (Git. 14/6). 

Appendix—In the scripture it is relawd that in Kali age, 
offering charity is the only ‘Dharma’ (righicousness), therefore 
charity given in any way, leads to salvation. It means that in Kali 
age, performance of virtuous actions such as sacrifice, charity 
penance and vow (fast) etc., according to the ordinance of the 
scripture, is difficult; therefore a person should inculcate the habit 
of giving gifts to others without hoarding them for himself. So 
charity should be certainly made somehow or the other. 

— — 

Linki—In the fifth verse of the sixteenth chapter, divine 
virtues, have been said, to be conducive to liberation, and the 
demoniac io bondage. Now, the Lord starts the next topic. Those 
sāttvika persons, who having possessed divine nature, perform 
sacrifice, penance and offer charity, may commit an error (by 
feelings, method and action). So what should be done, to rectify 
that error? 


Be Teafeta Prager aefa: epa 
ero Sats amer fase: GTN 33 u 
orh tatsaditi nirdeo brahmanastrividhah smrtab 
brahmandstena vediéea yajñāíca vihitah pura 
"Auri (Och), Tat and Sat"— This has been declared to be the 
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triple designation of Brabma. By that, were created at the cosmic 
dawn, the Drübmagas, the Vedas and the sacrifices (yajfias). 23 
Comment:— 

"Oro tatsaditi nirdeso brabmanastrividhah smrtah’—Orh, Tat 
and Sat—these are the three names of God, (These three names 
will be explained in the next four verses). 

'Brāhmaņāstena vediises ‘vihitah pura'—God at the 
beginning of the creation, created the Vedas, the Brahmanas 
(persons of the priest class) and the sacrifices. The methods of 
performing sacrifices (which also include penznce and charity), 
are explained in the Vedas; those who perform those sacrifices 
are Brühmanas, and the acts that are performed, are sacrifices, 

1f there be any defect in the performance of sacrifice and 
penance or offering of charity, how to rectify the flaw and render 
it perfect? Unter the name of God (Orb or Tat or Sat) the flaw 
will be rectified, and defect will be rendered perfect. As a cook, 
while kneading finds more water in the flour, he adds some 
‘more flour to it and thus he sets it right, Similarly a person, who 
performs virtuous actions, such as sacrifice and penance, etc., 
but finds any defect in those rites, he chants these names of the 
Lord and that recitation of Names corrects the defect. 

 Appendix—In ‘Mahinirvina tantra’ it is menoned— 
or? tatsaditi mantrepa yo yatkarma samācarct, 
grhnstho —-viipyudasinastasyabhistaya tad bhavet. 
jupo'homah  pratisthi ca  saskiridyakhigh  kriyüb, 
ih tatsanmantranispamni samporoah syurna smuiéayab. 
(14/154-155) 

“orin tat sat”—-By uttering this sacred text whatever action a 
householder or a sage begins, with it he gets the desired fruit. ATL 
the actions such as utterance of the Lord's holy names, sacrifice, 
Pratisth ceremony and rites etc., become successful by uttering 
the sacred text—orh, tat, sat, there is no doubt about it. 

SEB crs 
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TAREA UAA: RAT: | 

reist i: rere ar i a it 

tasmádomityudahrtya: yajfiadanatapabkriyah. 
pravartante vidhünoktüh satatama brahmay 

"Therefore, starting with the word ‘Ori’, initlating acts of 
sacrifice, gift and penance, as enjoined in the scriptures, is always. 
undertaken by followers of the Vedas. 24 
Comment:— 

“Tasmidowityudahrtya yajiadinatapabkriyih pravartante- 
vidhánokt&b satatach brahmavüdinüm'—Tbe believers, who 
specially have faith in the Vedas, attach the greatest importance 
to the holy name, Ori. They perform sacred acts, such as sacrifice, 
penance etc., which are sanctioned, by scriptures, by uttering this 
name Orh. As a cow cannot become pregnant, without a bull, 
the recitation of Vedic chants cannot bear fruit, without uttering 
the holy name, Ort. 

Why is the holy name Ort uttered first of all? The reason 
is that Orb, the Pranava was revealed first of all. From Prapava 
Güyatrī (the Vedic metre), was revealed. From Gayatri, the three 
Vedas Rk, Sima and Yajuh were revealed. So ‘Out’ is the root 
of Gayatri, and the Vedas. Therefore, all the Vedic cites are 
performed, by uttering the holy name Orh first. 


eRe 


Tienes wet amada: t 
qarag fafan: frend Aaa: 11 24 it 
tadityanabhisandhaya phalor yajfiMapabkriyah 
dánskriyüóca vividhah keiyante mokgakiüksibhih 
With the initial use of the word ‘Tat,’ the acts of sacrifice, 


penance and the various acts of charity are performed by the 
seekers of salvation, without aiming at the rewards. 25 
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Comment:— 

"Tadityanabhisandbiya phalari yajtatapabkriyah danakriyasca 
vivid kriyante mokgakaiiksibbih'—All actions, such as sacrifice, 
penance and gifts ete., should be performed, in order to please 
God, without expecting any reward whatsoever. Every action, has 
a beginning and an end, Similarly, there is union and disunion, of 
its fruit. But the Lord ever remains the same, without undergoing 
any kind of change. So, the expression Tt’ denotes, that the Lord 
ever remains, the same while the expression ‘Anabhisandbaya 
phalam’, denotes that all actions, and their fruits, are perishable. 
So a striver, should ever remember the everlasting Lord, and 
he should never aim, at the perishable rewards. 

We cannot hehold the Lord, Who ever pervades everywhere, 
because we assume the kaleidoscopic and perishable world, as. 
real. So a striver, by having the aim of God-realization, and 
renouncing the feelings of Tress and 'Mineness, should perform, 
the acts of sacrifice, penance and gift, by regarding them as His 
‘own, with the power given by Tim, for Iis sake only. This is 
the real achievement of human life. So a striver, has to realize 
God, Who is known as ‘Tat’, and he has to renounce affi 
for the world which seems real. 

Devotees of the Lord, uttering other names of the Lord such 
as Rama, Krsna, Govinda, Narayana, Vasudeva and Siva etc., 
begin their acts. AI] these names also denote the term, ‘Tat’. 

Seekers of salvation, perform various acts of sacrifice, 
penance, gift, pilgrimage, meditation, trance, chanting and 
study of sctiptures etc., for the Lord's sake by obeying Him, to 
please Him. ‘The reasons is, that all bodies, organs, minds, hearts, 
souls etc., and also we belong, to the Lord. Thus our so-called, 
property and riches, also belong to Him. So we belong to God 
and God is ours and with this conviction, all actions, should be 
performed, to please Him, only. 

Appendix—The Lord by the term “tat” (that) referring to 
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distance and invisibility means that the Supreme Person is 
‘alaukika’ (unearthly)—‘uttamah purugastvanyah” (Gti 15/17). 
The Sdpreme Persun (God) is not an object to be reflected upon, 
buts an object of faith and belief. 
oer 

Link:—Having explained the two names, ‘Auth’ (Ori) and 
‘Tat’ of the Lord, in the twenty-fourth verse and the twenty-fifth 
verse respectively, now He explains, the third name of God ‘Sat’ 
in the next two verses, in five different senses. 


aga my cup eae 

UA EAT ere wee: "ure pa il RS It 

sadbhüve südhubhive ca sadityetatprayujyate 

praáaste karmani tathà sacchabdab partha yujyate 

The word 'Sat' is used in the sense of Existence Absolute and 
sainiliness; and so also, O Partha (Arjuoa), the word ‘Sat’ is used, 
in the sense of a praise-worthy, act. 26 
Comment:— 

"Sadbháve'—The existence of God, is known as 'Sadbhāva'. 
The Lord, Who is without attribute and endowed with attributes, 
Who is formless and also with form, and His incamations such 
as Vignu, Rama, Krsna, Siva, Sakti (Durga), Gane&s and Sun- 
god—all are inciuded with in, ‘Sadbbava'. Thus the Lord, Who 
ever exists everywhere, and Whose names, forms and sports, are 
innumerable, is 'Sadbhava’, (reality) 

'Saidhubhive'—The nobie dispositions, of the mind, such as 
compassion and forgiveness etc., which have been described in 
‘various spiritual disciplines of different sects and which are conducive 
to God-realization are included im ‘Sadhubhave’, (goodness). 

'Sadityetatprayujyate'—The term, ‘Sat’, is usod in the sense 
of Existence Absolute and goodness. It means that the term ‘Sat’, 
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is used for the Lord, Who is permanent and unchanging and 
for, the divine traits such as truth, forgiveness, generosity and 
renunciation etc., which are belpful in God-realization. 
'Prašaste Kkarmayi inh sacchabdab pürtha yujyate'—All 
noble deeds, which are conducive to God-realization, are said 
to be praiseworthy. Similarly, all other rites, such as initiation of 
sacred thread, marriage etc., &5 well as, charity and construction. 
of wells, temples, hospitals etc., which are sanctioned by scripture, 
are included in 'Prasaste karmani' (praiseworthy acts ). The word 
"Sat, is used, in the sense of all these praiseworthy acts. 
‘Appendix—Existence of God is called ‘sadbhiva’ which never 
ceascs to be—‘nabhavo vidyate satah” (GRA 2/16). Generally all 
believers accept that there has always been a singular power which 
i above all, is the controller Supreme and is also immutable. How 
can the universe, which is kaleidoscopic and which disappears, 
e said to be ‘is (existent) or permanent? The reason is that the 
‘world, which is perceived and known by senses and intellect etc., 
neither existed in the past nor will exist in future and at present 
is also perishing—this is everyone's experience. The senses and 
‘intellect ete., by which the world is perceived and known also 
belong to the same class to which the world belongs. Even then 
it is surprising that the world in spite of being non-existent (‘not’) 
appears to be existent (‘is’) and permanent (constant). Had the 
universe really existed, it would have not changed; and when it 
changes, it means that it is non-existent. Therefore in fact this 
existence, instead of being of the world and of the body, is of God, 
in Whose tight the non-existent world appears to be existent (‘is’). 
The noble dispositions of the mind are called ‘sidhu bhiva’, 
"The term ‘sat’ has been used for noble dispositions because 
they are conducive to God-realization. The noble dispositions 
viz., virtues and good conduct are divine traits (divine paturc). 
The divine nature is "sat" (real) while the demoniac nature is 
‘asat? (unreal). Al the means which lead to salvation are ‘sat’ 
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and all the actions which are. conducive to bondage are ‘asat’. 
All evils and misconduct are ‘asat while their renunciation is 
‘sat’, Renunciation of the "asar" (unreal) is ‘sat’ and acceptance 
of the ‘sat’ is also ‘sat’, In fact as much need as there is of 
the renonciation of the unreal, so much need is not there of 
owning (adopting) the real. Without renouncing the unreal, the 
real tacked from outside does not subsist. But by renouncing the 
unreal, the real is revealed. Therefore by renouncing the unreal, 
the real is realized, 

All the virtuous actions ordained by the scriptures such as 
sacrifice, penance, charity, pilgrimage, vow or fast, worship and 
marriage ete., being praise-worthy are ‘Satkarma’. But if these 
 priise-worthy actions have no affinity with God, they instead of 
being called ‘sat’ (the real), remain merely actions ordained by 
the scriptures. Though devils and demons also perform virtuous 
actions such as penance etc. Yet they lead to bondage and become 
asat" actions because they are performed with a selfish motive 
and are meant to harm others (Gi 17/19). By those actions 
even if the Abode of Brahma is attained, they have to retum 
there from (Gita 8/16). Men, who work for God-realization, 
don't mest with an evil end (Cità 6/40) because its fruit is “sat” 
(real). The actions which sre performed for the wellare of all 
beings, by renouncing selfishness and pride, are indeed praise- 
worthy ‘Satkarma’. 


pd 


qA afa er a fafa: fefe virement 
at Ga david uiesrenfenftant n je 


yajüe tapasi dine ca sthitih saditi encyate 
karma cuiva (adarthiyarh — sadilyevabhidhiyate 
‘Steadfastness in sacrifice (yajiia), penance und charity are 


also called ‘Sat’, as also, any action for the sake of the Supreme, 
is cated, ‘Sat’. 27 
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Comment: 

"Yujüe tapasi dane ca sthitih saditi cocyate’—Steadfastness 
(faith), in praiseworthy action, such as sacrifice, penance and 
gift etc, is called Sar. So steadfastness in sittvika sacrifice, 
sittvika penance and sittvika gifts, alongwith, promptncss in 
their performance, is called ‘Sat Nisthit (Real faith). 

‘The term 'Ca! (and), denotes tht besides steadfastness, as 
mentioned above, faith in seliless service, hospitality, obedience, 
truth, chastity, pilgrimage and performance of one's duty, 
according to one's caste, creed and social order etc., is known 
as, real faith 

‘Karma caiva tadarthiyari sadityevabhidhityate'—Besides 
these noble deeds, there are two kinds of acts—the mundane 
and the spiritual. 

(1) All the acts of ezrning one's livelihood according 1 one's 
caste and social oder, such as teaching, business and farming 
etc., and also eating, drinking, sitting, standing, walking, awaking 
and sleeping etc., are mundane. 

(2) Meditation, adoration, utterance of the Lord's name, Loud 
chanting and listening to the glories of the Lord, and the saints, 
etc., are spiricnal acts. 

TF both these sctivities, are performed with reverence and 
faith, without expecting any reward by giving up one's comfort, 
only for the Lord's sake, they become ‘Sat Such acts having 
affinity with God, Who is Real, are included, in divine nature, 
which leads to salvation. 

If a piece of a pot is put into fire, the fire converts it into its 
own form. It is the speciality of fire, that the shred takes tbe form 
of fire. Similarly action, which is performed for God, becomes 
Godly i.c., that action leads to God-realization. In fact, an action 
by itself is insignificant, but because of its performance for 
God, it has gained significance. 


wn SRIMADBHAGAVADGITÀ (Chapter? 


The Lord, by the term 'Tadarthīyam' means to say that all 
spiritual practice of a striver, who wants only Gud-realization 
or salvation, without having any craving even for the highest 
heavenly enjoyments, becomes ‘Sar’, In this connection, the 
Lord mentions that that nonc, who works for self-redemption or 
God-realization meets with an evil destiny (Gita 6/40). Not 
only this, but He also declares—the secker of Yoga of equanimity, 
also transcends the fruit of actions performed with some motive, 
as laid down in the Vedas (Già 6/44). The reason is, that 
actions perish by bearing fruit, but the spiritual practice 
(act) done, for the sake of the Lord, does not perish, rather it 
becomes ‘Sat’ (Real). 

Appendix—In the twenty-fifth verse of this chapter, there 
is mention of the performance of actions without aiming at 
the rewards—‘anabhisandhaya phalam’. Now here is mention 
of the performance of actions for the sake of the Supreme. 
Those who want to attain salvation, act without aiming at the 
reward — moksskariksibhib' (GA (7/25}and those who wantto attain. 
devotion, perform all actions for the sake of God (Gita 9/26—28). 

The action which is connected with God becomes, ‘sat’ viz., 
bears ‘sat’ fruit and also the action by renouncing affinity with 
the ‘asa becomes ‘sat’, 

AER mm 

Link:—In the preceding verse, the Lord declared that 
acts performed for the Lord's sake, become ‘Sat' (Real). Now, 
the question arises, what is the result of acts which are not 
performed, for the Lord's sake (e. which are performed without 
faith in Him). 


ASTE gi wb UTD Ht a 

sraferqead uri «cw dag "b eeu Re I 
aóraddhayà hutar dattarh tapastaptarh krtarh ca yat 
asadityucyate pāriha ma ca tatpretya no iha 
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Whatever oblatlon is offered, whatever charity (gift), is 
given, whatever penance is performed and whatsoever, is 
done, without faith, is ealled ‘Asat’, © Arjuna, it is of no avail 
here or hereafter, 28 
Comment;— 

'Aéraddhayi hutarh dattarh tapastaptarh kptm en yat —if. 
acts of sacrifice, penance and charity, which are sanctioned by 
scriptures, are performed without faith, these arc called 'Asar'. 
‘Demoniac people, do not believe, in the next world (hereafter), 
rebirth, righteousness und God. They act against scriptures, 
Sacrifice and penance, performed by them, sre against the 
ordinance of scriptures 

Now the question arises as to why they perform sacrifices 
and penance, when they have no faith in them, The answer is, 
that they perform these 10 win praise, regard and honour. 

"Asadityacyate partha na ea tatpretya no iba'—An action, 
such as sacrifice etc, which is performed without faith, is 
called "Asat'. IL is useless in this life, as well as, in the next. 
Jf actions are performed, expecting a reward, with faith, 
according to the ordinance of scriptures, they bear fruit bere, 
in the form of riches, prosperity, obedient sons and chaste wife 
etc., and hereafter, in the form of the attainment of heaven etc, 
If they are performed, without expecting any reward, with faith 
and in accordance with scriptures, these having purified the 
het and lead to God-realization. But if these are performed 
without faith, they are of no avail, either in this world, or in 
the next world. 

Now, a question arises, that sinful acts such as injustice, 
tyranny, fraud, falsehood and forgery ctc., should not bear any 
fruit, because these are performed, without faith and the person, 
does not expect any reward. The answer is, that they bear fruit, 
because whatever action is performed with attachment, bears 
fruit, even though the doer (agent) does not want it. So, people 
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of demoniac nature, go to demoniac wombs, and to hell. 

Any simple and insignificant act, if ìt is performed, without 
expecting any reward, for the Lord's sake, becomes 'Sat, and leads 
to God-tealization. But, if an important act, such as sacrifice and 
penance, is performed with faith, and according to the ordinance 
of the scriptures in expectation of reward, it perishes, by bearing 
frait and does not lead to God-realization. If an act is performed 
without faith, it becomes "Asat' Le., it does not bear any fruit, 
here or hereafter. It means, that in God-realization it is faith 
(feelings), not an act, which hes predominance. 

Sadbhāva (existence of God), Sédhubhava (noble dispositions 
of the mind), noble deeds, steadfastness in ‘Sat’, and actions for 
the sake-of the Supreme—these five are called ‘Sat’, as these are 
conducive to God-realization. 

Why do acts without faith become ‘Asa’? The Lord, by 
His grace hes described virtuous actions, in the scriptures, so 
that a man by performing these, may attain God-realization. But 
those actions turn to be "Asst", when these are performed without 
faith. Their faithlessness should induce the people to hell etc., 
but because actions performed by them, are good (virtuous), so 
their actions are of no avail, i.e., they do not bear any fruit, and 
this is punishment, for such people. 

Tt is proper, on the part of a man, that he should perform. 
acts of sacrifice, penance, gift and pilgrimage etc, which are 
sanctioned by scriptures, with faith, having no expectation for 
fruit. ‘The Lord, by His special grace, has bestowed upon us 
this human body, so that we may perform virtuous actions, 
with faith for the Lord's sake. Those actions, will prove to be 
useful for the welfare of all beings, here as well as, hereafter. 
So, such noble actions should be performed with faith, in order 
to please God. 

‘Appendix—tn the expression ‘krtarh ca ya’, chanting and loud 
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chanting the holy names of God will not be included because 
in them there is affinity with God, so they are not actions, but 
they are worship to ‘God’. 
TE mors 
3 ae DERG REA arum 
Ahgmrif-ndare FETII TA Weedem:u vou 
rk tatsaditi érimadbhagavadgitüsüponisatsu brobraavidyayürie 
yogasüstre árikrygárjunasarivüde $raddhütrayavibhágayogo. 
näma saptadaso diyyols 

Thus with Ora, Tat, Sat, the names of the Lord, in the 
Upanisad of the Bhagavadgiti, the knowledge of Brahma, the 
supreme, the science of Yoga and the dialogue between Śri Krsna 
and Arjuna, this the seventeenth discourse is designated:— 

"The Yoga of Division of the Threefold faith." 

Tn this chapter, faith has been divided into three kinds—sdttvika 
(good), rijasika (passionate) and timasike (ignorant or dull). 
One, who knows the threcfold faith, in the right perspective, 
will possess good faith and renounce, the passionate and the dull 
ones, As soon as, he renounces the two (because of his good 
faith), he realizes his real and eternal affinity, with God, which 
is natural, So the discourse has been designated: "The Yoga of 
Division of the Thrcefold faith." 

Words, letters and Uvàca (said) in the Seventeenth Chapter 

(1) In this chapter in ‘Atha saptadaéo'dhy&yab' there are 
three words, in 'Arjuma Uváca' etc., there are four words, in 
verses there are three hundred and thiry-cight words and there 
are thirteen concluding words. Thus the total number of words, 
is three hundred and fifty-eight, 

(2) In this chapter in ‘Atha saptadaéo'dhyayab' there are eight 
letters, in “Arjuna Uvaex' cte., tbirtecn leters, in the verses there 
are eight hundred and ninety-six letters and there are fifty-one 
concluding letters. Thus the total number of levers, is nine 
bundred and sixty-eight. 
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Fach of the verses, in the chapter consists of thirty-two letters. 

(3) In this chapter the term "Uváca' (said) hus been used wo 
times—Arjona Uvica' and 'Sribhagavànuváca', 

Metres Used in the Seventeenth Chapter 

Out of the twenty-eight verses of this chapter, in the first 
quarter of the third verse 'ma-gaoa' and in its third quarter bha- 
gana’ being used there is 'sarikirga-vipuli! metre, iu the first 
‘quarters of the tenth and twelfth verses and in the third quarters 
of the twenty-fifth and twenty-sixth verses, ‘ne-gana' being used 
there is ‘na-viputa’ metre; in the first quarters of sixteenth and 
seventeenth verses, ‘ma-gana’ being used there is ‘ma-viputā' 
metre; in the third quarter of the eleventh verse, ‘bha-gana’ being 
used there is "bha-vipula’ metre; and in the first quarter of the 
nineteenth verse ‘ra-gana’ being used there is ‘ra-vipals' metre. 
The remaining nineteen verses, have the characteristics of right, 
"pathyávaktra' Anustup metre. 


m 
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Eighteenth Chapter 


INTRODUCTION 

The Lord, in the chirty-ninth verse of the second chapter 
referred to, Sitikhyayoga (the Discipline of Knowledge) and 
Karmayoga (the Discipline of Action). These two very disciplines 
were mentioned in the third verse of the third chapter as Sadkhya 
Nisthà and Yoga Nisthà. Arjuna wanted to know these two paths 
(Disciplines). But, as Lord Krgga could not get an opportunity 
to explain divine nature and demoniac nature, from the seventh 
chapter to the fifteenth chapter, so Arjuna could not express his 
curiosity, from the third chapter to the seventeenth chapter. 

Having mentioned the two paths, in the third verse of the 
third chapter, Lord Krsna in the first verse of the fourth chapter, 
explained that He taught the imperishable Yoga, lo the sun-god. 
Arjuna asked Him, how he could believe, that He tanght the 
Yoga to the sun-god because His birth, came later, while the 
birth of the sun-god was earlier. The Lord in respouse w his 
question talked of Iis divine births (incamations) and the Farva 
of Karmayoga. In the thirty-fourth verse of the fourth chapter, 
He directed him to gain, that knowledge from men of wisdom, 
bby obeisance, by questions and by service to them. Again, in the 
forty-second verse of the fourth chapter, He commanded him to 
establish himself in Yoga viz., Karmayoga (in the form of even- 
mindedness). So Arjuna, at the beginning of the fifth chapter, 
asked Lord Krona which of the two, the path of knowledge or 
the path of action (Karmayoga), was decidedly better, for him. 
The Lord, answered his question, in the fifth chapter and started 
the sixth chapter on his own. 

In the thirty-third and the thirty-fourth verses of the sixth 
chapter, Arjuna put a question on restlessness (fickleness) of 
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mind. The Lord, answered his question in brief. Arjuna, from the 
thirty-seventh to the thicty-ninth verses, put the question, "What 
fate does a striver, whose mind wanders away from Yoga (at the 
time of death), failing to attain perfection in Yoga, meet with?" 
‘The Lord, answered the question in the sixth chapter. In the last 
verse of the sixth chapter, the Lord declared his devotee the best 
Yos? among all the Yogis. The Lord, started the same topic ia 
the seventh chapter, where he described devotion, in particular. 

Lord gta, at the cad of the seventh chapter, while describing. 
His entire form, used the terms Brahma and Adhyatma cc. So at 
the beginning of the eighth chapter, Arjuna put seven questions 
for the clarification, of those terms. The Lord, answered the 
first six questions in brief, while He explained the seventh 
question—how He is to be realized at the time of death, in 
detail. ‘Then He described the topic, which was lof in the seventh 
chapter, in the ninth chapter and upto the eleventh verse of the 
tenth chapter. Arjuna, was very much pleased when he heard in 
the ninth, tenth and eleventh verses of the teath chapter, of the 
devoices and the Lord's compassion to them. So Arjuna, from 
the twelfth to the eighteenth verses, praised Him and prayed 
to Him to tell him in detail about His power of Yoga and His 
glories, Having described His important glories, at the end of the 
tenth chapter, He declares," What need is there, O Arjuna, for the 
detailed knowledge ? I stand, supporting the whole universe, with 
a single fragment of Myself.” Hearing these words Arjuna, prayed 
to Him to revcal to him His cosmic fona. Having revealed His 
cosmic form, the Lord declarcd, that by unswerving devotion 
He can be seen and known and even merged into. 

At the end of the eleventh chapter the Lord explained the 
merits of devotion and before that also Ile explained the merits of 
the worship of His absolute aspect (4/34—37; 5/13—26; 6/24—28 
and 8/11—13), So Arjuna at the beginning of the twelfth chapter 
asked, "The devotees who with their minds constantly fixed in 
You adore You and again those who worship the Imperishable 
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and the Unmanifested—of these two, who are better versed 
in Yoga?" In response to his question Lord Krsoa, explained 
devotion and devotees, in the twelfth chapier, while worship 
‘of the Imperishable and the Unmanifested, in the thirteenth and 
the fourteenth chapters, To the twenty-first verse of the fouriccnth 
chapter, Arjuna asked," What are the marks of him, who bas 
transcended the three modes of nature? What is bis conduct and 
how docs he get, beyond the three modes?" So the Lord explained 
the marks and conduct of such a transcendental person, and also 
explained, exclusive devotion, as the means to attain that state. 
‘The Lord, started the fifteenth chapter, in connection with His 
exclusive devotion. At the end of the chapter, He declared that 
a person who knows Him, as the Supreme Person worships Him, 
with his whole being (heart o spirit). He means that persons of 
divine nature, worship Him. It connotes, that persons of demoniac 
nature, do not worship Him. Before this chapter also, in the 
fifteenth verse of the seventh chapter and in the twelfth verse 
of the ninth chapter, demoniac nature, while in the thirteenth 
verse of the ninth chapter, divine matur: have been described, 
in brief. So the Lord, started the sixteenth chapter, to explain 
divine nature and demoniac nature in detail and explicitly. 

Arjuna, put the question, at the beginning of the seventeenth 
chapter, on faith which was in connection with the Lord's 
declaration, which he made, in the last but one verse, of the 
sixteenth chapter. The Lord, answered his question by describing 
the faith, of three kinds in the seventeenth chapter. Now Arjuna, 
expresses his desire to know severally, the truth about the two. 
paths of knowledge and of action, which were mentioned by 
Him, in the third verse of the third chapter. 


d 
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arjuna wvica 
sannyasasya mahabaho tattvamicchàmi veditum. 
yügasya ca — hryikea — prthakkeinisüdana* 
Arjuna said: 
O Mighty-armed, O Inner-controller of all, O Slayer of Kei, U 


On the busis uf what Lord Koa has answered to Arunas curiosity. 
his other curiosities can be guessed. They are as follows— 

(a) Sannyäsasya mahabaho taavamecehient voditum:— 

(1) What is Saxyási? 

Freedom from ogoistic notion (notion of doership), and untintedness of 
reason (T2) 

(Q) What are the charscteistics (marks), of a Semnyast? 

e should be frec from attachment, non-cgoistis, full of resolution and 
neal, and nafiected by success or failure (18/26). 

(3) What (spiciwal discipline, shouid 2 Sannyisi follow? 

He should be endowed with a pore intellect, he should esot to dispassiin, 
dwell in solitude, restrain sonses, body, speech ard ind and so on (18/5183). 

4 How should bc conduct himself? 

He should perform action, without a sense of doership, and being frec 
from attachment, aud aversion (18/23). 

(5) How does he see beings? 

We sees, the one imperishable Being (God) in all beings, undivided in 
the divided (1820). 

(©) What is its frait? 

To emter into the Supreme (18/55). 

(5) Tyägasya ca hrsiketa prhakkefinisódana— 

@ What is elinguishment? 

Performance of duty by relinquishing sitechment to actions and their 
‘rut (1876). 

(0) What should a relinguisher relinguish ic., his characteristic? 

Ho should relinquish, the fruit of action (18/1 D). 

i) How should he perform his duty or what discipline should he follow? 

He should perform bis duty, by renouncing attachment and fruit (18/9). 

Gv) How should he conduct himself? 

Neither aversion to disagreeable action, nor sttachment for agreceble 
action (18/0 first hell. 

(Y) How should he perform his duty? 

He should perform it merely, because it should be performed (18/9). 

(9) What iv ita fmit? 

"To get established in God (18/10 2nd half). 
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desire to know severally, the true nature of Sannyàsa (Süükhyayoga) 
and of Tyága (Karmayoga). 1 
Comiment:— 

'Sannydsasyx mahiübüho tattvumicchárai veditum tyägasya ca 
hysikeda. prihakkesinistdana—N hie. addressing Lord Krsna as 
"Mahábáho", Arjuna means to convey that being omniscient, He is 
able to explain all the topics. So He should satisfy his curiosity 
in such a manner, that he may understand the topic easily. 

By addressing Him as ‘Hrstkese,’ Arjuna means that He is 
the Lord of senses, and inner-controller, of all beings. So He 
should explain to him everything in connection with the nature 
of 'Sannyáse', and ‘Tyga’, even if he does not demand. 

By using the term 'Kedinisüdana! he means, that as He frees 
His devotecs, from all troubles and problems, He should also 
remove his doubts. 

Generally, a curiosity is expressed with two purposes, (i) to 
translate iL into practice, Gi) to understand the principle. Those, 
who want to understand the principle, can become learned by 
possessing bookish knowledge, und can even write books, but 
they cannot attain salvation. But those, who after understanding 
principle, translate it ino practice, can attain salvation.* 

Arjuna also expressed the curiosity, so that, having known 
the principle, he may translate it into practice. 

The term ‘Sdikhya’ used in the expression ‘Esa te'bhihità 
sfrikhye’ (GRA 2/39) has been termed "Sannyäsa', here. The Lord, 
regards the terms ‘Safikhya’ and 'Sannyasa as synonyms—as in the 
second verse of the fifth chapter, He uses the term ‘Sannyasah, 
in the fourth and the fifth verses the term ‘Safikhye’, while in 
the sixth verse again "Sunnyasa'. Therefore here also ‘Séfkhya’, 
has been termed "Sannyàsa'. 

‘Similarly the term, ‘Yoga’ used in the expression Buddhiryoge 


* Having known the unreal as unreal 2 man cannot aain the real, eo long 
aus he does not fix ‘Realization of the teal’ as the topmost aim of his life. 
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tyimārn Spyu' (Gra 2/39) stands for the term ‘Tyga’, used here, 
The Lord regards the terms "Yoga' and ‘Tyga’, as synonyms 
as Sang tyaktvi', in "the forty-eighih verse of the second 
chapter and in the fifty-first verse of the same chapter 'Phalarh 
tyakiva’, in the third verse, of the thini chapter ‘Karmayogene 
yogindm’, in the twentieth verse of the fourth chapter "Lyaktvà 
Yarmaphalisangany, in the fourth verse of the fifth chapter "Yogau', 
in the fifth verse, "Tadyogairapi garuyate,’ in the eleventh verse, 
‘Sagar tyaktvat, and in the twelfth verse 'Karmaphalath tyaktyir, 
and in the twelfth verse of the twelfth chapter Tyagi’. All these 
expression have been used for 'Karmayoga'. Therefore, Arjuna has 
uscd the term, Tyaga’ for Yoga’ ic., the Discipline of Action, here, 

In fact, Sanaysa, consists in renouncing one's alfinity 
completely with matter through discrimination, while ‘Tyaga’, 
consists in giving up attachment for actions and their fruits. Ho, 
who does not get attached to actions and their fruits, is said to 
have attained to Yoga (6/4). 

Appendix—At the beginning of the third chapter, Arjuna 
in a complaining mood told Lozd Kreme his confusion between 
Konnayoga and Jilinayoga; at the beginning of the fifth chapter 
he wanted to know which of the two Yogas was better and here 
he wants to know the true nature of the two. 

pee reed 


Link:—In response to Arjana's curiosity, the Lord, in the 
next two verses, cites four different views of other thinkers, on 
the subject of Sannyésa and Tyàga. 
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fribhagavanuvaca 

Kümyüniiü karmanath myásarit sannyasarit kavayo vidu 

sarvakarmaphalatyāgarh prühustyaparh vicakşanāhı 

tyäjyarù doşavadityeke karma práburmamisinah 
yajħadānatapahkarma na  tyüjyamiti — cápare 
The Blessed Lord said: 

The wise, understand by Sannyäsa, the giving up of all actions, 
prompted by desire; the learned, declare the ubandonment of the 
fruits of all actions as Tyüga. Some philosophers declare, that 
actions should be given up as an evil, while others say, that acts 
of sacrifice, charity and penance, are not to be given up. 23 
Comment: 

‘These are the four views of the men of wisdom— 

{9'Kāmyānāīh karmamái nyasarh sanmydsarh kavayo vidub’— 
Some men of wisdom, declare that Saamyasa means, thc giving 
up of al! actions prompted by desire, to gain, the favourable and 
10 get rid of, the unfavourable. 

@)'SarvakarmaphatatySgain prahustySgam vicaksamily— 
Some leamed people, declare that abandonment of fruits of all 
actions, is relinquishment i.e., Tyga’ (relinquishment), consists 
in performing actions, without desire for fruits. 

@)"Tymiyasit dosavadityeke karma praharmanisipah’— Some 
men of wisdom, declare that all actions, should be given up, 
as an evil.* 

(&)'Yajiadanatapahkarma na tydjyamiti eSpare’—Some 
philosophers declare, that other actions may be given up, but 
sacrifice, gift and penance, arc not to be given up. 

‘The above-mentioned, four views can be divided into two 
parts—the first and the third divisions are in connection with 
‘Sannyäsa' (Sáükhyayogz), while the second end the fourth 

"According to the Sarskra grammar, the term "Dossvat has a double 
meaning—an actions should be given up as ap evil and evil actions should 
"he given up, Rut here secording 10 the men of wisdom, the former meaning 
is appropriate. 


1836 SRIMADBHAGAVADGTTA [Chapter 8 


divisions, are in connection with Tyāga' (Karmayoga). But in 
these two similar divisions also, there is a litle difference, In 
the first division, actions prompted by desire, are to he given 
up, while in the third division all the actions are to be given up. 
Similarly, according to second opinion, there is abandonment of 
the fruit of actions, while according to the fourth one, other actions 
except sacrifice, gift and penance, are to be abandoned. 

How is the Lord's view superior to those of other thinkers 
is discussed as follows:— 

(1)'Kimyanam karmavdth nyäsarn sanoy’sam’—Here, all 
actions prompted by desire are given up,* yet there remain 
obligatory actions, of daily routine and also those that are 
performed on special occasions or at places of pilgrimage eic. 
Therefore this view is not perfect, becanse in it, neither the 
enunciation of doership, has been mentioned nor has it been 
mentioned, that one gets established, in the self. But in the Lord's 
view, both these factors are involved. In the seventeenth verse of 
this chapter, there is meation of the renouncement of doership, 
when the Lord declares, “He, who is free from egoistic notion 


" Actions are divided into Ave kinds— 
(I) "Nityakarma! —The dally activities s enjoined by the scaptures such 
as prayer in the morning, anon and evening known as Sandhy3' and recication 


mitikakarma'—The actions which ace performed, on account of 
some place of pilgrimage or special occasions etc, are called "Nainitilka- 
arma? Actions sanctioned by scriptnres, at the places of pilgrimage xoch ns 
raya, Naimigiranys and Puskara ete., and on ovcasicns, such as on the days 
^f eclipses, full moon and dark fortnight (Amavésy&) and the eleventh din 
of every formight (BkdasD, as well a» on the birthday and doy of mariage 
elc., are included ia this category. 

G) ‘Kiimyakurma'—The religious rites, performed in order to gain praise, 
honour, son, riches, fame ctc, and to get rid of diseases. poverty and other 
undesirüble circumstances ete., are known as Kümyakrmu. 

(4) 'Priyalcitakarma— Actions which are performed, in order co get 
rid of the sins of present or the past, are called actions of repentance Lc. 
"Prayaseitrakarma’, 

(5) Necessary (ohligutury) actioas—The profession, such as farming, 
business, service eic. as weli as actions as eating, drinking, sleeping, awaking 
ce, arc regarded as necessary (obligatory) actions, uf daily routine. 
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and whose intelligence is not tainted.” Similarly, he remains 
established in the self, has been explained, when he declares, "He 
may kill all these people, be does oot kill, nor is be bound," 

@)'Tysjyaia dogavadityeke’—In this view of the men of 
wisdom, it is said that all actions should be given up, as an 
evil. But all actions cannot be renounced (Gili 3/5), and even 
the body cannot be maintained, without action (GRA 3/8). So 
the Lord, has called this sort pf renunciation of one's duty, us 
rüjasika and támasika (18/7-8). 

Gy'Sarvakarmaphalaty&gam'—In this fist view of 
relinquishment, there is relinguishment of fruit i.e., relinquishment 
of desire.* Relinguishinent of attachment canuot be included io 
it, because by doing so, the view of the men of wisdom and 
the view of the Lord become one. The Lord declares, “Duties 
must be performed, relinguishing attachment to action and to 
its fruit" (Gila 18/6). 

Ay Yajfiadinatapabkarma na tyajyam" Sacrifice, charity and 
penance, are uot to be given up. But besides these thee, there 
is no mention of other actions, which onc performs according to 
one's caste and social order etc., whether they should be performed 
or not. So this view is imperfect. According to view of the 
Lord, all duties and pious acts such as pilgrimage ctc., must be 
performed relinquishing, attachment and fruit (18/5-6). 


Ries 
Link:—Having cited the four views of the men of wisdom, on 
the subject of Sannyasa and Tyéga, in the preceding two verses, 


* Whete there is mention of relioquisbment of frit, here i should be 
Togordcd as the celingvishmont of the desire for fruit, because the fruit cannot 
he relinquished. Every action, bears some fruit or the other. When a farmer 
cuis a field, it will bear fui, cher desirable or undesirable. Similarly a 
businessman, may gain ot lose, as fruit of business. Thes success or failure, 
te fruit of action, But when a man relinquishes desire, bis affinisy for fruit, 
is automatically renounced (Già 18/12). Therefore, the Lond, has advised to 
‘emai even-minded in success, and fae, and this even-mindedness is called 
"Yogi! (Gta 2/48). This even-mindedness, means that the persen should not 
tc attached, to frits of actions, 
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the Lord now, in the next three verses declares, the final truth 
on relinguishment (Tyàgà). 

fist supo wu unb ama 

want fg qeweara faer: araf a: t 

niścayarn árpo me tatra tyüge bharatasattama 

tyügo hi purugavyàghra trividhah samprakirtitah 

Hear from Me the conclusion or the final truth about 
relinquishment, © best of the Bbaratas (Arjuna); "Tyága', O best. 
of men, has been declared, as threefoid.* 4 
Comment: 

"Niócayarit syu me tatra tyage bharatasattama’—Lord Krsna 
asks Arjuna to hear from Him, His view on relinguishment, first. 

'Tyāgo hi purugavyaghra trividhah samprakirütah'—Thc Lord 
addressing Arjuna, as the best of men, says that relinguishment 
has been declared to be of three kinds—satrvika (good), rajasika 
(passionate) and tamasika (ignorant). According to the Lord, the 
sattvika relinquishment, is real relinguishment. But, in order to 
show the superiority of sáttvika relinquishment, He has mentioned 
the passionate and thé ignorant forms, of relinguishment, also. 

In discussing the threcfold relinquisbincnt He wants to convey, 
that a striver should adopt only sáttvika, relinquishment, by giving 
up the rájasika and the timusika, ones. 

mA 
werd poem reU wt 
"wait at ada arent weüfuem nu tt 


* The Lord has explained the final ruth about relinguishment in the fifth 
ard the sixth verses while the threefold relinguishment has been explained 
from the seventh to the ninth verses. 

As the Lord discriminates between the sovl (the real) and the body (the 
unreal) first of ail (2/11—30) because the discrimination is very necessary for 
a Yogi, similarly here he begins the topic of selinquishment of the desire of 
fruit and attachment to action regarding it as indispensable for Yogis 
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yajfindipatapabkarma na tyalyati kiryameva tat 

yajüo dinar tapascaiva pavanani manisipim 

Acts of sacrifice, charity and penance ure not to be given up, 
but should he performed; for these, (sacrifice, charity and penance) 
are purifiers of the wise, 5 
Comment: 

"Yajfadánatapabkarma na tyäjyarh kiryameva tut’—Here, 
the Lord has supported the view of the men of wisdom, (18/3). 
He does not criticize any opinion, in harsh words. He takes the 
right view of other thinkers, and adds his own belief to it. Here 
He supports the view of other thinkers, that sacrifice, gift amd 
penance should not be abandoned. He adds Iis own opinion that 
these should be performcd, because they are purifiers of the wise. 

*Yajiio dānarh tapascaiva pavandni manisinám'— Here the term 
"Calvi, denotes that besides acts of sacrifice. gift and penance, 
oiber acts of daily routine, in connection with body and occupation 
tlc., should also, be performed as they are purifiers of the wise. 
Men, who endowed with equanimity, renounce the fruit of action, 
are wise (Gità 2/51). Even such men of wisdom, are purified by 
acts of sacrifice, gift and penance ctc. But the same acts, lead 
those to bondage, whose senses are not under control, and who 
perform acts, in order to enjoy pleasure. 

In this verse the Lond, in the first half has used the compound 
expression 'Yajiladinatapahkarma, while in the second balf, He 
has given these us separate terms "Yajóo dana tapab,’ Why? He 
wants to convey in the first half, that acts of sacrifice, gift and. 
penance should not be abandoned but surely performed, while 
in the second half He means tn say, that each of these acts is 
purificr of the wise. 

 Appendix—The term "manisi" means thooghtful. The actions 
which are performed, for the welfare of others, without having 
any selfish desire, are purifiers viz., they having removed evils, 
bad conduct and sins etc., are conducive to great Bliss. But if 
those actions are performed in order to satisfy one's own desire 
and to do ill of others, they cause impurity viz., cause horrid 
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suffering here as well as hereafter. 
sr PER uu 
qara g aT ag aen He wt t 
wiria rure fufard menpemm 8 Uu 


ctānyapi tu karmámi sa&gath tyaktvà phalant ca 

kartavyānīti me partha miécitais mafamuitamam 

But, even these actions also as other doties should be performed, 
giving up sttachment and desire, for fruits. This, O Partha (Arjuna), 
is My decisive and firm belief. 6 
Comment:— 

"Etinyapi tu karmáni snigain tyaktvā phaliini ca kartayyaniti 
me pürtha niiciteria matamutiamam'—Here the term 'Etani’, denotes 
acts of sacrifice, gift and penance, mentioned in the preceding 
verse, while the term 'Api denotes other acts in connection with, 
one's occupation such as business and farming ete., bodily acts, 
such as eating, drinking, walking, sitting and slecping-waking 
etc., in accordance with, scriptural injunctions and other necessary 
acts, of daily routine. If actions are performed, without having 
any desire and attachment, for the welfare of others, the flow 
of actions is towards the world viz., actions are not for one's 
own self-interest at all, these are totally for the good of others. 
Thus we get united with God. But if they are performed with 
attachment and desire, for fruit etc., these Iead to bondage and 
not allow the individuality to vanish. 

In the Gi, in certain comexts, there is mention of 
relinquishment of attachment, while in others, the Lord talks 
of relinquishment, of fruit of actions. Here, in this verse, both 
are mentioned together. Tt means, that where there is a mention 
of the one, the other should also be presumed. So a. striver, 
should neither be attached to action, nor to the fruit, of actions. 
By doing so his attachment for the mind, intellect, senses, body 
and other possessions, is shaken off (Gttà 5/11). 

Attachment is subtle, while desire for fruit of action, is gross. 
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‘The attachment of sentient soul, to inscrticat and perishable world, 
leads the soul to its birth, in good and evil wombs (Gna 13/21), 
As soon as this attachment is relinquished, a striver, realizes his 
natural detachment. 

Philosophers differ, in their views about the universe. Some 
of them regard it as unreal, like a dream, others hold it, as 
kaleidoscopic like a body, while still some others believe, in 
its existence, like water, which always remains in the form of 
snow, cloud, vapour ete., but never perishes. Thus they hold 
different views. But they all agree, that perishable matter has 
‘no affinity, with the imperishable self. So a striver, instead of 
being entangled in discussions and arguments, whether matter 
is teal or unreal, or beyond the real and the unreal eic., should 
give up affinity, with the universe, an evolute of Matter. In fact, 
the universe including, this body is ever undergoing a change, 
while the soul ever remains the same, without any modifications. 
A striver, bas to realize this fact. 

"Whatever circumstances, we are placed in, are the fruits of 
actions performed, in the past; and actions we ore performing 
now, will bear fruit, in future. So a striver, should neither be 
attached to persons and things he possesses, nor have a desire 
for what he expects to receive, in future. He should not have 
any desire, for fruits.* 

Why should, the desire for iruits of actions be given up? 
“The reason is, that actions have a beginning and ap end and so 
has their fruit. So desire and attachment, for the fruit should 
be given up. Actually, there is no attachment, in the self, it is 
merely assumed. 

In reality we cannot give up, what is ours and also cannot 
give up, what is not ours, We cannot give up the self, as fire 
cannot give up heat, and light. We also cannot give up the things 
belonging to others in this world. We can give up things, which 


*'The tenm 'Phalani' has been used in ploral number because such people 
expost the fruit in the form of comforts, luxurics, praise, honour and fame 
"tc. here and in heaven hereafter. According to the opinion of the Lord, desine 
for all desc fruits should be renounced. 
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are not ours but we have only assumed these as ours. We have 
assumed matter and its evolute, and the body as ours. So we 
have to give up this assumption. 

A man, should discharge his duty, very carefully and promptly, 
by giving up attachment and desire, for fruits, according to the 
ordinance of sccipnues, whether it is significant or insignificant. 
The reason is, that when we are not concerned with its fruit, no 
question arises, whether the action is trivial or significant, and 
whether it bears meagre or rich fruit. An action, appears to be 
superior or inferior, due to desire for fruit, while in Kurmayoza, 
the desire for fruit, is to be renounced. A follower of the Discipline 
of Action, performs action to get rid of attachment. In the Giá, 
it is mentioned, "Action is said to be the means of the sage, who. 
wishes to attain to Yoga (in the form of equanimity)” (Gita 6/3), 
"Not by non-performance of actions does a man, attain freedom 
from action" (Gita 3/4). When he performs action for himself, 
he gets attached to it. So a striver, following the path of action, 
performs actions for the welfare of others. With itis physical body, 
he does good to others, with his subtle body lie thinks, of the 
welfare of others, and with the causal body his trance, is also 
meant for the welfare of others. By doing so, his attachment 
for action, is easily wiped out. Attachment is the only obstacle 
to God-realiration. As soon as a Karmayogi, gets rid of this 
attachment, he realizes God automatically (Gita 4/38). 

The term 'Kartavya, stands for action which we cam perform, 
which must be performed and which is conducive to perfection. 
‘The aim of this human life, is to. attain perfection, not to enjoy 
plcasure or suffer pain. Even other beings, such as birds, beasts, 
creepers, moths, trees and plants etc., come across favourable and 
unfavourable circumstances, in the form of pleasure and pain. But 
they do not know what actions, they must perform. Mureover, 
they have got no right, to attain perfection. The Locd, declares 
that this is His decided view, in which there is no room for 
doubt, and also this is His best view, which is perfect, according 
to scriptures and which is conducive to perfection. 

Appendix—In this verse there is mention of relinguishment of 
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attachment to actions as well as to their fruit—both. Attachment 
to action and to its fruit is the main bondage, having relinquished 
which a man attains Yoga viz., becomes Yogáridha— yadà hi 
nendriyartheso na karmasvanugajjate’ (Gita 6/4), 

‘Virtuous actions performed in only a disinterested way 
lead to salvation, But if virmous actions are performed with an 
interested motive, they are conducive to bondage— übrahma- 
bhuvanāllokāh punarivastino’rjuna’ (Gita 8/16). 

E 

Link:— The Lord, in the fourth verse of this chapter, declared 
relinquishment, to be threefold. So, in the next three verses, He 
describes them. 


Prema upon arto arent 
Hemet Raa: uites: ue 


niyatasya tu sannyisah karmame nopapadyate 

mohāttasya ^ paritysgestümasah ^ — parikirtiteh 

Verily, the renunciation of any duty that be prescribed, is not 
proper. fis abandonment (ty&ga) through delusion (ignorance), is 
declared to be tāmasika (of the mode of ignorance). 7 
Comment:— 

[The Lord, describes the threefold relinquishment, because 
Arjuna wanted to abandon his duty (Gita 2/5). So Lord Krsna, 
by explaining the threefold relinquishment wanted to warn 
Arjuna and other human beings, that one should not abandon 
one's duty, but should abandon attachment to it and also, it's 
fruit, This abandonment, is called sāttvika abandonment, which 
leads a man, to freedom from worldly bondage. 

Also, the Lord, in the seventeenth chapter described faith and 
food cte., of thtce kinds. So here also, He describes abandonment 
of three kinds.) 

"Niyntasys tu semnyásah karmapa nopapadyate'—The Lord 
in the preceding verse, explained His decisive and firm belief. 
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Bout this tamasika abandonment, is quite contrary and inferior, 
to that, So the term "tr (verily), is used here. 

‘Duty that ought tn be discharged, must be discharged. One's 
profession, according to one's caste and social order, hospitality, 
sacrifice, prayer and recitation of Giyalri mantra (the sacred 
Vedic hymn) and such other acts, should not be abandoned. Such 
abandonment if resorted to, is Tamasika und, is the abandonment 
of ordained duty (Niyata Karma). 

‘Mohiittasy parityagastámasah parikirlitah'— Abandonment 
of any such act, out of delusion (ignorance), is declared to be 
tdmasika. Not to attend, an urgent meeting or divine discourse, 
not to attend to sick patents; not to attend the court, at the right 
time and such other negligence, out of heedlessness. idleness and 
laziness, are examples of t&masikas sbundoument. 

What is the difference between "Vihita Karma’ and 'Niyata 
Karma? All actions, which are sanctioned by scriptures, are called 
'Vihita Karma’. Ail those actions sanctioned by scriptures cannot 
he performed, by a person because there is mention of several 
fasts, on all dates and days. If a man observes all those fasts, 
when will he have meals? But, out of those action sanctioned. 
by the scripture, the duty that ought to be done, according to 
one's caste, (social order), stage of life and circumstances, is 
called ‘Niyata Karma’, All the occupations of the four castes 
(Varnas)—Brahmana, Ksatriya, Vaisya and Sidra, are included 
in the "Niyatà Karma’, 

1f one's duty is abandoned, out of delusion, it is tamasika 
abandonment, and if it is abandoned, in order 10 gain pleasure 
and rest, it is ràjasika abandonment. But if the duty is discharged 
by abandoning the desire for fruit and also autachinent to it, it 
is sáttvika abandonment. T, means, that a t&masika person gets 
entangled in delusion, a rajasika in comforts and loxvrics, while 
a süttvika person, discharges his duty carefully, without expecting 
any reward. A person abandons his affinity, with actions and their 
fruits, because of this sattvika namre or sitrvika abandonment, 
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not the rájasika and the tàmasika ones. In fact, the latter two, 
are not abandonment, in the true sense of the word. 

A layman regards abandonment of actions, as real 
abandonment, But according to Lord Krsna, real abandonment 
consists jn abandoning attachment, and desire, which lead to 
bondage (Giti 13/21). 

If extemal abandonment, is regarded as the real abandonment, 
every dead person should attain salvation, because he abandons 
all the worldly possessions, as well as his body and he does 
not even remember, them. Therefore internal abandonment of 
attachment and desire cte., is real abandonment, which frees a 
man, from bondage. 

Appendix—A man is more responsible to discharge his 
prescribed duty than to perform actions sanctioned by the 
scriptures. As the act of ‘watching’ by a watchman and ‘the supply 
of water’ by a water-hul-man are their duties—'niyats karma’ 
for which they are specially responsible. If a person abandons 
his duty, he is considered very much guilty for it. Renunciation 
of one's duty leads to commotion. Therefore a person should 
not abandon his duty whether be is paid more or less for it 
or whether it providea him more comfort or less comfort. Tn 
these days there is disorder in the society because people don’t 
discharge their duty. If a person does not discharge the duty 
allotted to him, what will be its consequences for him" If the 
duty is abandoned, out of delusion, it is Támasa abandonment 
and such a person sinks downwards to lower births and lower 
regions—‘adho gacchanti tAmasih’ (Gia 14/18). 

mm EN 

gada aed enrraetynWuremin i 

a peat Ware anri Aa canmaset ert t N 

dubkhamityeva yatkarma kayakle¢abhayattyajet 

sa krtva rujasar tyigari naive ty&guphalarn labhet 

He, who abandons action, because it is painful or from fear 
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of physical suffering, does not gain the reward of relinquishment 
by practising such rijasika abandonment. $ 
Comment:— 

"Dubkhomityeva yatkarma’— Rajasika people, think that all 
the acts of sacrifice, penance and charity ete., sanctioned by the 
scriptures, are painful because in performing these, there are so 
‘many restrictions. Moreover, a fot of money has to be spent. They 
old this opinion, because they have no faith in the scriptures, 
the next world, and the actions prescribed by scriptures. 

"Káyaklesabhayittyajet—Rijasika people, think that in the 
performance of actions sanctioned by scriptures, and the social 
decorum, they have to suffer hardships, by foregoing bodily 
comfort.* They feel dependent and sad, while discharging their 
duty, according to their caste (social order), and stage of life, 
and in obeying their parents, teachers and masters. Bot, they feel 
independent and happy, while they work according to their own 
will. They do not want to be governed, by scriptural ordinances, 
‘They want to lead a lazy, idle and carefree life of a Sadhu, or 
a pensioner, by abandoning household affairs, which involve 
physical and mental effort. 

Here, a doubt arises, that in gaining true knowledge, there is 
mention of perception, of evil and pain (Gita 13/8) while, here it 
is mentioned, that action which is abandoned, because it is painful 
or from fear of physical suffering, is rajasika celinguishment, and 
here, relinquishment of action is forbidden. These two statements 
seem contrary. The clarification is, that these are not contrary, 
but the topics are different. There, it is mentioned, that one 
should perceive evil and pain, in pleasure and so should abandon, 
pleasure. But here, it refers to performing, one's duty. So duty 
must not be relinguished, rather it must be performed. Perception 
of evil and pain, in pleasure develops dispassion, which leads 
to God-realization, while relinquishment of one's duty, because 


* A man feels physical suffering because of his attachment to the body 
and the sense of mine with it 
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it is painful or foll of physical suffering. lcads to bondage (Gità 
3/9). Fruit of both the rajasika and tamasika relinguishment, is 
tūmasika, which leads people to sink deeply ( 

Now a question arises, that a devotes, who attends divine 
discourses and listens to glories of the [ ord, develops dispassions 
and so he renounces daily duties and is absorbed in devotion, 
and adoration, should his relinguishment not be regarded as 
jasika? No, actually it is not so, because God-realization, is 
the aim of human life. So if a striver, renounces other action, 
and is engaged in devotion and adoration etc., he performs his 
real duty. He cannot indulge in heedlessness, and indolence. 
But,those who practise rdjasika or timasika relinquishment, will 
indulge in evil propensities, such as licedicssness and indolence 
etc, because they are interested in pleasure. 

‘Sa krtvá rijasash tydgart naiva tyagaphalas Labhet’— Peace, 
immediately follows, renunciation. But a rijesika person, does 
mot alain peace, as fruit of his relinquishment, because, his 
relinquishment is meant to gain rest, comfort and luxuries etc., as this 
can be seen, even in animals. So, such a person instead of attaining 
peace, has to receive punishment, as a fruit of neglect, of his duties. 

Appendix—-Renunciation leads to ‘Supreme Peace— tyà- 
gücehüntiranamaram" (Giá 12/12) and the fruit of attachment 
is ‘pain’.—‘rajasasta phalarh dubikham" (Giá 14/16). A person. 
possessing the mode of passion does not attain peace, the fruit of 
renunciation; but certainly suffers pain, the fruit of attachment. 


intl ier 
alia wend fad faasa 
Vy aa vet Sa BIT: TAA ATE: 1U 
kárysmityeva yatkarma niyatan kriyate'rjuna 
saħgarh tyaktvà phalasn caiva sa tyāgah sittvike matah 


But, he who performs a prescribed duty (obligatory action), 
O Arjuna, because it ought to be done, abandoning attachment 
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and also the desire for fruit, that relinquishment, is regarded as 
sattvika (good), 9 
Comment:-— 

"Küryamitjeva yatkarma niyatarh kriyate'rjuna'—Here, the 
particles ‘ti, and ‘Bva', have been added to the term ‘Karyam', 
which denote that the prescribed duty is only to be performed, 
without any selfish motive, or desire for its fruit. By doing so, the 
doer's affinity with action, is renounced. So action (duty), does 
not lead him, to bondage. He is bound, only if he is attached, 
to action and its fruit, (Gita 5/12). 

All duties, which have been prescribed by the scriptures, 
according to a person's caste, social order, position and 
circumstances etc. are included in the "Niyats Karma’. He 
should discharge those duties, very promptly and enthusiastically, 
abandoning idleness, laziness and heedlessness. So the Lord, 
in the context of the Discipline of Action, has used the term 
‘Samicar’ (perform efficiently). (Gita 3/9, 19). 

"Sasgarh tyaktvà phalarh caiva'—He sbould aot be attached 
to actions, or the means Ginstroments) of actions, nor should he 
have desire, for the fruit. 

'Sa tyagah sāttviko matab'*—Satvika Tyàga, consists in 
relinquishing attachment for action, its fruit and also the desire, 
for its fruit. In rijasika rlinquishment, actions are abandoned, 
because these are painful, and they cause physical suffering; in. 
tümasika relinquishment, actions are abandoned, out of delusion, 


In the Git where there is description of the three modes of mature (7/ 
14/5-—18, 22: 1711-2, 8—13, 17—22 and 18/20—28, 30—35, 37—39) the 
onder is Sura. Raja and Tuma, while here the order ts reversed. The reason 
is- UF the Lord after the sixth verse (in the seventh verse) had described 
Siuvikn reinqpisbrocnt, there would Rave been the repetition of the Lords 
decided view and Sänvika relinquishment. Gi) Something is proved superior 
if the inferior hays have already been desccbed. Therefore te Lord in order 
do prove superiority of the Saitvika ceinguishment fint escribes the Rajasika 
and the Támasika ones. (it) Tn the verses tenth to twelfth there is description 
of the Saitvika renouncer. So the Sittvike rclinguishmcnt is giveo in the ninth 
verse so that they may he corrected. 
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while im sāttvika relinquishment, actions are‘not abandoned, 
but are performed carefully and promptly. according to rules 
and regulations, without expecting any reward. By sánvika 
relinguishment, our affinity with actions and their fruit, is 
renounced, while in rüjasika and tamasike relinquishment, it 
seems that we are not av-all concemed with actions, but actually 
internal affinity, is not renounced. The reason is, that in rajasika 
relinguishment, a man abandons actions, becsuse these are painful 
and they cause physical suffering. So onc remains attached ta 
his comforts. Similarly, in tlmasika relinquisbment, when a man 
abandons action out of delusion, he remains attached, to delusion. 
Thus even abandonnent (relinquishmem), leads to bondage, while 
perforruance of actions promptly, in accordance with the scriptural 
injunctions, leads to emancipation, 

Appenidix--In the mode of ignorance there is delusion 
(ignorance), in the mode of passion there is selfishness; but in 
the mode of goodness, there is neither delusion nor selfishness 
but there is renunciation of affinity. A Sattvika person performs 
the obligatory actions (prescribed duty) because they ought to be 
done. There is a vital point which needs attention, and that is, 
that when an action is performed as a matter of duty, the affinity 
with it, is renounced. In the worldly disciplines (Karmayoga and 
Jüünayoga) the breach of affinity with the body and the world 
is important. Therefore a striver should perform every action 
by regarding it as his duty. External abandonment of actions is 
conducive to bondage but the performance of actions as a matter 
of duty, without having affinity with them. leads to salvation.* 


^ In the unworldly discipline (discipline of devotion), affinity with God 
is important, Therefore a devotec should not practise spiral discipline such 
as chanting oF loud chanting the Lord's holy names and meditation etc., 
with the mere sense of duty but should practise it, in a loving manner by 
regarding it as service or worship in his dearest beloved, in order to please 
Him. God's everything (His name and Form etc.) should bo loving to him. 
He should feel delighted while performing actions for God's sake. As a 
medicine is taken by a patient with the sense of duty but food is nor mken 
with the sense of dary but ib is taken in order to satisfy hunger; similarly 
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Here a doubt may arise that in this verse there is mention 
of the performance of action rather than Tyga (relinquishmeat), 
then how is it "Sátvika tyaga"? The clarification is thal in a 
Sauvika doer, there is neither delusion, nor selfishness, nor 
attachment. nor desire for fruit; but he performs actions with 
the sense of duty; therefore as the doer has no affinity with 
the action, it is “Tyaga’ (relinguishment). Duty remains in the 
jnsentient division, in it there is no affinity with the sentient. 
‘When a man (the Self) assumes his affinity with the body, then 
he is connected with the actions performed with the body. If he 
does not assume his affinity with the body but only discharges 
his duty, he will aot be connected with actions. It is named 
‘Tyaiga’ because in it there is renunciation of affinity with the 
body and the world. In it there is renunciation of affinity with 
both—the action and its frait. 

wie 

Link With what sense, should the prescribed acts such as 
sacrifice, gift and penance be performed, and the prohibited acts and 
other acts for desire of fruits be relinquished? The answer comes. 


a Beret ad GAA aaa 
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na dvegtyakufalar karma kuSale nünusajjate 

tyügi saftvnsamüvisto medhávi chinnasarhéayah 

The man, who has na aversion to disagreeable action, and no 
attachment to an agreeable one, is a man of true renunciation, is 
intelligent, be who bas all his doubts resolved and established in 
the self. 10 
Comment:— 

"Na dvestyakusalami karma' 
3 devote should not chant the Lord's holy rames amd editate on Him wå 
the sense of duty and with a view to get rd of them bur be should do iL in 
order to amusa his ownihip wilh Hira. If he chante the Lord's boy names 


and meditates on Him with the mere sense of duty, his cwnness with God 
Will not he aroused and his love (devotioa) to Iim wil not be revealed 


Pious actions, sanctioned by 
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scriptures, which are performed, with the desire of fruit, and 
which lead to rebirth (2/42—44; 9720-21) and the prohibited 
evil actions, which lead to demoniacal wombs, and hell (16/ 
7—20)—all these actions, are disagreeable. A striver, abandons 
such disagreeable actions, but has no aversion for them. If he 
abandons these by having an aversion to them, he gets attached 
to aversion, and that attachment is worse than action performed 
with a desire, and also the prohibited evil actions. 

"Kuéale nánusajate—AIl actions, which are performed 
according to the ordinance of scriptures, suited to one's caste, 
social order and circumstances ete., by relinquishing attachment, 
and fruit and which lead to salvation, are called ‘Kuala’, 
(agreeable). A striver, while performing such actions, has no 
attachment for them. 

"Tyági'—The real abandoner (renounces), is he, who has neither 
aversion to a disagreeable action, nor attachment to an agreeable 
one* His relinquishment, attains perfection, when he is not, in 
the least, affected by action or inaction (Gia 3/13; 4/18). Such 
a man, is said to have attained to Yoga (Gita 6/4). 

'Meahivi'—He whose actions are performed thoroughly, and 
are free from desire, and thoughts of the world, and are burnt by 
the fire of wisdom, him even the sages call, wise (Gita 4/19). It is 
great wisdom, if a man is not attached to actions, while performing 
these. Such a person, has been called wise, among men (4/18). 

"Chinnasaitéayaly—Thc doubts of such a person, are dispelled, 
‘because he remains established in the self, where there is perfection. 
So, there is no question of any doubt. A doubt, subsists only 
where knowledge is imperfect i.e.. we know something, and we 

"Ihe person, who rises above the pairs of opposites in the form of 
fevouruble and unfavourable omes, renounces the prohibited actions without 
aversion; he performs the preseribed actions without attachment. As a crawling 
baby is engaged in an action and refrains from it without atiachment and 
aversion, a transcendental man also performs actions without attachment and 


aversion (a child does w out of ignora while he docs so because of his 
discrimination) wisdom). 
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do not know something else. 

‘Sattvasamavigtah'—When a man, relinquishes attachment etc. 
he automatically gets situated, in the self. In the nineteenth verse 
of the fifth chapter, also it is mentioned, that such a person, 
gers established in the Eternal. 

Appendix—This verse means that a striver should renounce 
attachment and aversion. Tt is a man’s nature that he takes up 
(performs) the agreeable activities by being attached to them and 
he renounces the disagreeable ones by having aversion to them. 
A man gets connected with the world by both—attachment and 
aversion. The Lord declares that only that man is noble who 
takes up (performs) the virtuous action bat is not attached to it 
and renounces the evil action but has no aversion to it. 

d 

Link Why should a man, bother to have nu aversion for a 
disagreeable action, and no attachment for an agreeable action? 
Why should, he not relinguish actions, altogether? The Lord, 
clarifies the doubt, in the next verse. 


a fs Gaye red warp airas: 1 

me minai a carfteifirefre t 2$ 1 

na hi dehabhrtà gakyarh tyakturh karmanyasesatah 

yasiu karmaphalatyagi sa tygityabhidhtyate 

It is, indeed, impossible for any embodied being to abandon 
actions entirely. But, he who relinquishes the fruit of action, is 
verily, called a relinquisher (ty&gi). 11 
Comment— 

"Na hi dehabbptā* Sakyash tyaktush karmāņyaśeşatah'— 
Embodied beings, cannot abandon actions, because the body is 
an evolute of prakyti (matter) and prakri is ever-activc. So how 


* Here the term ‘Dehablrta’ stands for the embodied beings ie. those 
why have identified themselves with the body. 
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can, an embodied being, abstain from actions? He may relinquish 
acts of sacrifice, gift, penance and pilgrimage etc., but how could 
he abandon eating, drinking, walking, sitting, standing, sleeping 
and waking etc? 

Again, internal celinquishment (relinqsishment from the 
heurt), is real relinquishment. Hxternal relinquishment, is unreal 
and temporary. A man, relinquishes external actions, in a trance. 
But this trance, is also an action, because in trance, affinity with 
causal body, persists. So there is deviation in trance, also. 

No one can remain inactive, even for a moment (Gili 3/5), 
Man, does not attain freedom from action, by non-performance 
of action, nor does he attain to perfection, by mere renunciation 


of action (Git 3/4). 
A Vital Fact 


A man being sentient, ever remains, uniform and immutable, 
while Prakrti is mutable and kaleidoscopic. So long as, a man 
is tached to prakrü and its cvolute, the body, and idenüfies 
himself with it, he cannot abandon actions entirely, because he 
regards actions of the body, as his own. 

Further a man has assumed his affinity with prakrti, by 
neglecting discrimination. He has assumed the self, as the body 
and the body, as his own. JL is because of the assumption of 
egoism, and mineness, that the embodied being cannot abandon 
actions, entirely, 

'Yastu* karmaphalatyagi sa tyágityabbidhiyate—He, who 
relinquishes his affinity for action and its fruit, is a relinquisber. 
So long as he bas his affinity with agreeable or disagreeable, 
good or bad action, he is not a relinquisber. When a man assumes 
things and actions, as his own, be gets attached to them. Moreover, 
he is also attached to fruits, of those actions. But, as soon as, 


* Herc the term “Tu! denotes dut the person who relinquishes tbe fuit 
of actions ix superior ta common ardane: penple because his cim js Giod- 
realization or salvation. 
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his aim is to relinquish the fruit of action, all his actions are 
directed, towards the welfare of the world. The reason is, that 

he realizes, that he has received everything from the world, and 

so everything belongs to the world. Besides, actions and their 
fruits, appear and disappear, while he ever remains, uniform and 
immutable. Having this sort of discrimination, he gives up the 
fruit of actions, very easily. Such a person, who relinquishes the 
fruit of action, is called a relinquisher. 

There neither was nor is, mor can be, nor is there any 
possibility, of aifinity of the immutable self, with the mutable 
fruit of action. It is out of ignorance, that man has assumed this 
affinity. As soon as, this assumed sffinity, is renounced, he is 
called a renouncer, This can be explained by an illustration, 

When a person renounces his kinsmen and becomes an 
ascetic (saint), from his heart, prosperity, adversity or ruin of 
the family, makes no difference to him. ‘The reason is, that he 
gives up his assumed affinity, with his family. This was a two- 
way affinity—from his side, as well as, from the side of the 
family. But, as far as his affinity with prakrt is concerned, it is 
voly he, who has assumed this affinity, prakrti has not assumed 
it, So, if he wants to relinquish this affinity, he can relinguish 
it easily, without any doubt. 

Appendix—This verse has been uttered from the viewpoint 
of Karmayoga. In Karmayoga there is renunciation of the desire — _ 
for fruit while in Jüanayoga—there is renunciation of the sense 
of doership. 

"Relinquishment for the fruit of action’ means to relinguish 
the desire for the fruit of action, The rcason is that the fruit for 
action can't be renounced, as the body is the fruit of action, how 
will it be renounced? Having eaten food, hunger is satisfied, 
how will this satisfaction be renounced ? Having farmed the land, 
how will com be renounced ? Therefore in the Gita, renunciation 
of the desire for the fruit (of action) has been mentioned as 
relinquishment for the frait af action. 
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In fact the external relinquishment is not real relinquishment 
but the internal relioquishment is the real relnquishment, If a 
person, having renounced the world, externally, gocs to a solitary 
place, the body which is the seed of the universe, still remains. 
with him, When a person dies, all things including his body 
desert him but death does not lead him to salvation, Therefore. 
our desires, the sense of mine and attachment bind us, the 
universe does not bind us. When we do nothing for ourselves, 
our affinity with actions is renounced—‘yajfayaceratah karma 
sumagrath peavillyste’ (Già 4/23). 

ee ERE are 


Link:—In the preceding verse, the Lord declared that he who 
relinquishes the fruit of action, is verily, called a relinquisher. 
What happens if he does not relinquish fruit of action? The Lord, 
answers the question, in the next verse. 

aRar fasta fated arin: wer 

TRINA Viet ot p AAR eser 1$ 3 

anistamistarh miśrarh ca trividharit karmanah phalam 

Dhavatyaty3ginam pretya na tu sapnyasinam kvacit 

Pleasant, unpleasant aud mixed of three kinds, is the fruit of 
action, accruing even after death, to those who have not relinquished 
the fruit, but there is no, here or bereafter, for those who have 
relinquished the fruit. 12 
Comment:— 

‘Anigtumisfar misran cr trividharh karmagab phalam'—An 
action, bears three kinds of fruit—pleasant (good), unpleasant 
(evil) and mixed. In the world generally, 2.person reaps mixed 
fruit for his actions. For example, when a man eams money, 
by working hard, he gets the necessitics of life, this is pleasant 
fruit. But he has to pay income tax, or again, there is loss of 
money, this is unpleasant fruit, It means, that his pleasure is 
partial, and in unpleasantness there is a part of pleasantness, 
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becanse there is no creature, in the world, that is not bound by 
the three modes of nature (Gia: 18/40). This world, is a place 
of sorrow or suffering (8/15, 9/33). But no circumstances, are. 
totally pleasant or totally unpleasant. There is predominance of 
‘one or the other. In fact, the fruit of actions is mixed, because 
all actions are clouded by defects (18/48). 

"Bhovatyatyagin&th pretya'— Common folk, not renouncers, 
reap these three kinds of fruit. Actwally the actions and their 
fruits, are connected with prakrti, not with the self, because the 
body, senses, mind and intellect etc., are evolotes of prakrti. 
When a man (self), performs actions, being attached to them, be 
has to reap pleasant, unpleasant and mixed fruits, in the form of 
favourable and unfavourable circumstances. These circumstances, 
make him happy and sad which feelings bind him. 

He who feels happy, in favourable circumstances, cannot 
escape sadness, in unfavourable circumstances. So long as, he 
enjoys pleasure, he will have to suffer pain. He cannot be free, 
from worry, sorrow, fear and agitation etc. 

By the expression ‘Pretya bhavati', the Lord means that those 
who, do not relinquish the fruit of actions, have to reap pleasant, 
unpleasant and mixed fruits, after death. But by the expression 
"Na tw sannyásinirh kvacit’ He wants to convey, that those, who 
have relinquished the fruit of actions, have not tö reap the fruit, 
here or after death. It means, that the non-relinquishers do reap 
the fruit after death, but they may also reap it here. 

"Na fu sannyisini kvacit—Renconcers (relinquishers), 
have not to reap the fruit of their actions, bere or hereafter. 
The favourable and unfavourable circumstances, as the fruit of 
actions, appear, but they arc not affected by them, because they 
remain neutral. Moreover, they realize the reality, that the self 
needs, neither action nor anything. They: perform all the actions, 
for the welfare of others. Actions performed, with their physical 
body. the thoughts possessed. with their subtle body and the 
trance. with their causal body—all are for the welfare of others. 
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The reason is, that whatever they possess is of the world, and 
so it is to be utilized for the welfare of the world. They commit 
an error when they think of their own weltare, only. This is to 
keep his individuality intact. 

Here, in the term 'Sannyñsinām' there is identity between the 
relinquisher (Karmayogi) and renouncer Sannyasi (Saükhyayogi). A 
Karmayogi, remains detached from actions, while e Saükhyayogi, 
remains totally unconnected with, actions. A Kaemayogi, has no 
desire for the fruit of action i.e., he has no feeling of mineness 
with it, while a Saakhyayogi, celinquishes his egoism. If the feeling 
of mineness is renounced, the feeling of cgoism, is automatically 
renounced. Similarly, the feeling of mineness, is renounced, with 
the renouncement of egoism. So, in the context of Karmayoga, 
the Lord has first mentioned the abandonment of, the sense of 
mineness, and then of egoism (2/71) while in Saikbyayoga, he 
has reversed the order (18/53). In both, there is relinquishment 
of affinity with prakrii and its cvolutes. 

Arjuna asked Lord Krsna, that he desired to know severally, 
the nature of renunciation, (Sannyasa) and of relinguishment 
('yaga). Therefore, the Lord by using the term "Sannyásinàm' 
wants to convey that a Karmayogi, thinks that nothing is his, 
nothing is wanted by him and nothing is to be done for him. 
Similarly, a Saskhyayogi thinks that nothing is his and nothing 
is wanted by him. A Sáükhyayogi does not assume his affinity 
‘with prakrti and its evolute, and so there is no need to say, that 
nothing is to be done, for him. 

Here, the Lord instead of. using the term "Tyaginam’, uses 
the term 'SunnySsiniim’. in order to convey, that state of neutrality 
which is obtained by men of renunciation, (Sarikhyayogi) is also 
reached, by men of action (Karmayogi) (Gita 5/4-5). Secondly, 
till now the Lord explained, that a Karmayogi, remains detached 
and neutral. Now, by using the term 'Sannyasinam’, He means to 
convey that, He will explain how to attain that state of detachment, 
or neutrality by Sankhyayoga. 
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Important Fact 
Connection with Actions 

"Purosa' and "Prakpi are two distinct entities. ‘Purusa’ is 
never subject to change while Prakpti', always undergoes change. 
When a man, identifies himself with prakrti, or in other words 
he identifies himself with the body then the actions done by his 
body become his actions. Further he develops, a sense of mine, 
"with the objects acquired. In this mineness, the desire for things 
unacquired, springs. Till these evils, such as desire, mineness, 
and identification subsist, an activity is called an action. When 
‘one renounces this identification, his actions do not bear fruit 
for him, and tum into inaction. When a liberated soul, realizes 
the self, actions performed by his body are neutralized actions, 
(Gita 4/18). Actually, all actions arc performed, by the modes 
of nature. But, a man by identifying himself with prakrti (body) 
thinks, "I am the doer" (Gita 3/27; 13/29). 

Actions are of three kinds—Kriyamina* (actions of the 
present), Saficita (accumulated action of the several past human 
lives, and also of this life tll now) and Prarabdha (some of 
the actions, whose fruit man has to reap, during this life, in the 
form of favourable and unfavourable circumstances). 


Kriyamāņa Karma (actions of the present) 


Fruit (These Mar fruit) Sarhskila (Impressions) 
(These leave impressions) 
Seen Unseen 
Immediate  Jn'fatue Lalika  Päralikikal 
(afterwards) (here) hereafter 


Pure (prescribed actions) Impure (prohibited actions) 


New actions can be performed only in huan life and so are their 
impressions (Gra 4/12: 15/2). Other lives such as of birds and beasts et., are 
only to resp the fruit of the gast actions. 
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Kriyamaina actions are of two kinds— Good and evil. Actions 
which are performed, in accordance with ordinance of scriptures, 
are called good, while actions performed against ordinance of 
scriptures, out of desire, anger, greed and attachment, arc evil, 

These bear fruits, in two forms—direct fruit, and fruit in the 
form of impression (influence). Direct fruit is divided into two 
kinds seen and unseen. The seen fruit, can further be divided into 
two—immediate and remote. As the immediate fruit of tasteful 
food, is that it satisfies hunger and its fruit in future, is that 
it gives strength. Similarly, he who eats chilli in excess, with 
food, has a burning sensation, in the tongue, mouth, throat, ears. 
and eyes, That is immediate fruit. It causes disease, in future, 
and is future fruit, 

Similarly, unseen fruit, can either be reaped here, or 
hereafter, Acts of sacrifice, gifts, penance, pilgrimage and 
chanting etc., cam bear fruit here, in the form of riches, sons, 
praise and honour eic, and hereafter, in the attainment of 
heaven. Similarty, fruit of evil actions such as theft, robbery 
and murder in the form of fine, imprisonment and execution is 
unseen fruit, which is reaped here, while birth as birds, beasts, 
insects and creepers, and residence in hell is fruit, which is 
reaped hereafter. 

Tn this connection, a point needs attention, If the fruit of 
evil actions, is reaped here, in the form of fine, imprisonment, 
insult and reproach etc., it will not have to be reaped hereafter. 
The Lord is omniscient. He maintains a record of all the sins, 
committed by a person, and the fruit, reaped by him. So, whatever 
punishment is given, to a man is always just, because the Lord 
is a disinterested friend, of every being. He being omniscient, 
knows how much punishment he has suffered, as fruit of his 
evil actions, and bow much more he has to suffer. So pain or 


* Here the future fruit of the seen and the mundane fruit of the unseen 
seem similar yet are different. The future fost of the seen is resped direct 
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punishment, that is inflicted npon a person, is the fruit, of his 
sinful action.* 

* In dis connection | heard an anecdote. There was an honest gentle 
‘in a village In front of his house there was house of a goldsmith. Onc day 
some customers gave a lot of gold to the goldsmith, to prepare ornaments 
"The constable on night duty, came to know shout it. So at might he munire 
the guldsmith und wanted to run away with tho box full of gold. The honest 
‘gentleman, saw him going away. He caaght him red handed, and challenged 
him, The cnastable wanted ro pacify him, b» offering him a share of the gold 
But he did not agree, because he was honest, The constable whistled and 
having heard the whistle several other constables, came there, They caught the 
honest man. He was charged with murder and theft. A case was filed against 
Bim. When be was presented before a magistrate, he tied to argue, that it 
wus wot Te, bul Ibe constable he wus a criminal. But viher cunstables also 
confirmed, that he had been caught red banded by them, committing a theft, 
having committed the murder. 

‘The magistrate after listening to the statements of all of thom finally 
gave a judgement, that the gentleman would be hanged to death. ‘The 
nest genflewan muttered, “Ly Uie domain of the Lord there 
Iam going to be condemned io death, white the real culprit, is set fee.” 

The magistrate heard bis words, Me was somehow convinced, that he was 
speaking the truth. So he made a plan to testify the muth of his words. 

Next maming, a person came crying, Ihat his heorher had heen murdered. 
So the culprit should te traced. The magistrate, ordered those two mcn, to bring. 
the dead body. The dead body was lying on 2 cot, his body was stained with 
blood and he was covered with a long piece of cloth. When they were camying 
the cot, che ednstable said to the prisoner,"If you had agreed to my proposal, 
you would have received a share of the gold, and also escaped death.” The 
Prisoner ssid, “There is no justice in the domain of God, because an honest 
man has to suffer and a criminal, i sêt fee.” 

‘The man lying on the cot was listening to their conversation. When 
the cot was put down the person removing the »isinsd clothes stood up and 
he narrated the conversation, between the constable und the prisoner, to the 
magistrate. The magistrate wes wouder-struck. He sentenced the constable to 
imprisonment, The magistre, wax al very honest. He never took a brie. So. 
fhe called the gentleman, in loneliness and said, “In this case you arc innocent, 
but tell me frankly whether you have commitasd any murder, during the life.” 
He replied, “There was a man of immoral conduct. who bad illicit relations 
with my wife. L requested hint not to come to my wife, in my absence. One 
doy when I came back home, I found him with my wile. I lost self-control, 
murdered him and theew his dead body, iato the river. No one knew this 
incident" The magistrale said, "T was perplexcd, how 1 could give the wrong 
judgement when | always perform my duty, very honesty and sincerely." So 
"he magistrate sentenced hin to death, for his past crime and the constable 
‘was also condemned to death. 
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Similarly, if a man reaps the fruit of his virtuous actions here, 
in the form of riches, honour, prsise and freedom from sickness 
etc., he does not reap it, in the next world. The present actions, 
leave two kinds of impressions, pure and impure. Prescribed 
actions leave pure and holy impressions, while prohibited actions, 
give impure and unholy impressions, These impressions, form a 
man's nature (habit). When impure impressions are rooted out, 
a man's nature, becomes pure and holy. But because of past 
actions, even liberated souls, are found different in their nature, 
though their actions, are pure and are conducive to salvation, 
for the entire world, 

‘The nature (habit), which is formed by impressions of the 
past actions, is very strong and this cannot be easily rooted out. 
Similarly, people of different castes perform actions according 
to nature of their castes, (Varna). So Lord Krsna says to Arjuna, 
“That which, through delusion, you don't wish to do, bound by 
your own acts bora of your nature, you will helplessly perform" 
(Gita 18/60). 

A serious thought, is to be given to this pertinent remark 
It is said that the personal nature of a man, sways him and he 
cannot overpower it, On the other hand, it is said that every 
human being, is free to do any action, and so he can get, through 
his efforts, what he likes. ‘The question is, which of the two is. 
more powerful personal nature, or freedom of action. The answer 
is, that the two are two different matters. They have their own 
‘importance and power, in their own context, Nature, described 
in the sixtieth verse of the eighteenth chapter, is personal nature, 
pertaining to caste. A human beings nature, is formed according 

"Thus, if a person suffers punishment, fer his crimes bere, he has not to 
suffer it, in the next word. Here, in the world the punishment is generally 
miid. while in the next world, it is more severe (it is with interest). Bot a 
perm, has to suffer punishment cither acre or hereafter. 

* A tiger remains satisfied, in a donse forest, a lion likes a dense cav 
swan, likes a blooming lotus; an eagle likes a cremation ground, s gentlem: 


wants to live with other gentlemen amd a mean fellow, wants to accompany 
mean persons. It is true dat a man does nat give up bis nature. 
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to the caste he is bora ia, and the sperm arid ovum his body is 
constituted with. That nature cannot be changed, and need not 
be changed, Even scriptures do not advise to change it. A man, 
is to work under nature's sway. But in personal nature, there is. 
impure part of attachment and aversion. God has given a man, 
power to wipe out his impure part. He is free to make his nature 
pure, by wiping out attachment and aversion. Fither through the 
practice of 'Karmayoga’, as enunciated in 2/34 or through practice 
of devotion, by surrendering himself to God, be can make his 
nature, quite pure (18/62). Thus both the forcefulness of personal 
mature and independence of a man to act, are proved. It means, that 
a man is free to purify his nature, while personal (pure) nature, 
is effective in engaging a man in actions, according to his caste. 

The sharp edge of a sword made of stoel, tums to gold, if it 
is touched with the philosopher's stone (Párasa), but its sharpness, 
edge and shape do not undergo any change. Similarly, when a. 
man's nature is purified, his actions, are also pore. But be may 
perform actions, according to his caste (social order), stage of 
life, religion and beliefs etc., and so his actions, may be different 
from, others. lf a man of the priest class attains salvation, he 
will maintain more purity, than a man of the labour class, who 
bus also attained salvation. [t is so, because of their nature. But 
this nature, is not defective. So, it need not be wiped out. 

A man has to follow a cycle of birth and death, and he is 
bom in good and evil wombs, because of his naturc, of assuming 
affinity with the matter. A man, is free in purifying his nature, 
by rooting out desire, attachment and identification, with matter. 
‘When a man, having renounced his egoism, takes refuge in the 
Lond, his natare is purified, in the same way, as iron is purified 
and tums into gold, when it is touched with a philosopher's stone. 
When a man's nature, is purified, he does not incur sins, by 
performing actions, ordained by his own namre (Gita 18/47). When. 
a devotee takes refuge in the Lord, he has no affinity with prar 
(matter) and the Lord's nature, descends on him. As the Lord is 
a disinterested friend, of all beings (Gita 5/29) he alsa becomes 
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disinterested friend, of all beings (Srimadbhágavata 3/25/20). 
Similarly, when a Karmeyogi renounces attachment and 
aversion, his nature is purified. Then, actions by him, are 
performed for the welfare of the world, automatically, When 
his actions are performed for the welfare of the world, he gets 
identified with the power of God, because the Lord, is ever 
engrossed in the welfare of all beings. Actually, this power of the 
Lond is open to all human beings. Bul egoism, attachment and 
aversion, become the stumbling blocks, in approaching it. As soon 
us, these are renounced, the Lord's power, starts operating. 
Saiicità Karma (Collected actions or accumulated actions) 


pL] 


Fruit Sarhskāra (impressions) 


Prárabdha. pre Sphurana qued Thought) 

Actions performed, during past lives and till now, are 
called "Accumvlated actions’ (Sa&cita Karma). They consist of 
two portions—iruit and impressions. These are stored in the 
inner sense. The fruit-portion, forms ‘Prirabdha’, and from the 
impression-portion (Sariiskara) these are mere fleeting thoughts, 
(Sphuranā). Accumulated actions performed, in the present life 
are more responsible for inspiration to action. Rarely accumulated 
actions of past lives, also cause such inspiration.* For example, if 
in a pot we store onions and then place wheat, gram and barley 
in it, while taking out these commodities from the pot, what 
was placed last, comes out first. But sometimes pungency of 
onions, is also experienced. This example is not fully applicable, 
as these commodities are manifest, while accumulated actions 


'*A thought comes to the mind according to the Saficita Karma ps well as 
the Prizabdha, The though of the Safcita Karma can't forco a man to perform. 
an action, Bot if there are attachment and aversion in it, it by becoming 4 
‘Sutkalpa (Projection or Pursuit of the mind) can force him to act, The Sphutapā 
‘uf Prürubiba forces a man to act in order to enable him to get the fruit of 
past actions. But by applying bis discrimination he should check hinwelf from. 
performing prohibited actions and he is free in doing c. 
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are unmanifest. This illustration, is to bring home the point, that 
generally there are inspirations to actions, through accumulated 
actions of the present life, and these ure rarely through accumulated. 
actions, of past lives. 

In dream (sleep); also the unfulfilled thoughts (ambition) of 
Saficita are revealed." In a dream there is no order and system. 
You may have a dream and see the city of Delhi in which there 
is a market of Mumbai and the shops of Kolkata. Similarly, you 
talk to a man, who is either dead or alive. 

In the state of wakefulness, different thoughts come to mind. 
‘When one's intellect, loses control over his body, mind and senses 
ic. his utterances, are non-sensical. In that state, he cannot 
discriminate, between the right and wrong. In absence of proper 
functioning of his discriminative faculty, he is called a plain 
madman. But, when his body, senses and mind are under control, 
he speaks a sensible language. He is like a wise, madman. 

So long as, a man does not realize God, sphurană come to 
his mind. But when he realizes God, evil thoughts are altogether. 
rooted out. So evil thoughts, never come to the mind of a berated 
soul, He never speaks and acts, against the ordinance of seriptures, 
even in a state of unconsciousness or insanity, because his inner 
sense, is purified, 


"In the state of wakefulness also there are irc states— wakefulness, sleep 
tnd sovnd-steep. When a man acts being alent, that is the sate of wakefulness, 
But if any other though, comes to his mind, hac is sleep in wakefulness. But 
sometimes ho is in such a state where be has no inclination to act that is tho 
state of sound-sleep in wakefuiness. 

Its because of the momentum to act that in the state of wakefulness, the 
state of sound-sleep is rarely seen. But if a sriver can adopt and maintain this 
sate of sound-stcop in wakefulness, e will quickly progress in the spiritual path 
because in char state he is identified with God or the self. Though in sound:-sleep 
also bis connection with the world is renounced, yet he cant realize the self 
because his intellect merges in ignorance. But when a man is in the state of sound- 
sleep in wakefulness, be realizes the self because his imellect remains awake. 

‘This state is superior even to trance because it happcos naturally while 
in trance the mind has to be concentrated through practice and his egoism 
also persists. 
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Prārabdha Karma (Destiny) 
Favourable Mixed (Favourable & Unfavourable 
circumstances unfavourable ones) circumstances 
self willed actioo willed  Unwilled action {action 
action by other willed by destiny) 


Out of accumulated actions, actions which are inclined to 
bear fruit, are called 'Prārabdha' (destiny). Destiny bears fruit, 
in the form of favourable and unfavourable circumstances, 
through (i) seli-will, (ii) the will of destiny and (ii) will of 
others. Examples: — 

@ A man buys some goods and makes a profit or sustains 
loss, as fruit of his Prarabha'. But he buys the goods, by his 
own will. (i) A person finds 2 purse full of gold coins, all of a 
sudden or he injures his arm. when the branch of a tree falls on 
him. It is the fruit of his destiny, through the will of destiny. 
(i) A boy is adopted by a rich man, and the boy, becomes 
an owner of the rich man’s property. Similarly, a man’s wealth 
is stolen by thieves. It is the frait of one's, destiny by the will 
of others. 

Destiny results, in the form of favourable and unfavourable 
circumstances, but it does not force a man to perform forbidden 
actions. Tf a person is forced to perform prohibited actions, as 
the fruit of his ‘Prarabdha,’ the ordinance of scriptures. for the 
prescribed and prohibited actions, will be of no avail. Secondly, 
if he goes on performing prohibited actions, according to his, 
destiny, there will be no end to his prohibited actions. 

‘The "Prüablha Karma’, results in two sorts of fruits acquired 
and unacquired. The favourable or unfavourable circumstances, 
which a person has got now, are called ‘acquired fruit; while 
during this life, such circumstances which he is going to get, 
in future, is called "unacquired fra 
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Destiny can bear fruit, in the form of favourable and 
unfavourable circumstances, either at present, or in future, 
Actions which are performed at present am added to 
accumulated actions. So long as, there are accumulated actions, 
there is destiny, which acts in favourable or unfavourable 
circumstances. These circumstances cannot force a man, to be 
happy or sad. It is his affinity, with the circumstances, which 
makes him happy or sad. If by applying his discrimioetion, he 
does not assume his affinity, he can remain equanimous. 

Whether favourable or unfavourable circumstances, which a 
man faces in his life, are the result of ‘Prirabdha’ (Destiny) or of 
"Purusártha! (Present efforts). In this connection, there are many 
doubts. Before getting a satisfactory answer to this question, it is 
necessary to understand, what is 'Prārabdha' (Destiny) and what 
is ‘Purusartha’ (Effort or labour). 

A man has desire of four kinds—for 'Artha’ (Wealth), ‘Dhanna’ 
(Righteousness), ‘Kama’ (Passion) and "Moksa! (Salvation). 

(1) Artha (wealth}—Wealth is of two kinds, unmoving and 
moving. Gold, silver, money and property ete., belong to the 
former kind, while cows, buffaloes, horses, camels, sheep and 
goats etc., belong to the latter. 

(2) Dharma (Righteousness)—Acts of sacrifice, penance, 
charity, fasts aud pilgrimages ele, which are performed with 
or without desire for their fruits, are included in, "Dharma. 

(3) Küma (Passion)—Mumdane pleasures, are known as 
"Kama'. They are of eight kinds—Word (sound), touch, form, 
taste, smell, honour, praise and comfort 

(@) Word (Sound) — Word is of two kinds—form of alphabets 
(descriptive) and form of sound. Grammar, dictionary, literature, 
novel, drama and story ctc., arc all alphabetical, while musical 


"There are ten kinds of sentiments in a descriptive word. These are of 
conjugal love, humour, pity, wrath, bravery, decad, dingust, wonder, serenity 
and affection. n al these sentiments, the heart mels. I these sentiments are 
ncinod towards the Lord. these lead to salvation. Bu, if pleasure ix derived 
‘out of these, they acc degrading. 
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instruments relate to sound.* A person derives pleasure out of 
these alphabetical words and sound. 

(b) Touch—Pleasure which is bom of contact with wife, son 
and friend etc., and with skin, is pleasure by touch. 

(©) Form—Pleasure derived by secing movies, and other 
beautiful objects., is pleasure in form. 

(d) Taste—Pleasure that a man derives by tasting sweet, 
salty and sour dishes etc., is pleasure through taste. 

(e) Smell— Pleasure derived from the smell of oil, scents 
and flowers elc., is, pleasure, through smell. 

(D Honour—A man derives pleasure when his so-called 
body is honoured. 

(8) Praise—One derives pleasure, when he is praised. 

(h) Comfort— He gets pleasure or comfort out of idleness, 
laziness and comfort. 

(4) Moksa (selvation)—SelF-realization, benediction, salvation 
and God-realization, are names, given to Moksa. 

Out of these four, the two— wealth and rightcousness, enhance 
each other. But, if both of them are utilized to satisfy desire, 
after satisfying desire both of these perish. Desire devours both 
these, So in the Gita, the Lord declares, that desire is insatiable 
and He asks Arjuna, to kill this enemy viz., desire (3/37—43). 

If righteous actions, are performed by renouncing desire, 
these after having purified the inner sense, lead to salvation. 
Similarly, if wealth is spent for the welfare of others, abandoning, 
the desire for its reward, it also after having purified inner sense, 
leads to salvation 

Out of these four in ‘Artha’ (Wealth), and "Ama (Desire or 
Passion) there is predominance of destiny. Purusàrtha is secondary 
while in righteousness and salvation, tbere is predominance of 


* Drums, tambourines and tinbrels ete, made of skin, guitar and mandolin 
made of wires, harmonium and flute ete., which are blown, and cymbal etc., 
which are clapped—these are musical instruments. 
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"Purusártha' destiny is secondary (effort or labour). Their spheres 
arc separate and cach has ils own predominance in its own sphere. 
‘Therefore, it has been declared— 

A man should be satisfied with his wife, son, family, foud 
and wealth, but he should never be satisficd with the study of 
sacred books, adoration, chanting of Lord's name and charity. 
it means, that 3 man gains wealth and pleasure, as is destined 
and so he should be satisfied with them. Hut he should never 
be satisfied with, spiritual progress. He should go on labouring, 
for salvation for which this human body, bas been bestowed 
upon bim. 

Actions are of two kinds—good (virtuous) and bad (evil). 
Virtuous actions result, in favourable circumstances, while evil 
actions result, in unfavourable circumstances. But these cannot 
make a man happy and sad. It is out of folly, that a man 
feels, happy aud sad. If he gives up his folly, by believing 
in God* or in destinyt he feels happy. cven in the most 
unfavourable circumstances, as be gets rid of sins by facing 
painful circumstances. Moreover, he becomes alert, and does 
not commit sins, in future; and his inner sense is purified when 
he gets tid of his sins. 

A striver, should make the right use of favourable and 
unfavourable circumstances. In favourable circumstances, he 


should spend his money and material, for the welfare of others, 


he should not enjoy these. In unfavourable circumstances, he 
should abandon the desire for favourable circumstances. He 
should think, that he is getting rid of his sins, and the Lord by 
His grace, has caused such circumstances, so that he may be 
careful not to commit sins, in future, and may progress in the 
spiritual field. Thus, he should feel happy. This is the proper use 


"As a mother remains ever compassionate never otherwise while fondling 
‘and scolding her baby. similarly the Lord Who controls the vires and vices 
of beings, ever remains compassionate to everyone of hem. 

Whatever is 1o happen most happen and whatever is not to happen, will 
met happen. A man having such a determinate intellect is never worried. 
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of unfavourable circumstances, and if he feels sad, in unfavourable 
circumstances, this is their misuse. 

‘The Lord, has not bestowed upon us this human life, to 
enable us to enjoy pleasure and to suffer pain, Heaven is che 
abode for enjoyment and pleasure while hell and eighty-four 
lac forms, of lives are for suffering pain. But the aim of human 
life, is to attain salvation by transcending pleasures and pains, 
Those who remain negligent during human life, follow a cycle 
of birth and death. 

A man, is free in abandoning favourable circumstances but 
he is not free in abandoning unfavourable circumstances. ‘This 
can be elarificd, by an illustration. 

Rimalila borrowed a bundred rupees from Syámalila and 
promised that he would retam the amount with interest, jn a month. 
But he could not retum it. Syimaléla, went to Rámaltla's house, 
several times to demand payment as Rámalála had promised. But 
he did not pay the amount. One day Syamaliila lost self-control 
and beat Rámalála with his shoes. Rimalala filed a case in the 
criminal court, against Syamalate. A summons, was issued to 
Syamalala. He presented himself in the court. The magistrate 
asked him, "Did you beat him with shoes?" Syamslala said, 
"Yes, your honour. In spite of several promises he did not pay 
oy money. So he compelled me to beat him. I gave him five 
blows with shoes. Kindly order him to retum my money, by 
deducting five rupees as a fine for five blows (with shoes)." 

The magistrate smiled and said, "This is a criminal court 
You will have to suffer imprisonment, or fine for your crime. 
File a law-suit in the civil court if you want to get back your 
money. The two courts, are different.” 

‘Thus, the fruits of evil actions lead to unpleasant circumstances. 
1L is a case of criminal court and a man cannot escape it. But 
as far as, the fruit of virnious actions, in the form of pleasant 
circumstances are concerned, that is a case for a civil count. 
The two are different. They cannot nullify, each other. Thus 
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sins cannot be counter acted by virtuous actions. The two, are 
accumulated separatsly. But if one performs any good act, in 
order to repent, his sins perish. 

Some people complain, that there is no justice in the domain 
of the Lord*, because in this world, virtuous and good men are 
suffering, while sinners are enjoying themselves. The answer is, 
that virtuous persons are suffering, because they are reaping the 
fruit of their past evil actions; their present virtuous actions, will 
bear fruit later. Similarly, sinners are reaping the sweet fruits of 
their past virtuous actions, not of present sins. 

Moreover, there is one more point, which needs attention, 
In favourable circumstances, a man is proud of himself, he hates 
those whom he regards as inferior to him, and is envious of 
other persons, better fortune. Thus externaily, he seems buppy 
but actually be ts not. On the other hand, an ascetic who is 
dispassionate and a man of renunciation, and who possesses 
neither wealth nor property, may seem sad, without possessions 
to worldly people. But, actually his life is very serene and happy. 
So possessions and riches, do not make a man happy, and their 
absence does not make him, sad. Real happiness, consists in 
serenity and happiness of heart, while sadness, consists in burning. 
sensation and sadness of heart. 

A man can be free from virtues, by surrendering them to 
God, without any desire for fruit, but he cannot get rid of sins, 
by surrendering these to Him. One will have to suffer, the fruit of 
those sins because actions against the ordinance of the Lord, cannot 
be surrendered, to Him. This can be made clear by an illustration. 


În the Vana section of the Mahabharata there is an anecdote. One day 
Draupadi asked Yudhiyhira "You are suffering in exile following righteousness 
while Duryodhana is leading a luxurious life by enjoying the kingdom in spite 
f lis unrighteousness and selfishness Why?” Yudhiyphira replied, “Those 
who follow the path of righteousness in onder to get pleasures, actually dont 
know righteousness in the true sense of the term. They ore just like animals 
who hanker after pleasures without knowing cighteousness. Therefore humanity 
consists in following righteousness according to the ordinace of the scriptures 
Without caring cither foc the favourable or the unfavourable circumstances" 
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Once a king with many other people, went to Haridwara. 
Among the people, there was a wise businessman and a cobbler. 
The cobbler, thought that he would also act in tbe same way, 
as the wise businessman would do. When the priest started the 
vowtaking-ceremony, the businessman said, "I offer the charity 
of a hundred rupees, which I lent to that Brihmana, to Lord 
Krena," The cobbler, saw that the busimesmar gained feme, 
without paying even a single pice. So be wanted to do the same. 
He said, "T offer to Lord Krsna, the gift of a hundred rupees 
which 1 borrowed from the trader" By doing so he was very 
much pleased. 

‘After a fow days at the time of harvest, the Brühmapa came 
to the businessman and requested him to take grain for a hundred 
rupees and its interest. The businessman said that he had offered 
that amount to Lord Krsna, as charity, so he would not take it 
‘back. When the Brahmana insisted, the businessman asked him to 
offer it, as a gift to his own sister or daughter, So the Brahmana 
had to go home, without making any payment. 

The trader, who had lent 2 hundred rupees to the cobbler, 
went to him and demanded his hundred rupees. The cobbler said, 
"J offered those bundred rupees, to Lord Kryna as the businessman 
did." The trader said, "You can't get rid of this debt in this way, 
you will have to pay me back, the amount with interest." Thus 
fhe yot grain ftom the cobbler. 

Tt means that we cannot get rid of our sins and evil actions, 
by surrendering these to God, we shall have to suffer for them. 
But, if we sumcnder ourselves to God and take refuge in Him 
alone, He liberates us from all sins" (Gita 18/66). 

A sccond doubt, arises that gaining of wealth does not 
depend on destiny, because 2 man saves money, by foul means, 
such as non-payment of income tax and sales tax etc. But, if 
he pays full tax, the money is spent. So how does it depend on 
destiny? The answer is, that if he is destined to gain wealth, he 
will gain it, by anyother means, But if be is destined to lose it, 
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he will sustain a loss in every case, such as in disease, theft, and 
litigation ete, Moreover, the impressions of foul means, such zs 
theft of income tax etc., live for so many lives and they instigate 
‘one to commit thefts, and for which he has to suffer punishment. 
Similarly, enjoyment of pleasure is also pre-destined. A man 
may possess a lot of money, but he may not enjoy pleasure due 
to illness. He may have to eat very meagre méals as prescribed 
by a physician. On the other hand, even a man who does not 
possess. much money, may relish tasteful dishes in the company 
of generous friends, and kinsmen or by anyother means,” 

If a man is destined to gain wealth, he may be adopted by a 
rich man, or he may find it buried in the earth, while digging the 
earth or by anyother wayt. But a man, neither believes in destiny, 
nor depends on his hard work. So he is inclined to commit sins, 
such as theft etc., which result in a burning sensation of the heart, 
‘Moreover, he is likely to be punished. But, if a man remains 
satisfied and has faith in destiny etc., his heart remains full of 
great sereaity and bliss, and he also receives the necessities of 
life. As unfavourable circumstances, such as loss, death, dishonour 
and insult cte., cannot be avoided, they appear though no one, 
has a desire for these. Similarly, favourable circumstances, are 
‘also incvilable. In che Bhagavals, it is mentioned— 

"O King, as beings receive pain, as is destined to them, 
having no desire for il, so are pleasures born of sense-contacts, 
received in heaven and hell. Therefore, a wisc man, should have 
no desire for those pleasures." 

AS a man, is destined to receive either wealth or pleasures, 


“ris sean dat even to a saint, who renounces the world, people offer 
so many gifts, Renunciation, has a singularity that & person, who rencunces 
weil and does not atach any importance tit, develops a new destiny 10 
gain wealth. Sainc Rimadsa declares, "A saint does not possess ether food 
ir animals or cash but when De takes bis seat to have meal, he receives all 
"he articles of food” 

TA mam will receive whatever wealth he is destined wo restive, no 
one can be an obstacle toit So Tam neiber grieved nor surprised, because 
‘whatever is ours cannot be of others, (Paticatts, Mirssmpripti 112). 
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similarly onc labours cithcr for righteousness (dharma) or for 
salvation (moksa). In righteousness, importance is attached to 
things, such as body and wealth etc., while, in attainment of 
salvation, there is predominance, of feelings and thoughts. 

A man, should perform his duty in accordance with. the 
ordinance of scriptures and social decorum, but he should be 
satisfied with its fruit. Lord Krsna declares in the Gita, "You have 
a right to action alone, and never at ail, to its fruit" (247). He 
is free in performing actions, but he will receive the fruit, which 
is destined. How to get rid of fruits, of all the three kinds of 
‘actions—kriyamana (of the present), saficita (accumulated) and 
prirahdha (destiny). 

‘There are two entities—Prakrti (matter or Nature) and purusa 
(Spirit or soul). Prakrti is ever active, while Purusa never undergoes 
any change, in the form of activity. When man (soul), assumes 
his affinity with matter, he becomes a doer, and an enjoyer. But, 
when he renounces his affinity with matter, he gets established 
in (he self, and actions do not affect him, in anyway. 

Other points in connection with destiny—{i) A man, is destined 
to come across pleasant and unpleasant circumstances. But they 
cannot force him to be sad or happy. He becomes sad or happy, 
‘out of ignorance. A liberated soul remains equanimous, be does 
not become, either sad or happy as his ignorance is completely 
gone, Therefore it is said that no Prirabdha remains for a God- 
realised soul. (ii) A man's intellect, is guided by his destiny. 
Being guided by his intellect, a businessman gains, by buying 
a commodity, while another, loses by selling it. Thus gain or 
loss, is decided by destiny. But, a man is free to having honest 
or dishonest dealings, because it is ‘Kriyamina’ or new action. 
(i) A glass, falls down from a hand and breaks into pieces. 
Does it happen out of negligence or by destiny? 

A man should be carcful in handling it, but be should 
consider it as destined, when it is broken. He should leam 
a lesson, in being more careful, in fotore. Be cautious while 
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doing and remain always cheerful in happening. (iv) What is 
the difference in a disease, caused by destiny and disease caused, 
by harmful diet? 

The disease caused by harmfu! diet, can be cured by taking 
‘medicines, but the disease caused by destiny cannot be cured, by 
medicines. Hot religious rites such as chanting of Mahāmrtyuñjaya 
etc., could cure diseases, caused by destiny. 

Diseases arc of two kinds—Adhi (mental) and Vyadhi 
(physical). Mental diseases can again, be divided into two groups 
(a) of sadness and worry ctc. (b) lunacy. Sadness and worry, 
are caused by ignorance, while lunacy is caused by destiny. 
"Worry and sadness etc. are given up through wisdom, while 
Innacy is not abandoned but even during lunacy, a God-realised 
man cannot perform any improper action, which is forbidden 
by scriptures. (v) What is the difference between sudden death, 
and untimely death? 

1f a man dies of snake-bite, or by falling from a roof or by 
drowning, heart failure or by an accident, this is sudden death, 
which is pre-destined. Such a man, dies after completing the 
duration of his life. 

1a man commits suicide, by hanging himself or by jumping 
into a well or fire or by lying under à moving train or by poisoning 
himself, this is untimely death. A man commits suicide, without 
completing his span of life. He who commits suicide, incurs the 
sin of munder, and this is a new sin. God has bestowed upon us, 
this human body so chat we may realize Him, so it is a deadly 
sin, if we destroy it by committing suicide. 

Sometimes a person, who makes an effort to commit suicide, 
does not die. The reason is, that his destiny is connected with, 
the destiny of others. As birth of a would-be-son or good which 
is likely to be done by him, to the people or any unfavourable 
or favourable fruit, which is going to be reaped by him, because 
of his past actions, may save him from dying. (vi) The person 
who is murdered, dies as a fenit cf his past actions, while the 
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uses the term "Srou' (Hear) (18/4,19,29,36,45,64). It means that 
a striver, should learn or understand the Säñkhya doctrine well 
Tf he understands it well, he realizes the self, immediately. 

'Säùkhye krtinte proktini siddbaye sarvakarmanim'—These 
five factors are contributory to the performance of all actions, 
whether prescribed or prohibited, physical or mental or oral, 
and whether these are gross, or subtle. When a person regards 
himself as a docr of actions, he performs actions, and those 
actions being accumulated, bear fruit for him. But when be 
Tenounces doership, those actions are performed, but they do 
not bear fruit for him i.e., they do not cad bim, to sin, virtue 
‘or bondage. Then only four factors remain, by which, all actions. 
are accomplished. These sre—l. the seat of action (body), 
2. the organs (senses), 3. efforts and 4. destiny (Gità 18/14). 

In the Sankhya doctrine, there is predominance of knowledge 
or discrimination. Then, why has the Lord started the topic of 
accomplishment of actions? The reason is, that Arjuna belongs 
to the warrior class and it is his duty to fight. So Lord Krsna, 
exhorts Arjuna to fight, being unattached to it, either through 
Sahkhysyoga or Karmayoga. Arjuna, wants to know the true 
nature of Sátkhyayoga. So Lord Krsna, begins the topic of action 
through SaAkhya doctrine. 

Arjuna, wanted to abandon actions. So Lord Krsna clarifies 
that neither performance of action, nor abandonment, leads to 
salvation, But, when a man (the soul), renounces his affinity with 
the perishable Prakrti, he attains salvation. That can be renounced, 
cither through Karmayoga (the Discipline of Action), or through 
Säñkhyayaga (ihe Discipline of Knowledge). In Karmayoga, there. 
is predominance of renouncement of fruit viz., mineness and 
attachment, while in the Satkhyayoga, there is predominance of 
Tenouncement of egoism. But, if a man renounces attachment, 
his egoisem is naturally renounced* and if he renounces egoism, 

A man (ihe soul being a fragment of God has jdendity with Him, But 


‘having disinclinations for Him he has the sense of egoism as “I am worldly, 
lam intelligent, i am leamed” ec. He is attached to this egoism. But if he 
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his attachment and mincness is naturally renounced as mineness 
depends upon only egoisin. 
Appendix—The Lord describes the five factors contributory — 

to the accomplishment of all actioas in order to explain that 

the Self is not the doer. Out of these five, when the sense of 
doership is renounced, then actions totally come to an end viz., 
affinity with them is renounced. 

€ 


Link:—The Lord now enumerates these five factors. 
aagi cen erat acai a qatar! 
fafang quater ta Sart wa t ev il 
adhisthànam tathà kartā karanaz ca prthagvidham 
vividhasca prthakeesta daivami calvatra paficamam 
"The original base of action (body), the doer (agent), the 


instruments of various sorts (senses), many kinds of efforts and 
Daiva, impression being the fifth. 14 


Comment:— - 
"Adhisthinam'— This term stands for both the body and the 
country (earth's surface), in which this body stays. 
"Karti'—All actions, are performed by prakti, not by the 
self. But, when a man by ignorance, regards actions as his own, 


perforin all actions by thinking, "Nothing is mine, I nocd nothing and l have 
to do nothing for me,” his utachrment is renounced. As soon as his attachment 
is renounced, bis egoism will also be renounced. 

‘A Karmayog' performs al the scóons with his physical, subtle and causal 
bodies for tho welfare of others. With his physical body he works for the 
‘weltare of other, with his subtle body he thinks for the welfare of others and 
with his causal body, his tance is for the welfare of others. By doing so his 
egoism and atachment are renounced and he stans peace. 

‘The peace which is attained after renouncing the world is a means (Git 
6/3) while the peace which one atains by God-realization is the supreme (Gita 
GI). So if a striver does not enjoy the peace which is a means, he attains 
to the supreme peace. 
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he becomes a doer or an agent * Such a doer, is contributory 
to the accomplishment of actions. 

"Karanarh ca prthagvidbam’—There are thirteen instruments 
(senses)—the band, the foot, the mouth (organ of voice), anus 
and genital organ—these five organs of actions and car, eye, 
skin, tongue and nose—these five sense-organs—these ten are 
external instruments or senses, while mind, intellect and egoism, 
are intemal instruments, 

"Vividhaéca prthakcestà—Various kinds of efforts, are 
made by above-mentioned, thirteen senses, as hands are used 
for exchange of things, feet for moving, the organ of voice 
for speaking, anus for discharging excrement. genital organ for 
discharging urine, car for hearing, eve for secing, skin for touch, 
tongue for taste, nose for smell, mind for thought, intellect for 
determination and egoism, for pride. 

"Daivarh caivatra paicamam’—The fifth factor, for the 
accomplishment of all actions, is Daiva’. Here the term Daiva’ 
stands for sarhskāra (Impressions). If a person performs, good 
actions, they leave good impressions, but if he performs bad or 
evil actions, their impression is bad. Those impressions instigate 
him to act. Good impressions, inspire him to perform good actions 
while evil impressions instigate him to perform, evil actions. 

These five factors—body, the doer, instrument, efforts and 
Daiva or impressions, are contributory to the accomplishment 


WAL the actions are performed by Prakpti, it has been described in dhe 
Gità in severat ways— 

(I) AIL actions are performed by the moder of nature (3/27; 13/29). 

(2) The modes are acting on che modes (1/28) and when the seer perceives 
mo agent other than the modes (14/19). 

@) The senses aci ya sense-objects (59) 

(4) Here in 18/14 five factors are contributory to the accomplishment 
of actions. 

All these statements mean that actions ace performed by nalure only and 
not by the self, but a man by identifying himself with mature assumes that 
he is a doer (3/22). But a wise man cealizes that all actions ore performed hy 
natura, so he docs nothing at all (5/8). 
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of all actions. No action can be performed, without the body, 
which is the base. Without a doer, who will perform actions? 
Actions can be performed by a doer, with the help of senses, 
only. There cannot be accomplishment of actions, without efforts, 
The doer will act, according to the impressions imprinted, on 
bis mind and beart. 

Thus, these five factors contribute to-the accomplishment 
of all actions. 

Appendix—‘Karta’—Ego is 'apari pralgti’ and the Self 
is ‘para prakyti’. The Soul's affinity is with God but it being 
identified with ego thinks itself as the doer. 

"Daivam'— Good and bad latencies of the past abide in the 
hearts of all persons—‘sumati kumati saba kerh ara rababiris’ 
(Manasa, Sundara. 40/3). The company, the scripture and 
thoughts—these three intensify the good or bad latencies which 
give inspiration for new actions. 


EE 


min wma cmi 

aret ar faaiti St WHA qeu FS: eut 

éarirav&ómanobhiryatkarma prārabhate narah 

nyüyyam vā viparitam và pañcaite tasya hctavah 

Whatever action right or wrong a man initiates with hls body, 
speech and mind, these ve are its causes. 15 
Comment;— 

"Sariravàü mapobhiryatkorma prürabhate narah cyüyyarh và 
viparitarà vi podeaite tasya hetavab'— The five factors described 
in the preceding verse, have been included in this verse also—as 
the body stands for 'Adhisthana,’ speech for external instrument 
(scnsc), mind for internal instrument (sense), "Narab' (Man) for 
the doer and the term "Prarabhatc' (Performs), stands for efforts. 
As far as Daiva’ (Impression), is concerned, it also abides in 
the internal sense, but it is not revealed. It is revealed, through 
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inclination and action, which are performed by inclinations, 

‘Whatever actions s man performs, with the predominance 
of either, the body or the speech or the mind, whether it is 
prescribed or prohibited by the scripmres, these five (mentioned 
in the preceding verse), are its causal factors. 

All actions are performed, with body, speech and mind. If 
they are prohibited, they lead to bondage. So, in the fourteenth, 
fifteenth and sixteenth verses of the seventeenth chapter, there is 
description of penances of body, speech and mind, respectively. Jt 
means, that if any action is not performed against the scriptures, 
with body or speech or mind, it becomes a penance. In the 
seventeenth verse of the seventeenth chapter, it is mentioned 
that penance which is practised, without expectation of reward, 
is called sittvila, Sáttvika penance, leads to emancipation, while 
the rijasika and timasika penances, lead to bondage. 

The body, speech and mind, become impure, when a man 
regards these, as his own. By regarding them as bis own, he 
cannot realize, that he has no connection with actions. So if a 
striver, does not regard these as his own and does not perform 
any action for bimself, these are quickly purified, Therefore, one 
should renounce his affinity, with them, either by purifying them, 
through the Discipline of Action or by applying discrimination, 
through the Discipline of Knowledge. As soon as, this assumed 
affinity is renounced, he realizes the self. 

All the activities im the world are performed by universal 
divine power, so is the case with the activities of an individual, 
But he commits an error by disregarding his discriminating power 
that he regards himself as doer of actions, such as cating, 
drinking, sitting, standing, sleeping and waking etc. So these 
actions bind him. But if he does not assume, that he is a doer, 
those actions do not bear fruit for bim, and be is not bound 
by them, As actions. such as growth from childhood to youth, 
breathing, digestion etc., are performed, by prakrti and if he does 
not consider himself as doer, they do not bear virtuous or sinful 
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fruits, for him, Similarly, when he has no sense of doership, he 
realizes that all actions are performed by nature, alone. 

Appendix—Presence of attachment and aversion, joy and 
sorrow etc., in the mind is mental action. 

“Nyayyam’—This term means—'Sattvika karma’, (actions 
of the nature of goodness), actions ordained by the scripture 
and virtuous actions. ‘viparitam’—tbis term means—Rajasa- 
Tümasa Karma (actions), actions prohibited by scriptures or 
evil (bad) actions. The expression "ny&yyari và viparitarn vi^ 
 means—all actions. 

mr 


Link:—Having explained the five factors, which are 
contributory to the accomplishment of ali actions, according 
to the Saitkhya doctrine, the Lord, now critivizes, those, who 
recognize the self as doer. 


wad ufa waiter eet qud 
"aysgerpasfaewa u uya quía neg u 


tatraivarh sati kartāramātmānarh kevalari tu yah 

paíyatyakptabuddhitvanna sa paóyat durmatih 

Such heing the case, a man of perverse underxlanding, who, 
on account of impure (untrained) mind, looks upon his pure self 
alonc, as the docr, does not sce right. 16 
Comment:— 

'Tatraivath sati — kartürsmütmánar kevalam tu yah 
paíyatyskrtabuddhitvánna sa pasyati durmatily All actions are 
performed by body, the doer, the instrament, efforts and Daiva, 
not by the self. But, he who looks upon his self, as doer, bis 
understanding is untrained i.e., he has not attached importance, 
to discrimination by which be can realize, that the sentient self 
is different, from the insenticat nature. He is of a perverse mind, 
because he has not developed his understanding. If he awakens 
his discrimination, he cannot ceanain, of perverse mind. 
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The two terms 'Akrtabuddhitvàt, and ‘Durmatih’, seemingly 
having the same meaning, have some difference. The former 
erm, denotes the cause, why a doer is Durmati. (of perverse 
understanding), while the term ‘Dunmatih’, is adjective for the 
doer. The doer, is of perverse understanding, because he has 
not developed and refined his discriminative faculty. Had he 
developed it, he could not bave been called, a man of perverse 
‘understanding. 

‘The self, does nothing (Gi 3/31). But when man identifics 
himself, with body, because of his perverse mind, hc does not 
realize, that he is mol a doer. 

The term ‘Kevalam’, (merely or only), has been used, both 
jn the Disciplines of Action, as well us of Knowledge. In the 
Discipline of Action, all actions ure performed, merely with body, 
senses, mind and intellect, and the striver, is not attached to 
those actions (Gità 5/11). So, he realizes tbat all of them have 
their identity with the world. By realizing this fact he realizes, 
that he is established, in the self. 

In the Sátkhya doctrine (Discipline of Knowledge), there is 
predominance of knowledge or discrimination. Such a suiver, 
realizes that all actions are accomplished by these five factors, 
not by the self. But, a person whose mind is deluded by egoism, 
considers himself to be a doer. When his delusion is renounced, 
be realizes, that he (the self) is not the doer, at all. So the term 
"alone, has been used with the self. 

Here, a point needs special attention. In the Discipline of 
Action, the term ‘Kevalam’, has been used with the body, mind 
and intellect, to denote that all of these including ego, will be 
used for service of the universe, aod then the self, will remain 
as it is, But in the Discipline of Knowledge the term "Kevalamr, 
has been used with the self, which denotes that it is absolutely 
pure, immutable, enlightened and unattached. But, in this case 
there remains egoism, in its subtle form, and after sometime, it 
melts and merges in nature. 
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 Appendix—Of ull the ‘eases’ the nominativo case is important. 
In 'karà' (nominative) a glimpse of the sentient is perveived 
which is not perceived in other ‘cases’, In fact ‘kartā’ (the 
doer) is not the name of the sentient. It is merely assumed 
one 'shahküra vimudhátmà kertdhamiti manyate’ (Git 3/27). 
Therefore the Lord bas condemned the person, who looks upon 
the pure Self as the doer by stating, that his mind is not pure 
and he is a man of perverse understanding. The reason is that 
the Self is neither a doer nor an experiencer viz., the Sclf neither 
acts nor is tainted —‘Sarirestho’ pi kaunteya na karoti na lipyate" 
(Gita 13/31). In fact senses af doership and enjayership have no 
existence, so they can be renounced. ‘I am a doer’ and ‘Eam 
an experiencer’—these assumptions are neither God-made nor 
nature-made but thoy arc Self-made. 

In fact no one is a doer, neither the sentient (the Self) is 
a doer nor the inscntient (non-Self) is a doer, However if we 
have to assume a doer, only the non-Self is a doer. This fact 
has been pointed oot in the Gita in different ways—All actions 
are performed by “prakrti’ viz, 'prakri" is the doer (Gita 13/29); 
all actions are performed by the modes; it is the modes which 
are acting on the modes viz., modes are the doer (Gia 3/27- 
28, 14/23); senses are moving among the scnsc-objects viz., 
senses are the doer (Gitk 5/9). It means that the doership is in 
“prakti” rather than in the Self. Therefore an enlightened exalted 
soul, who remains established in the Self, realizes that he does 
nothing—naiva kiñcit karomiti yukto manyeta taltvavit’ (Gia 
5/8). The Lord also declares "When a man beholds no other doer 
than the modes viz, he realizes this fact in all actions there is 
no doer other than the modes, and knows the Self to be totally 
disconnected with the modes, which is the reality, then he attains 
to My Being” (Gita 14/9). 

A striver on reflection and reasoning can easily accept the 
worldly actions such as eating, drinking, sleeping and waking etc., 
to be done by ‘pruksti’; bul he thinks that chanting the Lord's 
holy names, meditation, trance and such other spiritual activities 
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are done by himself—this in fact is the stumbling block to a 
striver. The reason is that from the viewpoint of Jiánzyoga, an 
action may be of the highest standard ur of Uie lowest standard, 
itis of the same class and is donc by ‘prakrti’ only. ‘Brandishing 
a lüthi* (a long stick) and ‘counting the beads of a rosary” arc 
two different activities yet they are in ‘prakti’ only. It means 
that all worldly actions such as eating, drinking, sleeping, waking 
and also the spiritual actions such es chanting the Lord's holy 
pame, meditation and trance etc., take place in “prakrti’ only the 
performance of an action is not possible without being connected. 
with ‘prakrti'. Therefore a striver should not renounce the spiritual 
actions but he shonld not have (he sense of doership viz., he 
should not regard them to be done by himself and for himself. 
Af importance is altached to an action whether mundane or 
spiritual, it means that importance has been attached to matter 
(aon-Self). If spiritual actions, sanctioned by the scriptures, are 
given importance, it means that the non-Self is valued which is 
am obstacle to a striver’s spirital progress.* Spiritual actions 
aim at God-realization, so they lead to salvation. The more an 
action is given the secondary importance, the more predominant 
importance will be attached to the affinity with God, and the 
more benefit a striver will derive. If there is predominance of a 
mundane action, then in spite of practising the spiritual discipline 
for years together, à striver will not get much spiritual benefit. 
Therefore a striver instead of attaching importance to action, should 
Tove God, Love, rather than action, is the real worship to God. 

He whose intellect is devoid of discrimination viz.. who bas not 
attached importance to his discriminative faculty is ‘durmati’ (of 
perverse understanding). For Self-realization, discrimination, rather 


"In the worship to God there is predominance of God's grace; therefore 
a river las no sense of duership, A Kriya (wlach occur) an action, the 
‘worship and the discriminacion—these four are differen from each other. In. 
“Kriyi? chere is no connection with anyone, In action a porson is connected 
with favourable and`unfavourable circumstances (fwit). In worship he is 
connected with God, In disuriminalian there is broach of affinity of the Self 
with the non-Self, 
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than intellect, is the factor. Intellect is purified by discrimination. 
Ind unification of intellect, virtuous actions are also helpful to 
some extent, but it is not purificd with virtuous actions as much 
as it is purified by the discriminative faculty. Sins, volatility of 
mind and ignorance in a striver are not to be blamed so much 
as the striver is to be blamed, if he does not attach importance 
to discrimination. Discriminstion is beginningless and eternal. 
‘Therefore in spite of the persistence of sin, volatility of mind and 
ignorance, discrimination can be aroused, Discrimination is not 
destroyed by sin but it is not aroused. A striver does not attach 
importance to discrimination because be attaches importance to 
actions and objects. He who attaches importance to actions and 
objects is a man of perverse understanding. 


Arm ERR 
Link:—In the preceding verse, it has been mentioned that 
he who looks upon his pure self as the doer, does not see at alt. 
Now the Lord, in the next verse, explains who really sees. 


wet iret ghar 4 fenem i 
wenfü w gripes gf «t fenem got d 


yasya nübuükrto bhüvo buddhiryasya ma lipyate 
hatvüpi sa — imállokünna banti na nibadhyale 


He, who ls free from egoism, whose intellect is nat tainted, — — 


though he may stay other ercaturcs, he slays not, nor is he bound 
(by actions). 17 
Comment: 
"Yasya nàbaükrto bhavo buddhiryasya na lipyate'—He is free 
from the egoistic notion that T am a doer and his-intellect is 
not tainted, by the selfishness that I shall reap the fruit. As all 
actions, are performed in light but light is not the doer, similarly 
the seif, is merely a silent wimess, of all activities. Thus a striver, 
realizes that he is not a doer. Similarly, he has no desire of his 
‘own i.e., he is free from the pairs of opposites, that it should so 
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happen and it should not so happen, it means, that his intellect 
is not tainted. Such a striver, remains neither a doer, nor an 
enjoyer. and he realizes, this fact. 

Nature does everything and it always undergoes modifications, 
while the self. is its illuminator. By knowing this fact, a striver, 
remains established, in the self. He does not regard himself, as 
a doer. When he is free from this eguistic notion, his intellect 
is not tainted, to acquire the fruit of actions. 

Egoism is an assumption, and this assumption, is made by 
an embodied soul, himself, It is he (himself), who assumes a 
sense of doership or denies, this sense. 

"Hatvápi sa imállokünna hanti na nibadhyate—Thongh, he 
may slay all beings at once, yet he does not really kill, because. 
he has no egoistic notion; and he is not bound, because he has 
no notion of enjoyership. It means, that he is attached neither to 
action nor to their fruit. Action and fruits, are within the sphere 
of Nature. But, due to not realizing this fact, an embodied soul, 
assumes doership and enjoyership, in himself. When action is 
performed with a sense of doership, then the three factors, 
namely, the doer, the organ and the sctivity, are contributory 
to the accomplishment of an action. 1n the absence of doership, 
all actions ate converted into inaction. But, with a sense of 
doership, any activity, converts into an action. When the sense 
of doersbip is extinct, then the cosmic soul (God), Who is the 
essence and illuminator of all, remains. So, he can neither kill, 
nor be bound (Gita 2/19). 

He slays all beings—what does it mean? [t means that 
a man who performs his duty, according to his caste (social 
order) and stage of life, being free from egoistic notion, with 
his untainted intellect, incurs no sin. For example, a liberated 
soul belonging to warrior class, while slaying wartiors on the 
battlefield, neither slays nor is he bound, because he is tree 
from egoism, and selfishness. 

Here, the context is of war. So, by using the term 
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‘Hatvapi' (even having slain), the Lord inspires Arjuna, to wage the 
war. The term 'Api' (even) denotes—"Such a man, does nothing at 
all, though he may he ever-engaged in action" (Gità 4/20), "Being 
engaged in all forms of activities, be dwells in the Lord” (GHA 
6/31), "The Supreme self, though dwells in the body, it neither 
acts nor is tainted" (Gita 13/31). lt means, that the Self, remains 
uniform and fixed, whether a man is engaged in actions, or he does 
not act. The reason is, that it is nature, which performs ali actions. 

A man (soul), has bis identity with God, but it is because 
of his egoistic notion, that he becomes separate, from the Lord. 
Actually, he is neither a doer nor an enjoyer, but by identifying 
himself with a body he accepts an egoistic notion, and thus 
becomes a doer and an enjoyer. 

This egoism is of two kinds. 'Aharhsphūrti'. and 'Ahaàkrti. A 
‘man, awakes from sound sleep and he realizes that he exists. This 
is one kiad of egoism, which is called 'Abisphüni. But then by 
identifying himself with the body, he assumes that he belongs to 
a particular caste, creed and social order etc., this is his affinity 
with, the unreal. With such affinity (identification), with the unreal 
(body), he regards actions done by the body, as actions done, 
by the self. This is another kind of egoism, called 'Ahañkrti'. 

There is limitedness, in the self due to ego. Even im 
"Aharhsphürti, as mentioned above, individualism remains. But 
it does not bind. When one accepts ‘Abaikrti, viz., he assumes 
felationship with someone or something or seme action, then 
dualism of virtue and vic: arises in the embodied soul, which 
induces bim to perform good and bad actions. On Self-realization, 
the limitedness in 'Alzuisphürt is destroyed. In such a state, 
actions are done by that liberated soul, in an impersonal state. 
These do not bind him. 

"Na hauti na nibadhyate'—He neither slays, aor is he bound— 
What docs it mean? There are two states of trance temporary and 
permanent. The temporary state is called ‘Nirvikalpa-Avastha’, 
while the permanent one, is called "Nirvikalpa-Bodha. The former 
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does not remain uniform, it andergoes change. It can be attained 
through practice, By remaining detached, from the "Nirvikalpa- 
Avasthi?, the self-evident 'Nirvikalpa-Bodha, is realized. The latter 
remains ever uniform without undergoing any change, and it 
cannot be attained, through practice. In this state, while slaying 
all beings, a man neither slays, nor is bound by such killing. 

How should a man be free, irom the egoistic notion and 
how should his intellect not be tainted? 

A man, by applying his discrimination, should realize the 
fact, that all actions are performed by nature alone, which always 
undergoes modifications. Moreover, all actions, as well as heir 
fruit, appear und disappear, while the self, as illuminator of al! 
of them, ever remains uniform. By realizing this fact, he can be 
free from egoistic notion, and his intellect, is not tainted. 

Appendix—The expressions—‘nahadkrta bhiva' means to 
be free from egoism and ‘buddhih ma lipyate’ means to be free 
from desire, the sense of mine and selfishness. 

Arjuna said, "Sin will accrue to us by slaying these desp- 
cradocs—'päpameväśrayedasmānhatvaitānātatāyinsh’ (Gità 1/36) 
and ‘We'll accrue sin by slaying these reverend preceptors 
and elders—'garünahatvà hì mahánubbávàn........' (Gità 2/5). 
Therefore here the Lord declares that Arjuna will accrue no sin 
even though be slays not only his reverend proceptors and elders 
‘out also all other creatures because sin will accrue only, if he has 
the egoistic notion, and if his intellect is tainted. The intellect is 
tainted by having desire, the sense of mine and selfishness. If a 
man is drowned in the Ganges, the Ganges accrues no sin; and 
if anyone drinks its water, bathes in it and irrigates his land and 
makes it fertile, the Ganges does not eam any virtue, When it 
rains heavily, several creatures are killed and the life of several 
other creatures is saved but rain neither accrues sin nor virtue. 
‘The reason is that they have neither the egoistic notion nor their 
intellect is tainted. If 2 Surgeon performs a surgical operation, 
being free from desire, the sense of mine and selfishness, in 
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spite of cutting the organs, he incurs no sin. If he is also free 
from ibe egoistic notion also, then no question arises at all of 
his accruing sin. 

By Münayopa, the egoistic notion is destroyed; und by 
Karmayoga, the taintedness of the intellect is wiped out. If one 
of the two is destroyed, the other is also destroyed. [t is because 
of the egoistic notion that in a man (self), the desire for pleasure 
and salvation evolves. When the egoistic notion is wiped out, 
then the desire for pleasure is also wiped out— buddhiryasya 
na Jipyate’. With the destruction of the desire for pleasure, the 
yearning for salvation is automatically fulfilled because salvation 
is axiomatic (Self-evident). 

me BEB 

Link:—Knowledge and actions in themselves, are not. evils. 
1r is the sense of doership, which is an evil. A sense of doership. 
caüses actions—this is explained in the verse, that follows:— 

aM fi Rare Pafenur ander) 

tut aad arf afaa: corem: NR N 

dina jñeyarh parijíGti trividhā karmacodanā 

karaņarh karma karteti trividhah karmusnigrahah 

Knowledge, the knowable and the knower, these three motivate 
action; and the instrument, the action and the agent (doer) are the 
three constituents (bases) of action. 18 
Comment:— 

Ln the fourteenth verse of this chapter, the Lord explained 
the body, doer, instruments, efforts and daiva (impressions), 
these five factors, as responsible foc the accomplishment of 
all actions. Ont of these, the most important one, is the doer. 
So the Lord vehemently criticized, a man, who looks apon his 
self, as doer, in the sixteenth verse, while He praised one who 
is free from egoistic notion, in the seventeenth verse. The Lord 
in the eighteenth verse, clarifies that it is the notion of egoism 
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(duership), which binds a man. The main purpose of this verse 
is a man should get rid of the notion of doersbip.] 

| Jiiinash Jfleyaxa parijaatd trividhà karmacodans'— Knowledge, 
the knowable, and the knower, are the threefold incitement to 
action. Knowledge has been mentioned first of all, because it 
is knowledge, which motivates a man to action. As a man first 
knows, that he is thirsty—this is knowledge; and then how 
be should quench it. It is water, which can quench the thirst. 
So water is 'knowable', He who knows, is the knower. But all 
the thtee—knowledge, the knowable and the knower, together 
motivate a man to action. If there is absence of anyone of the 
three, the remaining two cannot contribute, to action, 

He who knows the motivation of action, is called Parijñātā' 
(knower only). In this 'Parijdit' a sense of doersbip and sense 
of getting anything ior himself, are quite absent. He knows only 
inspiration (sphurana), of actions. There can be motivation to 
do an act, only in a particular individual. In respect of different 
activities, such as eating, drinking, sleeping, bearing etc., the 
doce of these different activities, can be designated ss eater, 
drinker, sleeper, hearer eic. But the knower of all of these, will 
he designated by the term "Parijiàtà." 

"Kavanar karma karteti trividhah karmasaigrahah'—The 
instrument, activity and the agent, are the triple constituents 
of action. It is the conjunction of these three, which produces 
action. The means, such as mind, intellect and senses etc., by 
which he performs actions, are known ‘Karana’ (Instruments). 
The acts of eating, drinking, sitting, walking, coming and going 
etc., are ‘Karma’ (activities). A person, who having affinity with 
instruments and activities, performs actions, is called a ‘Karta’ 
(doer), These three, are the constitents of action. Here, the 
Lord wants to emphasize the fact, that it is a sense of doership, 
which binds a man. Out of the three constituents of action, the 
organ (instrument) does not contribute to the accomplishment of 
action, as it is subservient to a doer. Only that activity, which 
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a docr wants to do, is performed by him. Therefore, an activity 
is also not, an important contributory factor, Aceording to the 
branch of learning, known by the name 'Saikhiya’, it is a sense of 
docrsbip, which is the chief contributory factor, to action. In the 
absence of a sense of doership, no action is accomplished. The 
terms Karana’, and 'Karma', have been used before, while the 
term ‘Karta’ has been used close to the term ‘Karma sañgrahab', 
by the Lord, in order to bring bome the fact, that it is a sense 
of doership which gets a man into bondage. If he performs 
action without a notion of doership, he is not bound because 
no action is at all accomplished in the absence of the sense of 
doership. So the Lord has used the term ‘Kana’ (doer), close to 
expression’Karma-sangrahait (constituents of action). 

Appendix—Arjuoa expressed his desie t0 know the 
truth about the path of knowledge and the path of action 
(GRE 18/1), therefore the Lord deseribed the path of action 
upto the twelfth verse. Then the Lord from the viewpoint of the 
path of knowledge, while describing actions, mentioned five 
factors which are contributory to the accomplishment of all 
actions (Gita 18/13—15). The same fact in a different manner 
ig described here in the form of ‘Karmaprerana’ (incitement to 
action) and ‘Karmasaigrabah’ (constituents of action). 

‘When a man fas the egoistic notion and taintedncss, then the 
knowledge, the knowable and the knower—these three motivate 
(incite) an action viz., he thinks that if be performs a particular 
action, jt will bear a particular fruit. With the incitement of action, 
there is ‘Karmasafgraha’ viz. there is accomplishment of sinful 
and virtuous actions, How the sinful and virtuous actions are 
performed-—this will be described in detail by the Lord ahcad 
from the twentieth verse. 

ie 


Link:—Now, the Lord from the next verse, classifies them into 
three kinds so that a striver, by knowing these, may transcend, 
the three modes of nature. 
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ai ada pal a fade eA: | 
TAA OTEA A, AAN RR t 


jñänam karma ca kartā ca tridhaiva gunabhedatah 
Procyate gupasukhyāne yathüvaechrgu tünyapi 
Knowledge (|Aina), action (karma) and the deer (kart) are 


declared, in the science of gunas (Sáikhya philosophy), to be of 
three kinds only, according to differences in the modes. Note these 
carefully also. 19 

Comment:— 

"Procyate gunasmikhyane'—The Lord explains to Arjuna, the 
three kinds of knowledge, action and agent, as declared in the 
science of modes (Satkhya philosophy), according to differences 
in the modes 

"Éi&narh karma ca karti ea tridhaiva guaabhedatah'—In the 
preceding verse, the Lord explained the threefold incilement, 
to action and the threefold constituents, of action. Thus he 
explained six factors.* Out of these the Lord, first discusses 
three—knowledge from the threcfold incitement, while action 
and agent, from the threefold constituents. Any person, begins 
an action after possessing knowledge, about it. So knowledge, 
has been taken first. In the performance of an action, an agent 
‘occupies an important place, but action has also been taken with 
it, because without action, he cannot accomplish (execute), an 
action, It means, that knowledge occupies an important piace, 
as an incentive to action, while action and agent, arc significant, 
so far as the execution of action is concemed. If these three, 
are Sattvika (good), a man is not bound. If these are rajasil 
passionate) or tàmasika (ignorant), à man is bound. 

Now the question arises as to why the knowable and the 
knower, have not been taken from the threefold incitement. The 


* Knowledge, the Faowable and the knower—the threcfold incitement is 
subtle macerial while the instrument, che action and the agert—the threefold 
constituents of actine are gross materials, 
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reason is, that a knower becomes an agent, when he establishes 
his affinity, with an action. So, within the three kinds of agents, 
three kinds of knowers, are included. Moreover, a knower is of 
three kinds, only when he is attached to modes of nature, IF he 
is not attached to them, he remains merely, a knower, without 
having a classification of three kinds. 

The knowable or the object, to be known is Jñeya'. There are 
different objects to be known, bat the aim of knowing these objects, 
is to derive bappiness. So the Lord, hus classified the knowable, 
by the name of happiness into three kinds, further (in 18/36—39). 

Similarly the Lord, has not classified the instruments, such 
às senses and mind etc., into three kinds. Whatever actions, are 
performed with senses etc., u man performs these by applying 
his intellect, So the Lord, classifies the instruments by the name 
of intellect, further (in 18/30—32). 

Firmness (steadiness) is necessary, with intellect, in the 
Discipline of Knowledge. So the Lord, in the Discipline of 
Knowledge, has used firmness with intellect (6/25, 18/51), He 
has also classified it into three kinds (18/33—35). 

The term ‘Tridhaiva’, denotes that there are only three kinds, 
neither more nor less than the three, because the three modes 
of goodness (sattva), passion (rajas) and ignorance (ta 
born of nature (Gita 14/5). So because of connection with these 
three modes they are of three kinds. 

"Yathüvat—As it has been described in the branch of 
knowledge, dealing with Gunas, He is telling him the same, 
without any addition or substraction. 

*Senu'—Lord Kryna asks Arjuna, to hear the topic attentively, 
because out of the three the sGttvika one, enables a man to realize. 
God, by breaking up his affinity with actions, while the rajasika 
leads to the bondage of birth and death, and the Gimasika is 
conducive to degradation, viz., hell and eighty-four lac forms, 
of lives, So he should adopt the sāttviks mode and abandon the 
Rijasika and Tàmusika. 
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'Tāni'—The agent, action and knowledge, kave no connection 
with the self. The self is ever-pure and detached. 

"Api'—Itis indispensable to know, these three kinds, because 
by knowing these in the right perspective, a man can realize 
the fact enumerated in (18/17). 'He who is free from egoistic 
notions, whose intellect is not tainted, though he slays the 
people, he really slays not, nor is he bound (by actions) ie., 
he realizes, dhe sel. 

n B 

Link:—The Lord now begins to describe the Sattvika 
Knowledge (knowledge of goodness). 

way h arta | 

ferreis feras eget fates aaa Zo Ut 

sarvabhütesu yenaikarh  bhavamavyayamiksate 

avibhaktana vibhaktcsu tajjñānarh viddhi sattvikam. 

‘The knowledge, by which onc realiscs the Imperishable Being 
(Reality) in different beings, as undivided {not separate in separate 
beings), knows such knowledge to he sittvika. 20 
Comment: -- 

‘Survabhiteyn yenaikarh bhävamavyayamīkşate avibhaldtair 
vibhaktesu'—All beings and things cte., are kaleidoscopic, they 
have no existence of their own. But they seem (o exist, in the 
light of the Imperishable Lord, Who pervades everywhere. A 
‘man, out of ignorance sees their existence. As soon as his ignorance. 
is removed, and he gains knowledge, he cealizes the existence 
of God, in all the perishable beings, and things etc. 

Having gained knowledge a striver; sees the imperishable 
Supreme Lori, abiding equally in all perishable beings (Già 
13/27). Though He is undivided, yct He seems to be divided 
among beings, things, circumstances and incidents etc., (Gita 
13/16). A striver, beholds only imperishable essence, in all the 
objects, whichever undergo changes. How to know that, he sees 
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only the Lord? He remains free, from attachment and aversion. 
‘This is the criterion. 

ari viddhi sattvikam'—Tbis knowledge, is known 
to be sütvika, Tt is called Sānvika, because of affinity with 
things and inclinations etc. If this affinity, is renounced, 
this knowledge is Self-realization, which ought to be known, 
as stated by Lord Krsna. He declares, "I will describe, that 
which ought to be known and knowing which, one attains 
immortality” (Gità 13/12). 


A Vital Fact 


The universe, is known by senses, the senses are known by 
intellect, and intellect is known by T. The universe, the senses 
and the intellect, arc known by T. But there is one Iuminator, 
Who illuminates this ' also. That Iluminator is all-pervasive and 
infinite, while T is limited and finite. "You' (thou), ‘this’ and 
* that, are also illumined in that light, as T'is illumined. That 
Iituminator, is not subject to illumination. That is Illurination- 
Incamate. He is attributeless, the Absolute. He is undivided and 
He illuminates, everything. His illumination in a particular person, 
is called sittvika knowledge. 

In other words, Sáttvika knowledge, can be explained, in 
this way. All the beings, are included in T, ‘you’, "tris and ‘that’, 
‘They are diverse, but He who illumines them, is indivisible. They 
ever undergo changes and are not real, but He ever remains 
uniform. All the four, T, 'you', ‘this, and ‘that’, are not really 
existent, in that Illuminator. But they get their seeming existence, 
by that Iiuminator only. That Illuminator, illumines all and He 
Himself is an embodiment of illumination. They are separate 
(divided), while He ss their illuminator, remains undivided. 
‘This is sittvika knowledge. Being pure and illuminating, this 
Knowledge, illumines ail divisible, changeable and perishable 
beings, and objects (Gita 14/6). 

This sáttvika knowledge is said to be the illuminator from 
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the point of view of the illumined and indivisible from the point 
of view of the divisible, But when it bas no connection with the 
illumined and divisible objects, it is in fact attributeless, absolute 
and real knowledge itself. 

Appendi—As a common man holds that the Self pervades 
the entire body, similarly a striver holds that God pervades the 
entire universe. As the body and the world are one (identical), 
so are the Self and God one. 

From the view-point of a striver, beings also, have their own 
existence, so his knowledge is “Sauvika’, If from his view-point 
there is no separate. existence of beings but there is only one 
imperishable existence, then it is the transcendental entity viz, 
Self-realization (attainment of Brahma). That imperishable entity 
pervades equally everywhere, We have our natural identity with 
that entity. 

rmn 


Limk:—The Lord, now describes, Rüjasika knowledge 
(knowledge of the nature of passion). 


quest qp ari arrangers | 
sri seg asi fafar THAT 3 u 


prthaktvena tu yajjiiinazh nanabhavanprthagvidhan 

vetti sarvesu bhütesu tajjüümarh viddhi rüjasum 

The knowledge, by which one perceives the manifold entities of 
different kinds, as varying from one another, know that knowledge, 
to be rajasika (ifiana). 21 
‘Comment:— 

"Prihaktvena tu* yajjñänarh aanabhavanprthsgvidbiin'—There 
is predominance of passion, in rajasika knowledge. The Lord 
declares, "Know thou Rajas to be of the nature of passion" 
(GI 14/7). This passion, causes attachment and aversion. 


^ The term Tu' has been used to denote that the Rijasika knowledge is 
different from the Stitika one. 
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It is beconse of this passionate knowledge, that a man aces 
diversity in ditferent persons, gods, devils, demons, birds, 
beasts, moths, insects, tees and plants etc., according to their 
shapes, nature, names, forms and attributes etc. He loses the 
perception of unity, and docs not see the Imperishable Supreme 
Lord abiding equally, in ull the perishable beings, in the form 
of an imperishable soul. 

"Veti sorvegu bhütesu tajjiidnarh viddbi ràjasam'—The 
knowledge, by which one sees the manifold entities of different 
kinds, as varying from one another, according to their different 
bodies, senses, inner sense, temperaments and life-breaths etc., 
that knowledge, is rijasike. A man, possessing rajasika knowledge 
cannot discriminate between, the sentient and the insentient. 

Appendix—A man cognises the existence of both—actions 
and objects and gets attached to them, so he perceives diversity 
in different beings. 


ERE 
Link:—Now, the Lord describes tümasika knowledge (the 
knowledge of the mode of ignorance). 


WY eere arr uia t 
amea a TSDTHNGTESHI 33 |! 
yattu  krtsnavadekasminkürye | saktamahaitokam. 
atatvürthavadalpars — ca — tattámasamodàhrtam. 
But, that knowledge which sticks to a single body as the whole, 
which is without reason, without basis in truth and is trivial, is 
declared to be támasika jüána. 22 
Comment:— 
"Yatto* kytsnavadekasminkarye saktam'—A tamasika person, 
regards a perishable body, consisting of five gross clements, as his 
own Sell. He thinks, that first he was a child, now he is young 


*The panicle Tu' here conveys that the Timasiku knowledge is different 
from the Rajasiha knowledge. 
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and then he will grow old. He holds, that he is the enjoyer, he 
is successful, mighty and happy and there is none else like him. 
He is entangled, in the meshes of delusion (16/15). 

‘Ahaitukam'—His knowledge, is irrational and it is against the 
scriptures, He does not realize, that he (the soul), is imperishable 
and uniform, while a body is kaleidoscopic and perishable. He 
identifies the soul, with the body. 

"Atattvlithavadalpaji ca'—Such a person, does not know the 
truth, that the sonl is different from the body. His knowledge, is 
very poor and insignificant. So the Lord, has not used the term 
‘Knowledge’, in this verse. A tamasika person lacks knowledge, 
he is ignorant. So the Lord instead of using the term ‘Knowledge’ 
has wed the terms "Yat (which) and Tat’ (that) only. 

"Tottámasamudáhrtam'— Thzt understanding which is without 
reason, without foundation in truth, and is trivial, is declared 
to be timasiks. 

Jf Tamasika knowledge, js not knowledge at ell. and the 
Lord hesitates in calling it so, why has it been described? The 
reason is, that the Lord in the nineteenth yerse of this chapter, 
asked Arjuna to hear three kinds of knowledge, action and agent, 
So after describing the sitivika and räjasika knowledge, it was 
necessary for Him to describe it also as such. 

Appendix—In Tamasa knowledge, demoniac nature is 
predominant, In this verse the term “Iiina’ has not been given 
which means that in fact it is no knowledge at all, it is mere 
ignorance. It is the intellect of Támasa people which has been 
called ‘pasu buddhi’ (beastly intellec) — 

tvari tu rüjan marisyeti paéubuddhimimish jahi 
ma játab prgabhüto'dya dehavattvari na narksyasi 
(Srimadbhà. 12/572) 

Sri Sukadevaji said—'O King! now you, give up this beastly 
intellect that you will die. The body had no existence in the past, 
it was bom afterwards and then it will die but it is not the case 
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with you (the Self) that you did not exist in the past, you were 
bom afterwards and thea you will die." 
sns ERR 

Link:—Now the Lord describes the Sāttvika action (action 
of goodness). 

ferio aping: naui 

APAA at aAA ul 83 

miyatarh  saùgarahitamarāgadveşatah — krtam 

aphalaprepsunà karma — yatatsattvikamucyate 

Action which is ordained by the scriptures, that is performed 
‘without a scnse of doership and without attachment, or aversion 
by one, who secks no reward, is said to be, sattvika (karma) (of 
the nature of goodness). 23. 

Comment: — 

'Niyatarh waggarsbitanuarágad vesatah. krtam apbalaprepsun 
karma yattatsattvikamucyate’—Acts ordained by scriptures, 
according to a person's caste, (social order), stage of life (Asrama) 
and circumstances, are ‘Niyata’. 

Here the term "Niyatam! denotes, that the actions mentioned 
above, are to be performed, but actions that are prohibited by 
scriptures should not be performed. 

Here, the expression 'Satgarahitam', denotes freedom, from a 
sense of docrship. As trees, have no sense of doership when new 
leaves sprout, and when they blossom, similarly in the bodies 
different activities, such as digestion, development and decay 
etc., take place, naturally. So by realizing this fact a striver, 
becomes free from doership. Here, the expression 'Sahgarahitam" 
denotes, freedom from doership, because freedom from attachment, 
has been mentioned by the term “Arigadvesatah’ in this verse. 
Moreover in Saakhyayoga® it is absence of the sense of doership 


“Hore in Siükhysyoga the expression Ssngerabitam! denotes ficodom 
ftom doership whiie in 'Karmayoga’ the expcessioa ‘Sadgath tysktva phala 
calva! (188) denotes freedom from attachments as well as from desire for 
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Which is more important. 

‘The expression 'Arigadvesatah krtam’ means, that an action 
should be performed, being free from attachment and aversion 
viz, an action should neither be performed with attachment 
or renounced, with aversion. Moreover, there should not be 
attachment or aversion for ihe instruments (body, senses und 
mind etc..) in performing actions. 

‘The expression "Arügadvesataly denotes, freedom from 
attachment at present, while the term‘Aphalapcepsuni’ denotes, 
freedom of attachment, in future. It means, that an action should 
be performed, without any desire for fruit in future, and there 
should be detachment from action and objects. It has already 
been mentioned, that action should be performed, without having 
either attachment or aversion. Now He declares, that it is to be 
performed without attachment, in future ie, without seeking 
any reward. Such action, is declared to be sāttvika. It is called 
Sáttvika, so long as, it is connected with prakrti (nature), in a 
very subtle form. When its connection is completely renounced, 
this action becomes inaction or say it has no binding effect. 

wate 


Link:—Now He describes the Rajasika action (action of the 
nature of passion). 

WY HTT aa MELT AT YA: 

fae agora ARRANCA SY IL 

yattu kümepsunü kurma sihoakireya vi puna 

kriyate —— bahuliyüsar ^ — tadrájasamudabrtam. 

But action, which is performed with great effort by one who 
seeks to gratify his desires or is donc by the egoistic feeling—that 
‘fruit, It means that if a Satikhyayogi has the sense of doership, his affinity wath 
the body will continue which i an citas tothe Seltrealizaion. Buc if a 
Karmayogi has the sense of doership, ii is not such an obstacle for him because: 


e acts for thers and he has the sense of oecabip only when he performs 
actions. When the action is accomplished, his doership merges in the action. 
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is considered to be rajasika (passionate). 24 
Comment.— 

"Yattu* kümepsuni karma'—A passionate person, performs 
action to seek comfort, pleasure, honour and praise etc. 

"Sihaükárega'—He feels boastful of his actions in public, 
when people praise him, and in privacy, by thinking that he is 
more prompt, sincere and honest in actions, than other people. 
Thus action performed with egoistic feeling, is called ‘rajas'. 

"Và punab—The expression "Và punah', (or again) has 
been used to denote, that action either performed for fruit 
(reward), or again by egoism, becomes rajasika So, if it is 
performed both for fruit and impelled by egoism, it surely 
becomes rijasika. 

"Kriyate bahul3yásam'— While performing action, a man has 
to make effort and feel strain. But the man, who hankers after 
physical comforts, feels greater strain. On the other hand, a man 
who hankers after pleasure and prosperity, does not feel much 
strain, because he has a yearning for accumulating wealth and 
enjoying pleasure. So instead of physical rest, he has an eye on 
prosperity and pleasure 

A rijasika person, while performing action in public, does 
not feel great strain, because his sense of egoism, is satisfied. 
But when he performs action in loneliness, he feels much strain, 
because his sense of egoism is not satisfied, and be is ease loving. 

"Tudrüjasumudührtam'—Acton performed by a person, 
longing for fruit with egoism, and with much strain, is declared 
10 be rAjasika. 

Appendix—A Rajasa man has so many demands and so he 
needs more things when he does any work, and he has to make 
more efforts in procuring more things. A Rājasa man extends his 
activities, therefore he has to make more effort. Being attached to 


"The term Tu" has been used to denote that the Rajasika action is different 
from the: Sauvika one. 
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the body, a Rájasa man wants more physical comfort, therefore 
he feels more strain even while doing a little work. 
rein, 
Link:Now the Lord, describes the tümaxika action (action 
of the mode of ignorance). 


apri ad frareaea a drew 
reread aah OTTER 24 


anubandhari ksayasi hithsimanaveksya ca paurusam. 

mohadarabhyate karma _yattattamasamucyate 

Action which is undertaken, from delusion, without regard 
to consequences, or to loss, one's capacity and injury to others fs 
declared to be tàmasiku. EA 
Comment. — 

‘Anubandham'—The person who performs an action for its 
fruit, performs it well shoughfully, in order to resp its fruit. But 
a imasika person, undertakes an action without foreseeing its 
consequences, for himself end for others. 

"Ksayaro'—He does not think of the loss of health, wealth, 
time, honour, fame, praise and ruin, here or hereafter. resulting 
from the performance of such an action. 

"Hirhsàm'—He does not foresee to what extent, it will cause 
injury to buman beings and other creatures and also involve 
destruction, Morcover, it might pollute the mind, morals and 
feelings etc., of beings and degrade and ruin them. 

'Anaveksya ca pauragum'—He does not consider whether he 
possesses the requisite ability (or capacity), time, skill, knowledge, 
and resources etc., or not to perform an act. 

"Mohadárabhyate karma yattattimasamucyate'—A támasika. 
person, performs action out of delusion, without thinking of its 
Consequences or loss or injury or his own capacity. Such an 
action is declared to be Gimasika. 

Appendix—A Támasa person undertakes action out of 
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delusion without thinking of his capacity and its consequences 
etc.* He naturally performs such actions which are obstacles 
10 the affairs of others; as to go on talking on the way and to 
leave the cycle on the foot-path etc. He does not pay attention 
1o the problems of others. 

‘The Sinvika nature naturally leads to progress. The Rájasa 
mature arrests progress and the Tümass nature is naturally 
conducive to a downfall. 

aed 

Link:—Now, the Lord enumerates the characteristics of a 

Sánvika doer (agent) 


qanpa ganean aA: t 

Read: at REE SNR tt 

muktasaago‘nabarnvadi dhrtyutsāhasamanvitah 

siddhyasiddhyormirvikarah kartā saftvika ucyate 

‘The doer, (Karta) who is free from attachment, is non-egoistic, 
is endowed wlih firmness and zeal, and whe is onaffected by success 
and failure, is called Sattvika. 26 
Comment:— 

"Muktasaigah'—As a Sátkhyayogi, is free from attachment, so 
is à Süttvika doer, free from attachment, desire, lust, necessities and 
a sense of mine for objects, persons and incidents and circumstances 
etc. A Süttvika doer, remains completely detached. 

'Anahasvādi'—He is free, from the sense of doership and so 
he never boasts of his actions, like men possessing a demoniac 
disposition. He is not proud, even of his equanimity or freedom 
from attachment, to the world. 


"him tire jo kam, so pihe pachiliya 
kama bigami pano, jaga mem hota hañsāya 
jaga merh hota hathsdya, cin meth caina na pāvai 
Mina plus sanis, räige esha mana mbit Bal 
kaha gradbars kavinys. karamagati taa ma e 
hatakata hai jiya mhi, kiya» jo bind bicare 
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‘Dhrtyuisihasamanvitah'—A Sattvika doer, is endowed with 
firmness and enthusiasm. A man, possessing firmness performs 
his duty, without being distarbed by odds, difficulties, obstacles 
and blame etc., while a man endowed with enthusiasm, discharges 
his duty with zeal, equally in success and failure, honour and 
dishonour and in praisc ond blame etc. Thus a Sáttvika docr, 
remains endowed with firmness and zeal. 

'Slddhyosiddhyornirvikaroh’—A Sattvika deer, remains 
unaffected in success and failure. He neither feels elevated, 
when an action is accomplished easily, nor does he feel dejected 
if it is not accomplished in spite of best efforts. He remains 
equanimous, in success and failure. 

*Kartā sitivika ueyate'—Suelt an agent, who is free from 
attachment, is non-egoistic, endowed with firmness and zeal, and 
who is unswayed by success and failure, is called sittvika. 

In this verse, there are six characteristics—attachment, 
egoism, firmness, zeal, success and failure. A sattvika doer, is 
free from the First two, he is endowed with the middle two and 
he remains equanimous, in the last two. 

 Appendix—In the Gita equanimity or unafiectedness in success. 
and failure has been mentioned in three verses—'siddhyasiddhiyoh 
samo bhdtva’ (2/48), ‘samah siddhavasiddhau ca’ (4/22) and here 
*siddhyasiddhyornirviklrah’. Yt means that success or failure is 
not under the control of « man bot it is within bis power to 
remain unaffected by success and failure. Whatever is within 
his power, that is to be set right. 

‘Anahuhvad?’—A Sattvika man never boasts of himself 
‘outwardly that no person can do so well as he can, and does 
not regard himself to be superior to others inwardly. 


wR moes 


Link:—Now, the Lord enumerates the characteristics of a 
Rüjasika doer (passionate agent). 
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Wi miee arents fa: 
gites: Gal maa: utata: n 2 n 
ràgj karmaphalaprepsorlubdho hhinsitmoko'éucib 
hargaiokünviah karā rüjasab — parikictitah 
The doer (Kart) who is passinnate, who eagerly seeks the 
uf action, who ix greedy, oppressive by nature, impure, who 
is moved hy joy and sorrow-—ruch a doer is said to be, RAjasika 
(passionate). 27 


Comment.— 

"R&gr —The first characteristic of a passionate agent, is passion 
or attachment. A rüjasika docr, remains attached to action and 
their fruits, as well as, to persons, things and objects etc. 

"Karmaphalaprepsub—A rajasika person, performs actions to 
seek their fruit. He offers charity, to gain honour and praise bere, 
and heavenly pleasures hereafter. Similarly, he takes medicines, 
to keep his body fit and healthy. 

"Lubdhak—A rüjasiks person, is not satisfied with his 
possessions, He goes on craving for honour, praisc, fame, 
wealth, sons, and family etc. The more he receives, the more 
he yearns. 

"Hisisitmakal’—He possesses an oppressive nature. He inflicts 
suffering on others, for selfish motive. The more pleasure he enjoys, 
the more pain, he inflicts on those, who suffer want. Enjoyment 
of sense-objects, without caring for the miseries of others, is 
violence. Without violence, no enjoyment is possible. 

When the Lord doclarcd, that timasa action, (18/25) and 
tāmasa doer—both are oppressive, He meant to explain, that 
actions by a támasa agent, are not performed with discrimination, 
because of delusion. So he is oppressive, in his daily life. A rajasa 
person, enjoys mundane pleasure, then other people who suffer 
from want have a heart-bur to see them, enjoy such pleasures. 
Th means, that a tāmasa person. does injury others, through 
his actioris, while a rájasa person, himself is oppressive. 
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"Afucib—A passionate person, makes things and objects, 
which he amasses, for his enjoyment, impure. He pollutes, the 
environment, The clothes, which he wears become impure. So 
no one wants to use the clothes, of 2 person, who was attached 
to them, even after his death. One cannot concentrate. his mind 
on God, at such a place, where the dead body of such a man, 
is cremated. If any person, sleeps there, he has bad and horrible 
dreams. This passion or attachment for the perishable, makes a 
body or even bones, impure. 

"Harsaiokinvitah’—He is eyer-entangled, in pleasure and 
pain, attachment and aversion etc, because of success and 
failure, and pleasant and unpleasant, desirable and undesirable 
incidents and circumstances etc. which do come êcross man 
during his daily life. 

‘Karta rajasah parikirtitab'— The agent, who possesses the 
above-mentioned characteristics, is called passionate or 'Rajas . 

Appendix—‘Hishsiimakal' —In the twenty-fifth verse of this 
chapter ín Tamasika actions also “hirhsa’ (the oppressive nature 
of causing injury or suffering to others) has been mentioned, 
because Rajoguna and Tamoguna are close to each other, while 
Sattvaguna is far from the two. Rajoguna is of the nature nf 
passion while Tamoguna is of the nature of delusion. In Rajoguna 
a man remains conscious and careful but in Tamoguna he loses 
consciousness and carefulness. A selfish man having attachment 
inflicts more sufferings on others than does a deluded man inflict. 
Therefore in Rajoguna there is more violence (injury). A Rájasa 
man because of attachment and selfishness becomes oppressive 
(violent). He remains engrossed in violence. 


d 
Link:—Now the Lord enumerates the characteristics of a. 
Tamasika doer. 


SET: WRA: RIN: MST EPL ARISTA: | 
Tert dieiepit a wat arta sera u 22 tt 
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ayuktah prákrtab stabdhah Satho'naigkytiko'lasah 

vişādi dirghasitri ca kartā timasa ucyate 

‘The doer, who is indiscriminate, vulgar, arrogant, obstinate, 
malicious, indolent, despondent and procrastinative, he is said to 
be Tāmasika (of the mode of ignorance). 28 
Comment— 

'Ayuktah'—-Tāmasa (mode of ignorance), deludes, all embodied 
beings (Gita 14/8) A Tamasika person cannot discriminate, 
between the proper and the improper and between, what should 
be done and what should be refrained from. 

‘Priketah’—Prikrtah or vulgar, is he who has not improved 
his life through good education, scriptures and good company 
etc, Hc possesses a childish nature, baving no sense of duly. 

"Stabdbah —An (arrogant) man, remains unbending with his 
mind, speech and body. He does not bow down to elderly people, 
parents, teachers etc. He is hard-hceried by nature, having no 
element of gentleness and humility. 

‘Sathah'—A témasika person, out of obstinacy docs not follow 
good advice and good ideas, of other people. He out of delusion, 
holds that his own ideas, are good and he sticks lo thero. 

“Anais LA tümasiks person, does not retur good, for 
the good done to him. He rather returns evil for good, Therefore 
he is termed as Anaiskrtikah. 

"Alasal/—An indolent man, does not perform his duty. He 
wants to lie down or to sleep or to remain idle. 

"Vigàd?— Such a despondent maa, grieves duy and night and 
his worries, disquietude, and sadness, know no end. Therefore 
all are in him automatic because be hus no sense of duty. 

"Dirphasütri' —A procrastinating person, does not think how 
to perform action promptly and thoroughly. He takes a lot of 
time, in completing the work, which should have been done in 
a short time. Moreover, he does not coroplete it, thoroughly. 

‘Karti tāmasa acyate'—An agent who possesses the above- 
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mentioned eight characteristics, is said to be támasika. 


An Important Fact 


In the twenty-sixth, twency-seventh and twenty-eighth verses, 
the Lord has enumerated the characteristics of agents. As is, an 
agent, so are his actions and so are the instruments to perform, 
those actions. So the sdttvika, rajasika and timasika agents, 
perform actions according to their own nature. 

A wittvika agent, by making bis actions and intellect etc., 
Sattvika, by rejoicing in Sattvike happiness, identifies himself with 
God i.c., reaches the end of sorrow (Gità 18/36). The reason is, 
that the aim of a sattvika agent is God-realization. So, being free 
from a sense of doership and enjoyership, he identifies himself, 
with God, because actually he had his identity, with Him. A 
rajasika or a tàmasika doer, cannot identify himself with God, 
because he is engrossed in dijesike or támasika pleasure and his 
aim is, not God-realization. 

Now, a doubt arises, thet an agent can be sáttvika. But 
how are actions Sittvika? The explanation is, that when an 
agent performs action without having attachment for it, without 
a sense of doership and without expecting any reward, the action, 
becomes Sátrvika. Such Sáttvika action does good to the doer, as 
well as, to the entire universe. It makes persons, things, objects, 
environment to which it is connected, pure (Git 14/6) as the 
purity is the characteristic of the mode of Sattva. 

Secondly Patañjali holds Rajoguna (the mode of passion) 
only to be of the nature of activity (Yogadaréana 2/18) while in 
the Gitd recognising Rajoguna as activity also it is predominantly 
declared to be of the nature of passion (14/7). In fact it is not 
activity but passion (attachment) which binds. 

Tn the Gita actions are declared to be of three kinds — Sattvika, 
Rajasika and Tamasika (18/23—25) according to the feelings of 
the agent. The actions of Sattvika, Rajasika and Támasika agents. 
are Sattvika, Rajasika and Támasika respectively. So the Lord 
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has not considered only an activity to be Rājasika. 

Appendix—The term 'visdi' (gloomy or sad) should 
be included in Rajoguma but bere it has been mentioned in 
‘Tumoguna, The reason is that the Támasa disposition is contrary 
to discrimination, therefore a Tamasa person is more gloomy, 
mote grieved than a Räjasa person. 

mon Em 

Link:—All actions are accomplished by intellect and firmness. 
‘So the Lord now classifies them. 

aii qada qorana spog 

AAA yards SARTR 

buddherbhedari dhrteścaiva gunatastrividharà éórnu 

procyamánamaéesena  prthakivena dhanañjaya 

Hear now, the three kinds of distinctions of Budahi ntcllect) 
and alsa of Dhrti (firmaess) O winner of wealth (Arjuna), according 
to the modes, as T explain these fully and elearly. 29 
Comment— 

[Tn the eighteenth verse of this chapter, the instrument, action 
and agent have been declared, to be the threefold constituents 
of action. Out of the instruments, senses are not classified into 
three kinds. Intellect, predominates senses and it guides them. 
So the Lord, gives the threefold distinction of Baddhi as three. 
kinds of instrument. It is Dhrti which does not let a man deviate 
from his aim, When understanding remains firm to achieve the 
aim, it is achieved. So, besides intellect, Dhrti has also been 
fied into three kinds.* 

In the context of incitement and constituents of action, for a 

Intellect and firraness play an important role not only in Sëñkhyayoga 
(the Discipline of Knowledge) but in other means of God-realization also. 
So in the Git intellect and firmness have been mentioned together such as 

gain tracquilty tle by little, by means of intellect controlled by 


(6/25) and Endowed with a pure intellect, controlling the self by 
firmness! (18451). 
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striver, knowledge, action and agent, play a very important role. 
Similarly; in order to follow spiritual discipline and to transcend 
the three modes of nature, it js indispensable for one to know 
the three kinds of Buddbi and Dhrii so that bc may rise high, 
by cultivating the Sānvika Buddhi and Dhrti, and give up the 
rüjasika and timasika ones.) 

"Dhanafijaya’—When Pandavas performed a sacrifice (yajia) 
named Rājasūya, Arjuna, collected fabulous wealth, by gaining 
victory over several kings. So Arjuna is called, ‘Dinnafijaya' 
(winner of wealth). Here Lord Krsna explains to Arjuna, that 
real wealth, consists in transcending the three modes of nature, 
by cultivating sattvika Buddhi and Dhuti. So he shouid justify 
his name, by possessing this real wealth, 

‘Buddherbhedaih dhrteócaiva gunatastrividbauh Sen 
Lord declares, that though Buddhi is one and Dhrti is also separate, 
yet according to predominance of the modes of nature, they 
have been classified into three kinds Sátvika, Rajasika and 
‘Tamasika. He asks Arjuna, to hear attentively, as He is going 
to explain these fully and distinctly to him, 

By using the term 'Caiva’, (and also) the Lord declares, that 
he will explain the three distinctions of Buddhi and also of Dhrti. 
‘Though firmness, seems to be a characteristic of intellect, yet 
it is different, as well as important. It is because of firmness, 
that an agent, can make the right use of his understanding, If 
firmness is sittvika, a siriver’s understanding, will remain firm. 
So in spiritual discipline, there is not so much need of steadiness 
of mind, as steadiness of understanding (intellect). Steadiness of 
miod, is required in accomplishments (Siddhis), such as Anima etc. 
Bat, in spiritual progress, it is indispensable for understanding, to 
hold firm to aim.* When a striver's, intellect and firmness—both 
are sattvika, he will follow spiritual discipline firmly. So, it is 


* By intellect a striver decides bic aim and he holds firm to it through 
firmness, If even the viles sinner firmly follows his aim that he has to realize 
God, all his sins perish and he becomes righteous (Gna 9/30). 
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necessary for him, to know the threefold distinction. 

‘Prthaktvena’—He wil! explain the distinction, of intellect 
and of firmness, clearly. 

‘Procyamanamaseyena’—Lord Krena says to Arjuna, that He 
will explain all the important points about intellect and firminess 
fully, so that nothing else, may remain to be known. 

SABE me 

Link:—The Lord defines, the Sartvika intellect. 


waht a fafa arated siam 
wihi a a ARa afa: a E SCC N Bo Uh 


pravytthin ca nivrithi ca kAryükürye bhaySbhaye 

bandhari moksath ca ya vetti buddhih sā pártha sittvikt 

The intellect, which knows the path of action and renunciation, 
of what ought to be done and what not, af fear and fearlessness, 
of bandage and liberation—that intellect, is sittvika (of the nature. 
of gaodaess), O Partha (Arjuna), 30 
Comment:— 

"Provrttói ca nivyttisn ca’—Sometimes, a striver is. engaged 
in work, while at another time, he is engaged in adoration and 
meditation, by renouncing action. His performance of action and 
adoration or meditation with desire for fruit, is included in work.* 
But, if these are performed without a desire for fruit, both are 
included, in renunciation and lead to God-realization. So, while 
performing and renouncing an act, a striver, should expect no 
reward. If both these are performed, to derive pleasure or joy 
out of them, they are included in work, and lead to bondage. 
In other words, in both the cases individuality persists, it does 
not get lost. But, if these are performed, for the good of others, 


“© When a person devotes his time in adoration and meditation in solitude, 
he does not possess riches and objects there but he has a subüe desire that he 
vill be honoured and praised by the people as they will regard him as wise 
because he meditates on Gud in solinade. 
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both are included in renunciation. In both cases individuality gets 
lost. So a striver, should follow a path of renunciation, for Self- 
realization or follow the path of work (Action), by secving all 
beings, in order to realize God, the illuminator of the two—on 
the path of work and that of renunciation. 

‘Karyakirye'—Work, which is done according to ordinance 
of scripoures, consistent with one's caste (Vama) and social order 
(Arama), is what ought to be done, while work which is prohibited. 
by scriptures, is that which ought not to be done. 

‘Work which is obligatory and is within our power (capacity), 
and which leads beings to salvation, is called duty, and it ought 
to be done. But work which ought not to be donc, and which 
leads to bondage, is not included in duty. We need not do the 
work, which is beyond our. capacity. 

"Bhayühhaye—A mam should think, of the root of fear 
and fearlessness. Action, which may cause harm to one's own 
self, as well as to others, gives birth to fear. But action which 
is performed, for the welfare of all beings, is likely to cause 
fearlessness, When a man performs action, which ought not to be 
done, he is full of fear, thinking of dishonour, blame and insult. 
But, when a man works according to ordinance of scriptures for 
the welfare of all beings, to please God, he remains, fearless. 
This fearlessness, leads him to God-realization. 

"Bandhah mokgasia ca yl vett'—He, who externally performs, 
virtuous action such as sacrifice, charity and pilgrimage etc., but 
internally, has a desire for the unreal and perishable objects, and 
heavenly pleasure etc., his actions lead bim to bondage. But a 
striver, who has un exclusive devotion to God, attains liberation. 

A man thinks that he is dependent, because he does not 
possess certain things, and he is independent, when those things 
are available to him. But in fact, he is dependent in both the cases. 
The difference is, that in the former case, the dependence is seen 
and felt, while in the latter case, it is not seca because at that 
time, a man loses his sight. But in fact, both mean dependence, 
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which leads to bondage. The former, is the revealed, bitter poison, 
while the lauter is hidden, sweet poison. But both are poisons, 
which are fatal. 

Tt means, that all worldly desires lead to bondage while 
desirclessness, leads to liberation. The noed (ucceseity) for God, 
also leads to liberation." If a man has a desire, it is a bondage. 
whether he possesses the things or not. But if he is free from 
desire, he is liberated, whether he possesses the things or not. 

"Buddhih sā pártha sáttvikf— Thus, intellect which knows 
reality about the path of work and renunciation, what ought to 
be done and what ought not to be done, fear and fearlessness, 
bondage and liberation—that intellect is sáttvika. What is reality? 
Reality is that, we should Know, that we have no affinity with 
the world, we have merely assumed our affinity with it, while 
our affinity with God, Who is the illuminator and base of the 
entire creation, is natural. This is reality, which should be known, 
by the siuvike intellect. 

Appendix—The purpose of knowing the truth of Pravytti and 
Nivrti, of what ought to be done and what ought not to be done, 
of fear and fearlessness, of bondage and liberatio, is only to 
renounce affinity with the world. If affinity with the world is 
not renounced, that knowledge is not real knowledge but that 
is mere rot learning. 

The Sattvika intellect mentioned in the Gità enables a striver 
to rise above the three gunas and to renounce his affinity with 
the world. Therefore the striver possessing the Sattvika intellect, 
Teflects upon bondage and |iberation—‘bandhath moksarh ca 
yavett”. In Sattviki intellect there is discrimination which is 
‘transformed into Self-realization. The discriminative intellect knows 
that all ‘upto the attainment of the abode of Brahma’ js bondage. 

A OB om 

“There ie a difference between esce and “awed? (necessiy) Thero is 

deure for the worldly things while there is need for God. A desfe remains 


unfulfilled and is to be renounced wiile a nocd is fulfilled. Hf a person gives 
up worldly desires, God is automatically reatized. 
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Link:—The Lord now defines Rajasika intellect. 
wer nii wr i arerita ui 
amaaa Seg: ar rei R ii Be ut 


yay dharmamadhormari ca kiryarh caküryamcva ca 

ayathāvatprajānāti buddhi} sā pártha rājas 

The intellect, by which one wrongly understands Dharma 
(righteousness) and Adharma (nnrighteousness), what ought to be 
done and what not, ix ràjasiku. 31 
Comment:— 

"Yayü dharmamadharmam ca'—Noble pursuits, which are 
prescribed by scriptures and which lead a man to salvation, are 
covered by the term ‘Dharma’, while evil pursuits, which are 
prohibited by seriptares and which hurls a person into the dark 
abyss of hell are included in ‘Adharma' Service to parents and 
other elderly people, acts of benevolence, such as construction of 
wells, hospices, hospitals, offering charity to the poor, the need; 
and spending money liberally for the society without expect 
any reward—these acts are included in Dharma. But, inflicting 
pain on others for one's own selfish motive. is Adharma. In fact, 
that which leads to emancipation is Dharma, while what leads 
to bondage, is Adkarma. 

"Küryari: cáküryameva ca'—That which has been sanctioned 
by scriptures, according to one's caste, (social order) stage of 
life, at a particular time and place, is 'Kārya' (duty), while what 
is forbidden by scriptures and which ought not to be done, 
s 'Akārya' (prohibited action). Some acts, which are worth 
performing for a particular class, may be worth abstaining from, for 
people of another. To beg alms, officiating at sacrifices 
and marriages, and accepting charity and gifts etc., are worth 
performing, tor a Brihmana (a member of the priest class), while 
such acts are forbidden for members of warrior class, trading 
amd labouring classes. 

A servant, should perform his duty honestly and whole- 
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heartedly, by devoting feli time and energy. He should abstain 
from bribery, idleness and laziness. Similarly, government 
officers, should work for public welfare, by giving up their 
selfishness and pride. 

‘The path of work and renunciation, fear and fearlessness, 
bondage and liberation mentioned in 'S&tvika' intellect, should 
also be included in the expression, 'Eva ca’ (Even and). 

‘Ayathavatprajaoati buddhi sī pártha rajasi'—Because 
of passion (attachment), the Rajasika intellect possesses evil 
propensities, such as selfishness, partiality and inequanimity 
etc, So it cannot know what is right, and wrong; what is fear, 
and fearlessness, what ought to bc donc and what ought 
and what are bondage, and liberation. 

Allachment to a person, thing, incident action and 
circumstance, causes aversion for other persons, things, incidents, 
actions and circumstances etc. A man, gets entangled in the 
world, through attachment and aversion, When he gets attached 
to the world, he cannot know the reality of world. He can see 
the reality of world, if he remains indifferent to it. But he can 
know the Lord, by identifying himself with Him, 

Jn sittvika intellect, discrimination is aroused, while in 
rājasika intellect, it is veiled and becomes faint, hecause of 
passion. So the intellect, does not remain pure, as water does 
not ramain pure, when earth is mixed in it. Therefore, a person 
of rajasika intellect, cannot discriminate, between right and wrong 
and between whut ought to be done and what ought not to be. 
So, he cammot perform, what ought to be and cannot abstain, 
from what ought not to be done. 

Appendix—He who does not even know Dharma 
(righteousness) and Adbarma (unrighteousness), what ought to 
be done and what ought to be refrained from properly, how will 
he know bondage and liberation? He can't know. Because of 
his passionate intellect, he can’t know them in reality as there 
is predominance of attachment in him, so he cam not attach 
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significance to discrimination, Being swayed by the perishable 
objects, his discrimination disappears. 
rne 
Link:—The Lord now defines Tamasika intellect, (intellect 
of the nature of ignorance). 


ani mifa ur wed uum 

qatara af: rare emet i 32 1 

adharmari dharmamiti yi manyate tamasüvrtá 

sarvarthinviparitidsea buddhih sā partha tamasi 

That, which enveloped in darkness, is conceived as right, 
when wrong, and sees all things perverted (contrary to truth), 
that intellect, O Partha (Arjuna), is tümasika (of the nature of 
ignorance). 32 


Comment: — 

‘Asharma dharmamiti ya manyate tamasavrta—inteilect 
which reproachcs God that which acts against ordinance of 
scriptures, which violates the rules of caste (Vama) (social order) 
and stage of life (Arama), which shows disrespect towards parents, 
teachers and saints, and which regards sinful acts such as, falsehood, 
fraud, dishonesty, forgery, taking prohibited fond and adnltery 
ete., as acts of virtue, is said to mistake "Adharma’ as ‘Dharma’. 

Obedience and service to parents, study of the scriptures, 
following decorums of 'Varna’ and 'Asrama, rendering service to 
others with body, mind and riches, translating saints! teachings 
inio practice, taking pore meals and performance of virmous 
actions, which are prescribed by scripture, are regarded, as 
improper by the people of ramasika intellect. Thus, they regard 
"Dharma! as ‘Adharma’, 

People of tåmasika intellect, believe that Brahmanas (the 
people of the pricst class), who are law makers, treated themselves 
as superior to other people, and bound others by different rules 
and laws. They believe, that India cannot progress, so long as 
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people follow the ordinance of scriprures and the sacred books 
According to them, Dharma consists in going against scripmraJ. 
injunctions, and social decorum. 

‘Sarvarthinviparitinansca’—They regard the body, as the sclf, 
and the perishable world, as real. They arc non-belicvers. They 
regard themselves, more learned than and superior, even to saints. 
Instead of eternal bliss, they hanker after mundane pleasures, 
considering these as real. They look upon vives, as virtues, and 
the wrong, as right. They view all things, in a perverted light, 

"Buddhih si pärtha timasi'—Intellect enveloped in darkness, 
conceives as right what is wrong, bad what is good, and sees all 
things perverted—such intellect is timasika, which leads one to 
infernal regions (Gità 14/18). So a person, who wants to attain 
salvation, should renounce, this tàmasika intellect, wisily. 

Appendix—He, whose intellect is Tamasi, in his mundane 
dealings and in the spiritual field, sees all things perverted. The 
present time is its living example, as—‘butchering animals’ is 
said to be ‘the production of meat’. The deadly sin of "abortion" 
or the ‘destruction of the productive power of a man’ is called 
"family welfare’, The ‘licentious behaviour’ of women and the 
"destruction of their ethical propriety’ is called ‘freedom of women’. 
In the past a woman was the mistress of the house, now she 
employed in offices and shops etc., and has to work under the 
control of males, which is known as ‘freedom of women’. Thus 
"dependence" is known as ‘independence’. ‘Moral degradation’ is 
given the name ‘progress’. ‘Beastly behaviour’ is regarded as a 
"mark of civilization". ‘Righteousness’ is called ‘communalism’ 
and what is contrary to Dharma viz., ‘unrighteousness’ is called 
‘secularism’, When the time for one’s ruin is near, then such 
a perverted and Támast intellect evolves— vin&éakile viparita 
buddih’, "buddbindéit pranagyati’ (Gh 2/63). 


d 
Link:—The Lord now defines Sathvika firmness (steadiness). 


Verse 33] SADHAKA-SANJIVANT 1919 


qe war aad RA: MARAR: | 
derarenfirenferern eter: ar are ATS 33 a 


dhrtyà yayà dhürayate manabprapendriyakriyah 

yogenüvyabhicürimyá dbrtih sā- partha sáttviki 

‘The unwavering ficmness equipped with Voga (equanimity) 
by which, onc controls the activities of the mind, the life-breath 
and the senscs, that is sáttvika firmness, (firmness of the nature 
of goodness), 33 


Comment.— 

"Dhrtyà — yay& — dhürayate — manabprünendriyakriyül 
yogenivynbhiciripyJ—Equanimity or even-mindedness in worldly 
profit and loss, victory and defeat, pleasure and pain, honour and 
dishonour, success and failure, is called, Yoga. 

When a man besides having a goal of God-realization, has 
desire for success, fame, honour and mundane, as well as, heavenly 
pleasure etc., his firraness is wavering. But when his only aim 
is God-realization, his firmness is without swerve. 

The faculty of resolutely maintaining one’s beliefs, principles, 
aim, feelings, actions, inclinations and ideas etc., is called 'Dhrti" 
(firmness). A man, by unwavering firmness, equipped with Yoga 
(equanimity) controls the activities of mind, the life-breath and senses. 

When the mind becomes free, from different kinds of thoughts 
that come out of attachment or aversion, and when it gets fixed 
‘on one object, where it ought to be fixed, jt means control over 
activities of the mind by unwavering firmness. 

When, the process of exbalation and inhalation is regulated, 
and becomes even, activities of life-breaths, are said to be 
controlled by unwavering firmness 

When senses of sound, touch, form, taste and smell do not get 
attached, to the sensc-objects but remain under control, the activities 
of senses are said to he, controlled by unwavering firmness. 

"Dirtih sā partha sittvikt—Unwavering firmness by which 
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ne controls the activities of mind, the Hife-breaths and senses, 
that firmuiess, is Sittviki. 

Appendix The embodied soul is a fragment of God, therefore 
a man's (the Self's) inclination to anyone else besides God is 
‘vyabhicira’ (adultery); and to be inclined only to God is 
‘avyabhicira’ (to be unadultered). The dbrti (firmness) which has 
an inclination only to God is unadulterated (anwavering) firmness. 

ron Ano 

Link:—Now the Lord defines, Rajasika firmness. 

q iaman AASA I 

pep Snia fc e er rere EIU 

yaya tu dharmakimárthandhrtya dhárayate'rjuma. 

prasaágena phalikanksi dhrüh sā partha rajasi 

‘That, O Partha (Arjuna), by which, because of attachment snd 
desire for reward, one holds fast to dharma (duty), pleasure and. 
wealth—that firmness, is rájasika (of the nature of passion). 34 
Comment— 

"Yayà tu dharmakdmarthandherya dhdrayate'rjuna'—A man, 
by passionate firmness performs virmous acts, to reap their fruits, 
in the form of wealth and pleasure. 

On special occasions, he offers charity, goes on a pilgrimage 
and arranges religious programmes, such as loud chanting ctc., 
of divine names in order to get their reward. So he holds fast 
to Dharma (Duty) for reward.* 

He wants to enjoy mundane pleasure, and believes that a 
‘man's life without pleasure, is meaningless. Thus, he holds fast 
to pleasure. 

He believes, that wealth is part and parcel of a man's life. 


IF one holds fast to Dharma (duty) for wealth and spends money for 
Dharma, bath of them enhance each other. Bur if one holds fast to Dharma and 
spends wealth in order to reap is fri, after bearing fruit both of them perish 
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‘Without wealth, (money), no virtuous actions (Dharma), are 
Possible. All functions are organised. by spending money. It 
is money, which gives status and position, to a man. It begets 
respect and honour. Without money, none is respected. So a man, 
should board as much wealth as he can. According to him, a man 
wins name, fame and honour because of wealth and nothing is 
possible, without it. Thus he holds fast to wealth. 

'Prasmigena phalikitkst dhrtib si pirtha rajas'—Whatever 
virtwous actions, out of too much passion (attachment), a Rajasika 
man performs, according to ordinance of scriptures, he performs 
these with a desire for reward, in the form of pleasure, honour, 
name and praise etc., worldly and heavenly enjoyments, hereafter, 
‘The firmness of such people, who are too much attached to the 
world, and who have a desire for reward, is rājasika. 


Ee 


Link: —Now, the Lord defines Tamasika firmness {Firmness 
of the mode of ignorance). 

wat vay ue vids fag neta wi 

afgaf gier afer: ar ured aar ii Bq n 

yay svapnari bhayarh okar vigidarh madameva ca. 

na vimoficati durmedhà dhytih sā partha tamasi 

That, hy which a fool does not give up sleep, fear, grief, 
depression (despair) and conceit (arrogance) that Dhrti (firmness), 
O Arjuna, is timasika, (of the nature of ignorance), 35 
Comment:— 

"Yaya svapnach bhayarh Śokarh viyüdauh madameva ca na 
vimuücati durmedhà dhrtib så páriha támas'—Bccause of 
Támasika Dhiti (firmness), a man does not give up excessive 
sleep, external and internal fear, grief, depression and couceit, 
but he remains engrossed in these. He is sometimes, addicted 
to too much sleep, and indolence, be at times entertains fear, 
‘because of death, disease, dishonour, defame, insult, ill health 
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and loss of wealth et., hc is off and on grieved and depressed, 
while other times he is self-conceited, because of favourable 
circumstances. 

Besides the above-mentioned evil propensities, other evils, 
such as indolence, pride, hypocrisy, aversion, jeslousy, violence 
and usurpation etc., can be included in the expression 'eva ca’ 
{and also) 

‘The Dhrti (firmness) which does not give up sleep, fear, 
Brief etc., is tàmasika. 

Jn the thiny-third and thiny-fourth verses, the Lord by the 
term 'Dhirayate’ means, that sattvika and ràjasika persons, hold 
fast to the sáttvika and rajasika Dhrti (firmness) respectively. But 
in the case of a tàmasika person, it is not mentioned, that he 
holds fast to timasiks firmness, because a Támasika person out of 
ignorance, and delusion, is naturally so much engrossed in sleep 
fear, grief and despair etc., that he does not give these evils up. 

Out of these three kinds of Dhrti (firmness), in the Rājasika 
and Tarnasika firmness there is mention of a doer by the terms 
'Phalākāħkst and 'Dunmedha’, while the doer has not been 
mentioned, in the Sttvika firmness, because in it the doer remains 
detached, and he has no sense of doership, while, in the rljasika. 
and tmasike firmness, the doer remains attached. 


‘An Important Fact 


This human life, has predominance of discrimination, which 
is clearly revealed in a Sáttvika person, and so the only aim of 
his life is to realize God. In a Rajasika person, because of 
dominance of attachment for mundane things and pleasure, 
this discrimination, is aot clearly revealed, yet by his feeble 
discrimination, he wants to win pleasure, praise and honour 
ete., worldly and heavenly pleasure, hereafter, and he does not 
act, against decorum. But a timasika person's discrimination 
is completely veiled, and he remains engrossed in ümasika 
propensities, such as sleep, fear and grief etc. 
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In spiritual discipline, actions do nut play such en important 
fole, as aim does. Actions, thoughts and trance performed, by 
physical, subile and causal bodies respectively, are all activities 

ss. But the aim, that he has to realize God, is decided by 
is the aim, so are the actions. The aim, can be fixed 
by Sáttvika intellect, while a man holds firm to it, by Sattvika 
firmness. So, from the thisty-third verse to the thirty-fifth verse, 
the Lord by addressing Arjuna as ‘Partha’ six times, wams him, 
regarding him as a representative of strivers, that without worrying 
about mundane persons and objects, he should bold fast, to his 
aim, by giving up rijasika and támasika propensities 

Appendix—The man, who is of the conviction that the evil 
propensities such as (excessive) sleep, fear, grief, depression 
and conceit ete., can't be removed, is evil minded. Such type 
‘of people don’t pay any heed to give up evils, they don’t have 
the courage to give them up but they own them naturally. 

Excessive sleep is an obstacle to the progress of a striver. 
Necessary and moderate (regulated) sleep is not an obstacle 
(Ghd 6/16-17. 


LN 

Link:—A man wants to perform aciions, to gain happiness 
(joy). So the Lord, in the next four verses, classifies happiness 
under, three heads. 

We raati fafi oor À erat 

aa Gard w Preeti 36 It 

qad Raa  ufremmüsqganmmi 

aG mah a ETET t 29 t 

sukbatin trividhath érmu me bhuratarsabha. 

abhyüsüdramate yatra duhkbántarh ca nigacchatl 

yattadagre — vigamiva — paripame'mrtopamam 

tatsukhaii sattvikarh proktamátmabuddhiprassdajam: 

And now hear from Me, O Arjuna, of the three kinds of 
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happiness, in which one rejoices by practice and surely achleves, 
the end of pain. That happiness, which is like poison ot lirst due to 
worldly attachment, but as nectar at the end, That which springs 
from the placidity of mind, brought about by meditation on God, 
is sald to be, sittvika, 36-37 

Comment:— 

"Bharatargabha'— The Lord addresses Arjuna as Bharatargabha, 
the best of all the persons in the Bharata family, to emphasize the 
fact, that it is casy for him to overcome the rajasika and tamasika 
pleasures. He has overcome, the rajasika pleasure. because he 
rejected the offer of a beautiful heavenly damsel named, Urvasi. 
Similarly, he has overcome the támasika pleasure of sleep, aud 
he is called ‘Gudakess', the conqucror of sleep. 

‘Sukharh tu iddnim'—Having classified knowledge, action, 
agent, intellect and firmness, under three heads, the Lord, 
by using the term 'Tw, declares, that happiness is also of 
three kinds. A fact needs special attention here. The main 
stumbling block to spiritual progress or God-realization, is the 
desire for pleasure. 

Even sānvika happiness, if anyone is attached to it, leads 10 
bondage. II a siriver, is attached lo happiness which he receives 
‘out of adoraiun, meditation and even trance, il leads him lo 
bondage, by delaying him in God-realization (Gita 14/6). Now, 
the question arises, whether etemal bliss of God-realization should 
also not be enjoyed. In fact, eternal bliss is not enjoyed, it is 
experienced or felt through self (Gità 5/21; 6/21, 28). If a striver, 
does not enjoy happiness derived out of spiritual discipline, he 
experiences, that eternal bliss, naturally. The Lord has used tbe 
term ‘Tu’, to divert the strivers' attention, to eternal bliss. 

Herc the Lord by using the term Tdānīm’, rocans that Arjuna 
wanted co know the true nature of renunciation (Sannyfsa) and 
the Discipline of Action (Tyaga); so in response to his query, 
the Lord, classified abandonment, knowledge, action, agent and 
firmness each, under three heads. But the aim of all of them, is 
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to derive pleasure (happiness). So, the Lord classifies happiness 
under three heads 

‘Trividharh $rou me'—People remain so much cngrossed in 
Tüjasika amd tamasika pleasure, that they cannot imagine that 
süttvika happiness, transcends them, So the Lord, asks Arjuna 
to choose Sittvika joy (happiness), by rejecting cijasika and 
the timasika ones. Sáttvika joy is conducive to God-realization, 
while Rajasika and Tamasika pleasure by entangling a man in 
the world, lead him to a fall. 

"Abbyasüdramate yatra'—In Siáttvika happincss, one rejoices by 
practice. An ordinary man cannot rejoice in it, without practice. In 
ajasika and Gimasika pleasure, thore is no need of any practice. 
Beings are naturally attracted to rajasika and támasika pleasure. 
The senses, are attracted towards sense-objects, mind and intellect 
are attracted towards pleasure and prosperity, and there is am 
inclination towards sleep, in the state of tiredness, naturally. AIL 
beings like pleasure, bom of sense-contacts, pride, praise aid 
sleep etc. Even dogs get pleased, when they are honoured, and 
displeased when they are dishonoured. 

Now, the question arises, what sort of practice is required 
to gain sittvika happiness. Hearing, thinking, study of scriptures 
and removal of the rijasika and (àmasika inclinations cte., are 
included in the term, ‘practice’. 

A striver, should practise adoration and meditation ctc., but 
should not enjoy them. This is the meaning, which the Lord 
wants to convey, by the expression "Abhysádramate', 

‘Duhkhantarh ca nigacehatl’—By practice, as a man develops 
interest in and attraction for, Sáttvika happiness, his sorrow comes 
lo un end and he gains happiness or joy (Gita 2/65). 

The Lord, by using the conjunction, 'Ca' (and) means to 
convey that a striver cannot get rid of pain or sorrow, so long 
as, he rejoices in Sattvika happiness. The reason is, that even 
Sattvika happiness is bom of placidity of mind and whatever is 
born, is perishable. So, how can the perishable, bring sorrow to 
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an end? A striver, instead of being attached to sāttvika happiness, 
should transcend it. By doing so, his sorrows come to an end 

‘Atmahuddhiprasidajam'—The mind, instead of attaching 
importance to honour, praise, pleasure and prosperity, thinks 
only of God, This thinking gives placidity of mind (Gna 2/64), 
From placidity of mind accrues sáttvika happiness. It means 
that when a man being totally detached from mundane contact. 
bom pleasure, gets his mind, merged in meditation on God, the 
happiness experienced is said to be sānvika. 

"Yattadagre visamiva'—By the terms ‘Yat’ (which) and at 
(that), the Lord means to convey, that Sattvika happiness, has 
not yet been experienced or felt. A striver, has the only aim, to 
gain it, but he experiences rajasika and timasika pleasures. So 
he faces difficulty in abandoning rajasike and támasika pleasure, 
because he has been enjoying these, since several births. But, 
he has not yet relished Sattvika happiness. So having no real 
experience of Saitvika happiness, be initially finds it most 
unpleasant, like poison. 

In fact, Sütvika happiness initially, is not like poison, but 
it is unpleasant like poison, to abandon rajasika and masika 
pleasure. As & boy, takes more interest in play and recreation, 
than in studics in the beginning, because be does not know 
the importance of studies. But, when ke goes on studying and 
Bets success in examination, he becomes interested in studies, 
and then he attaches more importance to it. Similarly, people, 
who are attached to tāmasika and rajasika pleasure feel sattyika 
happiness, like poison. But to those strivers, who are not attached 
to mundane pleasure, who have an inclination for the stady of 
scriptures, for good company, loud chanting of divine nar 
meditation and adoration etc., and whose knowledge, actions, 
intellect and firmness, are sáttvika, this happiness is like nectar, 
to them from the very beginning. It is not unpleasant, taxing 
and irksome to them. 

"Parinüme'mrtopamam'——A striver, develops the modes of 
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goodness through spiritual discipline. When the mode of goodness 
is predominant, the light of wisdom shines in the mind and 
senses, and good virtues, such as peace and immutability cte., are 
revealed.* it is because of these virtues, that it is like nectar, at 
the end. If this happiness is not enjoyed, a striver, attains eternal 
bliss (Gità 5/21), Sattviks happiness is like nectar, al the end 
because by gaining it, a man transcends ràjasika and timasika 
pleasure and his affinity with matter is renounced, which leuds 
him to God-realization. 

'Tatsukharh sättvikarh proktam’—Heppiness which is gained by 
good company, study of the scriptures, loud chanting, meditation 
and adoration etc., is neither like pleasure gained by honour, 
praise and prosperity cte., nor like the pleasure which one derives 
ont of heedlessness, indolence and excessive sieep etc., but itis 
happiness gained by having affinity with God. So it has been 
said to be, Sáttvika (of the nature of goodness). 

Appendis—In the fourteenth chapter, the Lord declared that 
‘Sawvika happiness binds the Self — sukhasabgera badhmati’ (14/6). 
but here He declares that hy Satevika happiness, sorrows come to 
an end. 1t means that if a striver enjoys the Sáttvika happiness, 
it binds him (self) viz., dues not let him rise above tbe three 
modes. But if he does not enjoy it, then by it, his sorrows end. 
By enjoying happiness, sorrows don't come to an end. Having 
renounced enjoyment (pleasure), Yoga is attained. He should 
remain unconcerned and detached from the Sattvika happiness. 
The attachment leads the striver to Rajoguna which binds him. 
When Sattvaguna is mixed with Rajoguna, it is conducive to a 
downfall (ruin). 

The Sattvikn happiness appears like poison initially becausc. 
a striver docs not attach importance to discrimination. A Rajasa 
person does not value discrimination. Therefore appearance of the 
Süttvika happiness initially like poison is hecanse of Rajoguna. 

~The tice modes—of goodness, of passion and of ignorance abide in 


mind unrevealed, They are known by tir distinctive characteristics as described 
‘rom the eleventh to the thirteenth verses of the fourteenth chapter. 


1928 ‘$aIMADBHAGAVADGITA (Chapter 18 


It means that Sänvika happiness is not painful but because of 
the effect of Rajoguga in one's intellect, the Sauvika happiness 
appears to be painful like poison. He aims at Sattvika happiness 
but inwardly he is passionate (Rājasa). 


wee Ebene 
Link:—The Lord now defines, Rajasika happiness. 


Pamer sA, | 
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vişayendriyasmhyogädyattadagre'mrtópamam 

pariņāme visamiva tatsmkhara rajasath smrtam 

Happiness, which is derived from the contact of senses with 
their objects and wi Tike nectar at first but as poison at (he 
end—such happiness, is said to be rājasika, 38 
Comment:— 

"Vişayendriyasartyògāt'—Happiness, which is derived from 
contact of senses, with their objects, does not need any practice. 
Every being, including a beast, a bird, an insect or a germ, 
derives this happiness, without doing any practice. A man, since 
his childhood has been pleased in favourable, and displeased in 
unfavourable, circumstances. So, in this passionate happiness, 
there is no need for practice. 

"Yattadagre'mrtopamam'—The Lord declares, that passionate 
happiness, is like nectar, at first. It means, that when a passionate 
man wishes to enjoy such happiness, and when he begins to 
enjoy it, he derives a lot of happiness, but when he goes on 
enjoying it, the joy is gradually reduced and then he develops 
disinclination, towards it. Even then, if he goes on enjoying it, 
he experiences, a burning sensation and pain. Therefore, it is said 
that happiness appears like nectar only in its initial stage 

Further, these sensual pleasures seem very pleasant, when 
people hear of these and when mind is attracted, towards them. But 
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when they are enjoyed, they are not, so pleasant. So in the Gita, 
it is declared— When unwise people, hear of heavenly pleasure, 
they get deeply attached to these (Gità 2/42) and hanker after 
them, But when they actually enjoy heavenly pleasure, they do 
not find these, much pleasant and attractive. 

‘Patindene vigamiva'—Sensval pleasures, seem very pleasant 
at first, but when a person goes on enjoying them, these have 
bitter and evil consequences, and so those pleasures tum into 
poison. These sensual pleasures, lead a man to eighty-four lac 
forms, of lives, prisons, hell and sorrow because the fruit of 
rüjusika action, is sorrow (Gita 14/16). 

It is because of passion (attachment), that people have to 
suffer pain. A man, who was rich in the past, but has become 
poor now, has to undergo more suffering, than a person, who 
has always been poor. Similarly, a person who tasted different 
kinds of dishes, feels a shortage, when he gets a meagre meal. 
This feeling of shortage, causes pain. 

A man, makes efforts to fulfil his desire. He may either 
suceced or fail in fulfilling it. If he- succeeds, it gives birth to 
other desires but if he fails, he feels sad and dejected, and again 
tries to satisfy it. Thus a cycle of desire gocs on, without en end 
their consequences like poison, are bitter. 

‘Now, a question arises bere that persons who enjoy passionate 
pleasure should die, like men who take poison, The answer is, 
that passionate happiness, does not kill a man, as poison does, 
but a person develops disinclination for it, as he has for poison. It 
means, that passionate happiness, is aot poison, but is like poison. 

Passionate happiness is like poison, because it goes on killing 
a man for several births, whereas poison, kills only once. A 
man, possessing passionate happiness cannot yet peace; even 
in heaven, because there also he is jealous of his superiors and 
equals, and is proud of his achievement, after seeing those, who 
are inferior to him. Moreover, they have to retum to the world 
of mortais, when their merit, is exhausted (Gità 9/21). Again, 
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after coming to the mortal world, they perform virtuous actions 
and reap their fruits, in heaven. ‘Thus, they follow, a cycle of 
birth and death (9/21). If, because of their attachment, they are 
engaged in sinful acts, they have to take birth, in eighty-four 
lac forms of lives and go to hell and then follow a cycle of 
birth and death, endlessly. So this happiness has been called, 
like poison, at the end. 

“Tatsukhash ráfasarh smytam'—In the thirty-seventh verse, the 
Lord used the term 'Proktam, for Sattvika happiness, while he has. 
used the vcrb 'Smrtam' here. It means, that a man knows that the 
result of Rajasika happiness, is sorrow or pain, yet he hankers after 
it, because of his attachment to it. If he thinks of its consequences, 
he will not be entangled, in rajasika happiness. Moreover, in 
scripture and history, there are several examples, which remind 
that rájasika happiness, results in-pain or sorrow. So the term 
"smrtam!, has been used to remind him, of its evil consequences. 

A man of sānvika nature, instead of paying attention, to 
instantancous happiness, thinks of its result, while a man of 
rijasika mature, instead of thinking of the result, is engaged 
in instantaneous happiness. So, he remains entangied, in the 
worldly snare. The Lord declares, "Pleasures which are bom of 
sensc-contacts, are verily, sources of pain, though these appear 
as enjoyable, to worldly minded people, at first” (Gita 5/22). So 
a striver, instead of being entangled in the rajasika happiness, 
should develop dispassion, for the world. 

Appendix—The happiness which is derived from sense- 
contacts is like nectar at the beginning but is like poison at 
the end. An indiscriminative person attaches importance to the 
beginning stage. The beginning does not persist forever but the 
desire for sensual pleasures ever remains which is the root of all 
sufferings. But a discriminative person instead of perceiving the 
beginning, perceives its result, therefore he does not get attached 
to those pleasures—'na tesu ramate budhah’ (Giá 5/22). Only 
à man bas got the ability to perceive the result. The man who 


Verse 39] SADHAKA-SANIIVANT 1931 


does not see the result is of a beastly namre. 

In fact the beginning (vnion) is not important but the end 
(disunion) is important, A man wants the happiness of the 
beginning but it does not stay because union changes into 
disunion—this is the rule. The beginning is transient but the 
end is eternal. The desire for the transient causes sufferings. 
‘The disunion of the entire universe is eternal. But because of the 
Rajasi disposition, union appears to be pleasant. If a man does 
not relish the pleasure at the beginning, he will ever be totally 
free from sorrows (sufferings). ‘Having an eye on the beginning’ 
is bhoga’ and ‘seeing the consequences’ is "Yoga'- 

The pleasure, which appears by the union of the world, is 
mixed with pain. But by being disuaited from the world, there is 
constant bliss which transcends both pleasure and pain (sorrows). 

IEE 


Link:—The Lord now defines, Tamasika happiness. 
ud aad wo pei dene 
furenammmdpei ARRET ! 33 N 
yadagre caaubandhe ca sukhazi mohanamátmanah. 
nidrülasyapramadotthar» — tattümasamudührtam. 
Happiness which deludes che self both at the beginning and at 

the end, and which arises from sleep, indolence and carclessness, 

is declared to be, tàmasika. 39 

Comment:— 

‘Nidralasyapramidottham'—Excessive attachment, transforms 
itself into a mode of ignorance, which is called delusion. It 
is because of delusion, that a man wants to sleep for a long 
time, even though he dues not get sound sleep. Without sound 
sleep, he ramains lethargic and be goes on dreaming. His time 
is wasted. But a man, of timasika nature, derives happiness out 
of this sort of sleep, 

A man of the mood of ignorance, remains indolent. He wastes. 
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his time in idleness and goes on postponing, even obligatory 
duties. He derives pleasure, out of this indolence. Being idle 
his senses and mind etc., become inactive, and he only thinks 
of futile worldly affairs, which lead him to pain, sorrow, worry 
and disquietude. 

He becomes careless, and the mode of ignorance, is enhanced. 
He does not perform his obligatory dutes, but indulges in idle 
pursuits, such as smoking, drinking, displays etc., and evil, such 
as theft, robbery, falsehood, fraud, forgery and in the forbidden 
food ete. 

Such a person, derives pleasures out of indolence, as well 
i heedlessness, Tt is because of this nature, labourers want 
to get full wages, without performing their duty honestly and 
sincerely, physicians charge fees from patients again and again, 
without giving them proper treatment, and milkmen, mix water 
in milk, though they charge the cost of the pure milk. This, 
sinful heedlessness, leads them to hell. 

Tleedlessness, veils discrimination, while sleep and indolence, 
covers the mode of goodness. When discrimination is veiled, 
heedlessness is revealed, and when light is covered, indolence 
and sleep are exposed. A timasika person, derives pleasure out 
of sleep, indolence and heediessness. So timasika happiness is 
said to arise, from these three, 


An Important 

Sleep is of two kinds—moderate and excessive. 

(1) Moderate sieep—sleep provides rest, parity and freshness. 
It provides strength and zeal, for mundane, as well as, spiritual 
activities. Sleep is not a defect, it is essential (Gita 6/17) and 
provides one freshness and energy to perform mundane and 
spiritual acts promptly. 

Sleep is essential for a striver, for his invigoration. A striver, 
fee from worldly pursuits gets sleep, very soon. He who is 
engrossed in worldly thoughts, cannot get sleep quickly. This 


'act 
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proves, that affinity with the world, does not allow a person to 
enjoy skep. ln sound sleep, connection with the world snaps, 
and one gets linked with God. Thus sound sleep, gives vitality 
and energy to be engaged, in spiritual practice. 

Sleep is tamasika. it contains two elements —unconsciousuess 
and rest. The former, causes delusion which is to be shunned, 
while the latter, is moderate which is to be adopted. Good strivers, 
through spiritual discipline, can get much rest and happiness, even. 
during wakefulness, because they remain fixed in God, without 
thinking of worldly affairs. If they do not get attached, even to 
test, and happiness, they attain God-realization. 

Stivers, should not go to bed, for rest but they should think 
that they are going to devote that time, in adoration and devotion, 
by lying down on a cot, as they adore the Lord, during a day, 
by performing various duties. 

(2) Excessive sleep— Excessive sleep, makes a man indolent 
and he feels drowsy, all the time. In the eighth verse of the 
fourteenth chapter, the Lord used first heedlessness, then indolence 
and finally steep, while He has reversed the onder bere. The reason 
is, that there is a Tink how they bind all embodied beings, hut here 
the context is, how they degrade, a man. As far as binding force, 
is convened, the first and foremost position, goes lo heedlcssness. 
It conduces a man to perform forbidden actions, which ruin him. 
Tndolence hinders a man, from performing virtuous actions. So, 
it has been given, the second place. As far as sleep is concerned, 
it ix only excessive sleep, not a moderate one, which binds a 
man. So, the third place has been allowed to sleep. But in this 
verse, the order is changed, because moderate sleep, dues not 
cause harm and it is only excessive sleep, which is conducive to 
ruin, Indolence leds more to ruin than sleep, while heedlessness 
contributes the most. Excessive sleep will lead a man to lower 
births, while indolence and teedlessness, will lead him to hell* 


*Heediessness conduces a man to undertake idle porro for the sake 
of diversion. Bur when passion (attachment) joins heedlessmess, both give 
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by depriving him, of bis discrimination. 

"Yadapre cámubandhe ca sukbasi mohanamātmanah'— 
Happiness, which arises, from sleep, indolence and heedlessness, 
deludes the self both at the beginning, and at the end. Beings 
lose their discrimination, under the influence of this happiness. So 
birds, beasts, moths and insects etc., do not think, what ought to 
be donc, at the beginning and also do not think of consequences. 
Such happiness, is declared to be tamasika. 


An Important Fact 


(1) Prakyti (matter) and Puruga (Soul or Spirit), are two 
different cntitics, and both of them arc without beginning, 
The knowledge, by which one knows their difference, is also 
beginningless. Knowledge (discrimination), is possessed by 
Purusa (Soul or Spirit or Self), not by Prakrti. But, when Purusa 
disregarding this discrimination, assumes affinity with Prakrti 
because of this affinity, attachment arises.* 

When attachment, remains in its subtle form, there is 
dominance of discrimination. But when attachment enhances, 
discrimination is covered. But if discrimination, is revealed 
properly, attachment perishes and then, a person is called, 
liberated. lt is because of attachment, that a man runs after 
worldly pleasure, born of Prakri. If he wants to gain sittvika 
happiness, he faces difficulty in renouncing rājasika, and 
timasika happiness. But when attachment perishes, the poison- 
like happiness, turns into nectarine happiness. It is because of 
‘altachment, that rájasika (passionate) happiness, scems like nectar 
at first, but like poison at the end. Attachment to passionate 
happiness, leads a man tó endless pain aod sorrow. 
birth to desire. Ít is out of desire chat a man commits several sins and crimes 
whose consequences are very horrible. 

* Because of attachment several evils are bore in Prakrti, not in Purusa. 
A man (Self) by identifying himself with Prakrti (Matter) assumes the evils of 
Prakiti in him and so he bus to be an cmjoycr (Bhogi). But when hc realizes 
thar the evils appear and disappear white he remains the same without any 
‘modification, he becomes equanimos (a Yog). 
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When this attachment is transformed into the mode of 
ignorance, a man, wastes his time in sloep, indolence, and he 
indulges in idle pursuits, by giving up his daty. But a timasika 
person, derives happiness out of it. So it deludes the self, both 
at the beginning and at end, 

(2) Actually the kaleidoscopic world, does not exist, while 
God, Who is Truth, Knowledge and Bliss consolidated, and Who 
is the base and illuminator of the wareal, always exists. Man 
(soul or self), being a fragment of God, is also truth, knowledge 
and bliss consolidated. But, when he has desire for the unreal, 
his bliss, becomes veiled. But, as soon as, he abandons desire, 
his natural bliss is revealed. 

When saitvika intellect, merges in eternal bliss, it hecomes 
pure. Natural bliss, which is experienced by pure intellect, is 
called sattvika happiness. When man’s affinity with this pure 
intellect, is renounced, there remains, natural bliss, only. Bliss 
is named sattvika happiness, because of its affinity with simrvika. 
intellect, otherwise, it is nothing, besides eternal bliss. 

When a man has a desire to gain something, the mind and 
the intellect get attached to it. But, as soon as, he gains it, his 
attachment or attraction is abandoned, and he becomes free from 
pain, which he suffered because of its deficit and he realizes the 
reflection of the eternal self-evident bliss, immediately. In fact, he 
does not gain happiness, by acquiring a thing, but by being free 
from attachment to it. But, a rajasika person, out of ignorance, 
thinks that it is so, because be has got the thing. Union, with 
the thing is external, while happiness is, something intemal. So, 
how can external union cause, intemal happiness? The fact is, 
that internal happiness is derived by renouncing internal affinity, 
with a thing, It means, that when the thing is secured, internal 
affinity with the thing, is renounced. As soon as, this affinity is 
renounced, eternal natural bliss, is experienced. 

During sleep, when intellect merges with the mode of 
ignorance, a man forgets all things and objects, of his wakeful 
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state. Their memory, is cause of pain. So, by forgetting these he 
derives happiness, out of sleep. But, because of the impurity of 
intellect, he does not experience natura) bliss. So, the happiness 
which arises from sleep, is called 'īmasika', (of the mode of 
ignorance).* 

It means, that a sittvika person derives happiness, by having, 
disinclination for the world, when his intellect merges in the 
self; a rüjasika person, by abandonment of attachment to things, 
while a timasika person, by forgetting his duty and indulging in 
idle pursuits. Thus, natural bliss is veiled, by assumed affinity 
with, the unreal. But happiness experienced, by all. the Satrvika, 
Rijasika and Tamasika people, is nothing, but a reflection of the 
etemal natural, bliss. So, if we renounce attachment to the three 
kinds of happinesses, we may progress, spiritually. So a striver 
should abandon, the three kinds of happinesses. 

Appi -A Tāmasā person is endowed with delusion— 
‘tamastvajñānajarı viddhi mohanarh sarvadehinām’ (Git 14/8). 
Delusion is an obstacle in the use of discrimiaation. Because of 
the Tamasi disposition, discrimination is not aroused. Therefore the 
discrimination of a Tamas person, because of delusion disappears, 
so he does not see the beginning or the end at all. 


BB icons 


Link:—The Lord, classified knowledge, action and happiness, 
under three heads, characterized by the three modes of nature. In 


* During sleep à man's intellect gets deluded ie, it becomes unconscious, 
The man derives happiness, by forgetting the world. So this happiness is called 
‘imasika. I intellect with senses is aot deluded, it becomes a state of trance, 
which provides rest. A man can transcend die three modes of natare only, if 
he is not attached co this happiness derived out of trance. 

Prakrti is active and kaleidoscopic, while God is eternal, calm, immutable, 
flawless, steady and He does not undergo any modifications, During sleep, & 
man gets established in Him. But as his mind is attracted towards pleasure and 
prosperity, after waking, he hankers after prosperity and pleasure, Thus because 
of his altachment to prosperity and pleasore he cannot remain established either 
in God or the self. I one renounces this attachment, be can remain established, 
in the self naturally. 
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the neat verse, He winds up the topic, by declaring that all the 
objects of this creation, are classified under these three heads, 
characterized by three modes of nature. 

refi faat an faf Say ar ve i 

wee pR aah: varfeafindt: 1 wo it 

na tadasti prthivyüsn và divi devesu và punah 

sattvarh prakrtijairmukfarh yadcbhih syáttribhirgunaih. 

There is no being on earth nor even among the gods in heaven, 
that ts free, from the three modes, born of nature (prakrti). 40 
Comment: 

[At the beginning of this chapter, Arjuna desired to know 
severally, the tme nature of renunciation (Sannyasa) and 
‘Tyga (Karmayoga). So the Lord, first described Kanmayoga. 
Winding up the topic the Lord declared, "Pleasant, unpleasant 
and mixed—threefold, is the fruit of action, accruing to those 
who have not relinquished the fruit. But there is none whatever, 
for those who bave relinquished the fruit" Having declared so, 
in the thirteenth verse, by beginning the topic of Sátkhyayoga 
(Discipline of Knowledge), He explained five factors, which 
contribute to the accomplishment of uction. In the sixteenth and 
seventeenth verses, He decried those, who look upon the self, 
as docr and praised those, who are free from egoistic notion. In 
the eighteenth verse, He mentioned the factors, which motivate 
action and also the constituents of actions, while the self is free, 
from incitement and constituents. Then, He classified knowledge, 
action, agent, intellect, dhrti and happiness into three kinds. 
While describing the three kinds of happiness, He explained 
the superiority of sattvika happiness to rajasika and tamasika, 
though all the three are derived by having affinity with Prakrti. 
But, the real joy which transcends, the three modes of nature, 
is unique and supreme (Gita 6/21). 

Even the sattvika happiness, is not cternal, because the Lord 
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has declared, that it springs from placidity of mind and whatever 
is born, is not eternal. The Lord means that a striver, has to rise 
above this sattvika happiness, also. By transcending the nature 
and its three modes, he has to realize the real bliss of God or 
the self. So the Lord declares—] 

"Na tadasti prthivyasn vā divi:devesu và punah'—Here, the 
term 'Prthivyamn, denotes mortal worlds, as well as, other lower 
worlds, than the earth. ‘Divi’ denotes heaven, "Devesu', denotes all 
beings, such as men, gods, demons, devils, binds, beasts, insects, 
trees and plants etc., whether moving or non-moving, while the 
expression "Vi punah’, denotes infinite universes. It means, that 
either in the celestial world, or in the middle region or in the 
terrestrial world, in infinite universes, there is no object or being, 
five from these three modes of nature. All of these are connected. 
with the three modes of nature, 

‘Sattvarh prakrtijairmuktarh yadebbih sydttribbirgunalh'— 
Nature and its evolutes, are of three modes and are ever changing. 
‘A man, is bound by having connection with these and he is 
liberated, by renouncing a connection with them, because the 
self is pure and it undergoes no modifications. Connection with 
nature, gives birth to egoism, which makes one dependent, though 
he feels, that he is independent. An egoistic notion gives birth 
to uttachment and desire etc. Therefore, in fact he becomes 
dependent an persons and things etc. So, one should be free 
from. the modes, of nature. 

A striver, first of all should enhance the mode of goodness 
by abandoning modes of passion and ignorance. In the mode 
of goodness also, a man should not be attached to happiness 
and knowledge, because attachment to them, binds him. So he 
should transcend the mode of goodness, by abandoning attachment. 
First, he should mould his life, by possessing s&ttvika knowledge, 
action, intellect, dhyti and happiness etc., because discrimination 
(wisdom), remains aroused in them. This discrimination induces 
him to be free from affinity, with 'Prakrti. But, finally be should 
transcend them also, by abandoning attachment for them. 
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Appendix—In the tenth chapter from the devotion (faith) point 
of view, the Lord declared that all things originate from Him—‘na 
tadasti vind yatsyanmay bhūtarh carácaram' (10/39). Here from 
the view point of knowledge (discrimination), the Lord declares 
that all beings emanate from the modes bom of nature. The reason 
is that from the view point of a discriminative person the real 
and the unreal—both exist; but from the viewpoint of a devotee 
only God exists— 'sadasaccáhamarjuna! (Gita 9/19). In the path of 
discrimination, the renunciation of the unreal viz., of the modes 
is important but in devotion relationship with God is important. 

An ignorant person, rather than an enlightened soul, holds 
that there is no being in the universe that is free from the three 
modes, An enlightened soul has an eye on the Self which is by 
namre free from gugas (modes) (Gita 13/31). 

Ea 

Link:— While discussing the mature of Tyüga, the Lord 
declared, "Abandonment of any duty, that ought 10 be done, is 
not right. Its abandonment through ignorance, is declared to be, 
of the nature of ignorance" (18/7). "He who gives up duty for 
fear of physical suffering, performs Tyaga’ of the 'Rajasika' kind 
(18/8), while he who performs a prescribed duty, as a thing that 
ought to be done, abandoning attachment and the fruit—his 
Tyga is regarded as, Sattvika" (18/9). "In the Sünkhyayoga, 
while explaining the five factors for accomplishment of actions, 
the Lord declared, "An action which is obligatory, is performed 
without attachment, or hate, by one who seeks no reward, is said 
to be süttvika" (18/23). The Lord, resumes the topic of obligatory 
actions (duties), allotted to members of four Vargas (Castes)— 
Brahmana, Ksatriya, Vaisya and Sidra, also of Bhaktiyoga. 


megaa yarn cw wed 
mai vier aaan: uve at 


brabmanaksatriyavisinn śüdrāņāřh ca parantapa 
karmani pravibhaktàni svabhávaprabhavairgunaily 
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Of Brahmanas; of Ksatriyas and Vaisyas, as also of Sidras, 
O conqueror of foes (Arjuna), their respective duties are allocated, 
iw accordance with the modes (gums) born of their nature 
(svabhava). 41 
Comment:— 

'Brāhmanakşatriyaviśārh $Ddrágár ca parantapa'—Here, the 
Brühmanas, the Ksatriyas and the Vaifyas are included, in one 
category, while the Südras are put. in a different category. The 
former three are "Dvijas (Twice bom), as they are eligible for 
initiation, and so they wear a sacred thread, known as "Yajfiopavit, 
while the fourth, is noc eligible to wear the sacred thread. For 
the latter different duties have heen allotted, uccording to their 
caste, as ordained by scriptures. 

‘Kacmiini pravibhaktind syabhivaprabhavairgunalh’— Actions, 
which a man performs, lcave their impressions in bis mind, 
and these impressions, determine his nature. Thus nature 
which is formed by impressions of actions of innumerable life 
times, give birth to propensities, of the modes of goodness, 
of passion and of ignorance. The four castes—Brihmana, 
Ksatriya, Vaigya and Südm, and their obligatory duties, have 
been allocated according to the propensities of those modes 
(Gh 4/13), because a man acts, according to propensities, of 
the mode he possesses. 


‘An Important Fact 


ae 

Actions are of wwo Kinds (i) Those, that enable a being 
to be born, in high and low wombs (ii) Those, which create 
desirable and undesirable circumstances, und which have boen 
called, good, evil and mixed, i.e., the threefold fruit, of action, 
in the Gita (18/12). 

A serious thought, reveals that ali actions create desirable 
and undesirable circumstances. A man bom in a high family, 
receives honour, while a man born in a low family, does nat. 
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But, it is not necessary that the former is always honoured. 
while the latter always dishonoured. So far as the second type 
of actions, are concemed, they always create, either desirable or 
undesirable circumstances. 

A man is fice, in making proper use of both, the desirable 
and undesirable circumstances. Those who feel happy in desirable 
circumstances, and sad in undesirable ones, are ignorant, while 
those who use these as means for spiritual progress, are wise. 
The reason is, that this human life has been bestowed upon us, 
so that we may realize God. So, all the circumstances, are the 
means to realize Him. 

Now the question arises as to how the desirable and undesirable. 
circumstances, are conducive to spiritual progress. The answer 
is, that in desirable circumstances a striver, should serve others, 
while in undesirable circumstances, he should give up desire for 
desirable circumstances. Thus. both of these can serve, 2s means 
to progress, spiritually 


Qo 

In the scriprures, it is mentioned that virtuous actions lead a 
being to heaven, evil actions to hell, while an equality of virtuous 
and evil actions, leads bim to human life, It shows, that no 
man, can be either wholly virluous or wholly evil. Out of those 
virtuous and evil actions also, in a certain field, virtues may be 
more, while in other spheres evils may be more. Similar is the 
division of modes. Those who have predominance of the mode 
of goodness, go to higher regions, those, who have predominance 
of the mode of passion, go to the middle regions, viz., region of 
77 6a In an examination an examines may obtain poorer marks in a certain 
subject and beter mars in other subject. Dot the rest is doclred on the base 
of the aggregate marks. Similarly a mans virtuous actions may be more in one 
sphere while evil sen may be more in ober sphere R is the aggregate oF 
the evo which decides his birta. If the virtues and evils of different persons 
are equal in different spheres, they shoul ceive happy and sad circumstance 
cally. But it does oot gerezay happen. Similar is the cose with the modes 
of ame as that of Sita e 
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men, while those having dominance of the mode of ignorance, 
go to the lower regions. Out of those going to a region, they are 
again divided into different categories, according to their qualities. 

Thuse who have predominance of the mode of goodness, arc 
born as Biihmanas; those, who have predominance of the mode 
of passion and the mode of goodness, occupy the secondary 
place, are born as Kgatriyas; those, who have predominance of 
the mode of passion, while the mode of ignorance is secondary, 
are born as Vaigyas; and those, with the predominance of the 
mode of ignorance, are bom as Südra. Out of these four Varnas 
(castes) also, there are Brahmanas of the low and high classes 
according to their birth. Moreover, favourable and the unfavourable 
circumstances are also different, in different cases. Similar, is the 
case in other Varas (castes) also. So in the Gitd, it has been 
declared, that there is no being, in the three works that is free 
from the three modes born, of nature (18/40). 

Similar, is the case with animals and birds, ete., also. A cow 
is regarded as superior to a dog, a donkey or a pig. A pigeon, is 
regarded as superior to a crow, or a kite. All of these do not get, 
similar desirable and undesirable circumstances, It means, that 
among the beings of a region also, there is a lot of difference, 
in their circumstances etc. 

Appendix—In the fourth chapter the Lord declared, ‘the 
four-fold caste (order) (vara) was created by Me, according to 
the modes of their nature and sctions’—'gunakarmavibhigatah’ 
(4/13); and here He declares that the respective duties of the 
four castes have been allocated according to the modes born of 
their narure— 'svabhivaprabbavairgunaib'. In the fourth chapter 
there is mention of the creation of the four ‘vamas’; while here 
is mention of the duties of the four varnas. It means that in 
the fourth chapter the Lord explained that people are born in 
different castes (Vamas) according to the modes and actions of 
the previous birth; while bere He explains the respective duties 
of the people of the four castes, according to the performance 
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of their duties they will meet their end (fate). 
ER 
Link:—The Lord, now mentions the natural duties of a 
Brahmana (a member of the priest class) 


writ area: vir anda ui 
art fana sera vereor 3 lt 


Samo damastapah Saucarh ksántirárjavameva ca 

{idinarh vijäänamāstikyarh brahmakarma svabhavajam 

Serenity, control of the senses, austerity, purity, forgiveness, 
uprightness, knowledge (wisdom), experience of the proper 
performance of sacrifice and belief in God and Vedas eic, these 
are the duties of a Brühmana, intrinsic to his nature. 42 
Cominent:— 

*Samah'—Samab' means, control of the mind, freeing if from 
distractions and concentrating it, on the point, where it should 
be concentrated. 

"Damah'—Control of the senses, withdrawing them from 
external objects and employing these, where they should be 
employed, is Damah'. 

"Tapatr— Austerity of the body, mind and speech, has already 
been described in the Gita (17/14—16). Here this term means 
enduring hardships happily, while discharging one's duties. 

'Saucam'—'Saucam' means, purity of one's mind, intellect, 
senses and body, as well as of the activities and food eic. 

"Ksangh’—Total absence of the ‘spirit of retaliation, even 
when one is insulted or burt or pained, in spite of having power 
to take vengeance is called, forgiveness (Ksánti). 

‘Arjavam'—Simplicity, of the body and. speech etc., without 
having any crookedness, fraud and kravery in the mind, is known 
uprightness (Arjavam). 

'Jüamam'—Study of Vedas, the scriptures and historical 
records, and fully grasping their teachings and meanings, as well 
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as, the awareness of what ought to be done and what ought to 
he refrained from, is ‘Tiana’. 

*Vijatinam’—The proper method and observance of religious 
sacrifice (yajiia), according to Vedas and scriptures, is known 'Vijüna'. 

‘Astikyam’—Firm belief in God, the Vedas, the scriptures end. 
life after death, and translation of their teachings into practice, 
is ‘Astikyam’. 

"Brahmakarma svabhávajam'—A Brahmana’s temperament, 
is naturally suited to the performance of these above-mentioned 
duties, such as serenity and self-control etc., he experiences no 
difficulty in performing them. 

A Brihmaga who has the predominance of mode of goodness, 
whose forefathers have been pure and whiose actions of the 
previous birth, are pure, faces no difficulty in possessing the 
above-mentioned, nime qualities. In his life, the actions of 
eaming livelihood occupy a secondary place. As far as, the 
people of other three Varnes (castes), are concemed, because 
of predominance of the modes of passion and ignorance, their 
actions, of earning their livelihood also, are included, in natüral 
actions. "Therefore, in the Gita, in the duties of a Br&hmana, only 
actions which involve these qualities, not those of livelihood, 
have been included. 

Appeadix—If the Vama tradition has been properly followed, 
a Brübmaga naturally possesses these qualities. But if a hybrid 
is born viz, if there is an inter-mixture of castes, then the 
Brahmanas don’t naturally possess these qualities, there is 
deviation in those qualities. 

In the preceding verse the expression "svabháva prabhavai- 
rgunaih' was used, therefore here the Lord mentions ‘svabhavaja 
‘karma’. In the formation of nature (temperament) the first 
importance goes to birth and then the company a person keeps, 
is important. By company, by the study of books (self-study) 
and by practice etc., the nature changes. 

m ERE ae 
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Linkc—TFhe Lord now mentions the natural duties of a Ksatriya. 


Viki tet gei qe maa 

qmis act at resi xe di 

sauryarh tejo dhrtirdaksyath yuddhe cfipyapaliyanam 

danamisvarabhavasca ksütrari karma svabhavajam 

Heroism, radiance, firmness, resourcefulness (dexterity), not 
Meeing from battle, generosity, and authoritative, are the natural 
duties of a Ksatriya, (a member of the warrior class), inherent in 
his mature. 43 
Comment:— 

"Saoryam'—Fighting heroically, and fearlessly, for a just 
and righteous cause,* ori the battlefield, in the face of the most 
terrible calamity, is ‘Sauryam’. 

'Tejah'—Morul power of a person by which even sinners, 
hesitate to commit sins or follow the path against the ordinance 
of the scriptures and social decorum is, "Tejab. 

'Dheti’—The unwavering firmness by which a man, does 
not get unnerved, nor deviates from righteousness, even under 
the most unfavourable or dangerous conditions is, "Dhytih. 

'Dàkgyam'—Resourcefulness (dexterity) by which one 
controls, conducts and rules over, the subjects properly and 
promptly, is "Daksya'- 

Yoddhe cápyapaliyanam'—A Ksatriya, never turns his back 
to the battlefield, even in the face of gravest dangers, he never 
loses heart and never flees from a battlefield. 

"Dünam'—Giving away, one's own possessions to deserving 
persons liberally, is a duty of Ksetriyas. At present, this charitable 
nature is scen among the Vaisyas, but they are not liberal in 
offering charity. Because of their greedy naturc their charity 
is not satrvika (Già 17/20). But the Ksatriyas, offer charity, 

~The bate which is fought as a duty without any selfish motive and 
without pie-decision, forced by circumstances, is chiens, 
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liberally. Therefore, "Dànam' is mentioned as a natura! quality 
of Kgatriya. 

"Iévarabhüvaáca'— The Ksatriyas, have a natural inclination. 
to rule over their subjects. 1f they behold their subjects going 
against ethics and righteousness, they check them, from the 
unrighteous or wicked path, and lum them towards righteous. 
and just path, in a loving manner having no pride. 

"Ksatrart karma svabhávajam'—A Ksutriya, is he who 
protects all his subjects, from suffering. The above-mentioned 
are his natural duties. 

Appendix—Ksatriyas are very heroic and morally radiant, 
But because of envy, the king, who ruled over the state, tried to 
discourage other Ksatriyas who were subordinate to him, he did 
not let them progress, lest they, being powerful, should usurp the 
state, Tt was because of such envy, discord and discouragement 
among Kgatriyas that foreigners following other religions were 
successful in ruling over India. 

Fre EB 

Link:—The Lord now mentions the natural duties of a Valéya, 
(a member of the trading class) and a Südra ( a member of the 
labour class). 


ginena ayaa auras) 
"afieraterd: ened ye A aaa I es i 
Arsigauraksyavanijyam vai$yakurma svabhiivajam 
paricaryütmakas karma éüdrasyüpi svabhávajam 
Agriculture, cow-rearing and commerce are the duties of a 
‘Valsya, inherent to his nature, and actions consisting of service, 
are the dutles of a Sidra, born of his nature. 44 
Comment.— 
"Krsigsuraksyaviijyarh vaiéyakarma svabhávajam'— Agriculture, 
cattle-rearing and pure trade, are the duties of a Vaigya born of 
his nature. 
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Pure trade consists, in supplying the needs of the, people by 
transporting the commodities, from one place to another, sincerely 
and honestly, so that no one may feel a shortage. 

Lord Krsna, (because of his relationship with Nanda-Baba), 
regarded himself us u Vaisya* So he himself grazed cows and 
calves. In the Manusmrti (the code of Manu) it is mentioned, 
that the doty of a Vaifya is cow-rearing, So Lord Krsna exhorts 
Vaigyas, at least to rear cows, if they cannot raise all cattle. 
So, the Vaifyas should bring up cows, by applying all their 
resources, body, mind, power and riches. 


An Important Fact Concerning Cow-Rearing 


A cow is to be reared from every point of view. Human beings 
can attain, four important aims of life, through cow-rearing—these 
are money farta), righteousness (Dharma), desire (Kama) and 
salvation (Moksa). In the materialistic world of today, a cow is 
very useful, Her milk, churned butter and dung, add to the wealth 
of a nation. Our country, is an agricultural country. So bullocks, 
are used to plough the land. The land, can also be ploughed by 
male-buffaloes, or camels. But bullocks, are superior to them. 
Buffaloes cannot work so efficiently, as bullocks because the 
latter have more sáttvika strength, than the former. The latter can 
work for a longer time, in the sun, than the former. Moreover, 
the number of the buffaloes is smaller than that of bullocks. As 
for as camels, are concerned, they cost more than bullocks. If 
cows are reared, they give birth to bullocks. So bullocks are not 
to be bought. Bullocks bom of foreign cows cannot be used in 
farming, Because ploughs cannot be put on their necks, as they 
have no withers. 

The cow is a sacred animal. The air which touches her body 
becomes pure. Her dung and urine, check epidemics, such as 
plague and cholera etc. Houses plastered with dung, are not 

"Agticulre, trade, cow-rearing and lending money for interest are 
the dudes of a Vaiéya. But cow-rearing bas been our profession since time 
immemorial (Seimadbha. 1024721). 
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so much affected by bombs, as the cemented houses. Dung 
eliminates poison. In Banárasa, a saint saved a man, who was 
supposed to bc dead by snake-bite, by smearing his body with 
dung, two times. Urine of cow, is very useful in heart diseases. 
A little quantity of urine of a she-calf, as a dose everyday, cures 
stomach diseases. A saint, suffering from asthma had a lot of 
relief, by drinking a little urine of the she-calf. Tn these days, 
several medicines are prepared from the dang and. urine of cows. 
Gas is also prepared from dung, for cooking purpose. 

The grias produced by the dung and urine of the cows as 
manure, is pure. Dung and urine of cows, make the land more 
fertile than chemical fertilizers, as was once experimented, on & 
crop of grapes. Chemical fertilizers, destroy the fertility of land 
in a few years, and makes it bamen, while the manure of cow 
dung and urine, maintains well its fertility. Cow-dung is being 
exported to foreign countries, so that the lost fertility of land 
there, may be restored_ 

Cows of our country are gentle and sfttvike. So their sStivika 
milk sharpens intellect and makes their nature mild. Foreign cows. 
give more quantity of milk, but as they are angry by nature, their 
milk makes us, cruel. A she-buffalo gives more milk than 2 cow, 
but her milk is not sāltvika. Thuse who drink cows’ milk, are 
more active than those who drink a she-buffalo's milk. Oncc, an 
experiment was made on military horses and it was found that 
horses fed on cow-milk, could cross a river, while the borses fed 
on buffalo-milk, could not, though the latter seemed stronger. 
The milk of she-camel, being timasika is not useful and its curd 
and butter, are not prepared. In the Jurisprudence, it is mentioned 
that camels, dogs and donkeys etc., are untouchable. 

Cows occupy an important place in all religious rites. Her 
milk, chumed butter (ghee) and dung ete., are used in rites of 
birth, tonsure and sacred thread ctc. Cow-duag purifies, a place. 
Cow's milk is used in preparing sweet dishes which are offered 
to Brühmagas, in honour of manes. A cow is offered as charity, 
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to a Brahmana, to escape hell. In religious ceremonies a mixture 
of dung, urine, milk, curd end churned butter (ghee), known as 
'Pañcagavya' is used. 

Her ghee, is used in religious sacrifices, which are performed 
to satisfy desires. In the Raghu family, cow had an important 
place, Hcr milk and ghee, are nourishing. 

Service (o the cow without expectation of any reward, 
leads to salvation and purifies the heart. Lond Krgna is known 
as Gopála, because He staged a human play, as a cowherd, with 
bare-feet. Tn ancient times sages reared cows and their milk and 
ghec, sharpened their intellect. So they could produce greal and 
Tare classics (literature). Cow's milk and butter, provided them 
longovity, so a synonym of ghee (butter), is Ayu’. Great emperors, 
‘went to those sages for consultation. 

To historical records, there are names mentioned of innumerable 
persons, who sacrificed their lives, for the protection of cows. But 
how sad itis, that today thousands of cows are being slaughtered 
daily, out of greed! If this state of affairs continues, cows will 
totally disappear. ‘Then cow-dung wili not be available. Without 
cow-dung lands will grow barren, and there will be no production 
uf com and cotton (cloth). People will be deprived of the bare 
necessities of life, such as food, water and clothes and they will 
have to lead a miserable life. The nation, will become dependent 
and weak. Slaughter of cows, is the main cause of famines, 
droughts, volcanoes and strifes etc. So it is our first and foremost 
duty, to stop this slaughter, with might and main 

We should rear cows, use their milk and butter, use cow- 
dung-gas, for cooking, make cow-pens, in order to protect them, 
protect’ the existing pastures (grazing grounds) and press the 
government to leave more areas of land, free for pastures. The 
policy of cow-slaughter, should be opposed and government 
should be forced, through public opinion to enforce a law to 
stop cow-slaughter immediately, throughout the country, for the 
protection of the country. 
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‘Poricaryatmake Karma SOdrasyapl svabbavajam’—It is 
the duty of a Südra, to render service to the people of the four 
Varas (Castes), with all his resources. 

Here, a doubt rises how can a Sidra, who is born with 
predominance of the mode of ignorance, endowed with seven cvil 
propensities, such as ignorance, heedlessness, indolence, sleep, 
unillumination, inactivity and delusion (GUA 14/8,14,17), render 
service to others? The clarification is, that it is mentioned in the 
Git, that those possessing the mode of goodness go upwards to 
the higher regions, the passionate remain in the middle region 
(mortal world) while those steeped in ignorance, sink downwards 
(Git 14/18). If a being dies, when Rajas (the mode of passion) 
is. predominant in him, he is bora among men who are attached 
to action (Gità 14/15). It means that all human beings, have 
predominance of the mode of passion. All these human beings bave 
further been divided into fourfold caste (social order), according 
to the predominance of their modes—s&ttvika, rājasa or tárnasa. 
So performance of action is important, for all human beings. 
Therefore, a human birth, has becn called 'Karmayoni (Birth 
for action). Tn the Gta also, while mentioning the duties of the 
four social orders, the Lord mentions the expressions 'Svabhavaja 
Karma’ and 'Svabhiivaniyata Karma’. So all men, are inclined to 
perform actions. Thus, service is the duty of a Sidra, bom of 
his nature and it involves no exertion for him. 

The temperament of a Brihmana, a Ksatriya or a Vaisya, is 
dominated by discrimination and they also possess purity, while 
because of predominance of delusion, a Śùdra's discrimination, 
is veiled. It is because of his veiled discrimination, that he 
has predominance of obedience and service, he has natural 
inclination, for service. So service to members of the four Varnas, 
by obeying them and by affording them facilities, in carrying out 
their vocational and daily duties, is his natural duty. 


it do natural duties mean 


The nature of the embodied soul which is sentient and 
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Prakrti which is insentient, are different. The sentient, never 
undergoes any modifications, while Prakrti being kaleidoscopic 
ever undergoes modifications. The self (soul or spirit), being 
a fragment of the Lord, is sentient There is no connection 
between the sentient and the insentient. Bur its attachment t 
the iuscntient Prakrti, becomes the cause of Is bith in good 
and evil wombs (Gita 13/21). Thus men are bom, according to 
their qualities (modes), because of their attachment with them 
as Brahmanas, Ksatriyas, Vaisyas or Südras. All of them have a 
natural inclination to their duties, mentioned above. If a person 
performs these duties, having an cgoistic notion for enjoyment, 
by having a selfish motive, he is bound. But if he performs these 
without expecting any reward, by giving up selfish motive and 
egoistic notion, it becomes "Karmayoga", and he is not bound. 
Through this Karmayoga (Discipline of Action), he worships 
the Lord, who has manifested Himself, as the entire universe. If 
onc by surrendering himself to God, performs spiritual actions 
(utterance of His name, meditation, good company and study 
of the scriptures etc.) his actions tum into Bhakliyoga, (The 
Discipline of Devotion). Thea his attachment (affinity to Prakrti 
or Nature) is totally renounced, there remains nothing, but the 
Lord. Thus a striver realizes Him. Then all the actions with 
his body, senses, mind and intellect are performed, according 
to his Varpa (Caste), and Arama (Stage of life), as sanctioned 
by scriptures and he is not attached to them. His actions are, 
models for others and his love for the Lond, Who is all-blist, 
enhances every moment. 

Should one's Varna (Caste), be decided by birth or actions? 
A being is bom, as a man according to the qualities and actions 
of his previous birth. So his caste is decided by birth, Thus 
marriages etc., should be decided by caste. Secondly, for a person 
whose aim is to receive worldly pleasures, prosperity, luxuries, 
honour and praise etc. it is obligatory to discharge his-duty, 
according to his caste. If he does not do so, he has a downfall. 
Even the Vedas, abandon such a demoralized person, at the time 
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of his death, even though he has studied, the six supplementary 
branches of sacred sciences, {the Vedas) viz, education (Siksa), 
titual part of the Vedas (Kalpa), an exposition of the Ved&iigas 
(Nirukta), metre (Chanda), grammar (Vyakarana) and astrology, 
Gyotisa). But, he whose aim is God-realizatioa, practises chanting, 
meditation, adoration, study of scriptures and performs, other 
spiritual activities, in order to attain his-aim. In the spiritual 
discipline, spiritual feelings and conduct, play a more important 
role, than Varna or Caste. Thirdly, a striver, having the aim of 
God-realization, attaching more importance to spiritual activities, 
performs bis obligatory duty, according to his caste and stage 
of life, regarding it as worship to God. 

Further, in the forty-sixth verse the Lord explains, that 
He from whom all beings emanate and by whom all this is 
pervaded—by worshipping Him through the performance of his 
own duty, does man attain perfection. Every person, has got the 
right to perform his duty. The gods, demons, beasts and birds 
do not possess this natural right, yet it is not forbidden to them, 
because being a fragment of God, they can attain Him. Every 
being, can lay full claim, over the Lord. It proves, that there is 
predominance of feelings, discrimination and action in God- 
realization, while birth predominates in dealings, such as livelihood 
and marriages etc. So, in the Bhágavata it is mentioned, that if 
a man of a lower caste possesses the virtues of higher caste, he 
should be regarded noble, though be is born of a low womb. 
Similarly, in the Mahābhārata it is mentioned, in a dialogue 
between Yudhisthira and Nahusa, that a Südrs, whose conduct 
is noble, should not be regarded, as a Sidra and a Brahmana 
who does not perform the duty of a Brahmana, should not be 
regarded as, a Brihmana. It means, that there is predominance 
of action, rather than birth. 

Scriptures reveal, that even 2 man of the lowest caste, can 
possess the virtues of the highest caste and progress spiritually. 
So he need not get discouraged. Scriptures encourage » man 
of high caste to perform his duty, if he does not perform it. In 
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Jurisprudence (Smrti), it is mentioned that Brahmanas, who eat 
forbidden food and who are immoral, should not be respected 
even, by words. But scriptures declare, that a devotee of the 
Lord in spite of belonging to the lowest caste, is superior to a 
leamed Brāhmana.* A Brühmaga has been called, the voice of the 
Lord's cosmic form. It means, that he has to impart knowledge 
and teach and preach to the people of the four Varas, with 
words of mouth becanse he possesses knowledge. 

A Ksatriya, has been called an amu or hand of the Lord's 
cosmic form, because it is he, who protects people of the four 
Varnas (Castes), from enemies. A hand protects the body from 
danger and serves jt in sickness. Such is the duty of a Ksatriya. 
In case of anarchy it becomes the duty of all four castes to 
protect their kitt and kin, as weil as their property. 

A Vaidya, has been called the stomach of the Lord's cosmic 
form. As the stomach, receives and digests food and nourishes 
all the limbs, similarly, itis the duty of a Vaiéya, to accumulate 
commodities and to supply these to people, by transporting these 
from one place to another, according to the need and demand of 


(I) The low casts who chants the name of the Lord is noble. The noble 
men who chant His reme have performed penances, oblations, pilgrimages, deeds 
of vistuous conduct and have studied the seciptures (Srimadoha. 3/3377). 

(2) I hold that 2 low caste who has sumendered himself to God with 
his mind, speech, actions, wealth and life-breath is supesior to a Brahmegs 
endowed with twelve qualities who hax a disinclination for the lonss-feet of 
Lord Visma because the pariah sanctis his family while the Brbraans having, 
^ disinclinadon for the Lond because of the pride of his superiority complex 
cant sanctify even himself (Srimadbhd. 7/9/10). 

The low caste who remains engrossed in devocion to God is superior 
to a kage, while à Brahroaga devoid of devotion to Lord Vigna is inferior to 
a pariah bocause such a pariah with his kith and Kio atas liberation from 
“the worldly bondage while that Brühmana is hurled into Bells. 

(4) A low caste who is a devotes of Lond Vigna is superior to a Brāhmana 
who is not a devotee of Lord Vignu becanse such a pariah with his kith and 
Xin attains iteration from the worldly bondage while such a Brübruana goes 
to hells (Brahmavaivarta, Brahma. 11/39). 

(5) If a Sadia is a devotee of God, he is not a Sidra, he is the noblest 
‘Brahmaa. [n fact out of ali the Varas (Castes) a Südm is he who is devoid 
of devotion to God (Mahabharata) 
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the people. It is he, who offers charity tò Brahmanas, pays tax 
to the Ksatriyas, brings himself up and remunerates, the Südra 
or his labour. By agriculture, trade and cow-rearing he supplies, 
the need of the four Varas. 

A dra, has been called the foot of the cosmic form of 
the Lord. As feet carry the weight of the entire body, from one 
place to another, a Südra renders service, to the people of all 
four Vargas (Castes). 

These are the natural duties, of the persons of four castes, 
and involve no difficulty or exertion, for them. For duties, in 
more detail, refer to the books on Jurisprudence (Sinrti) and 
follow those duties (Gita 16/24). 

Though at present the four Varpas (castes), arc mixed, 
yet Brülumagas possess virtues, such as serenity, self-control 
and austerity etc., more than people of the: other three castes. 
Similarly, heroism, vigour and firmness are specially found in 
the Ksatriyas, while Vaiéyas are more well-versed in agriculinre, 
ccattle-rearing and trade, than the other three castes. In the same 
way, a Südra has more inclination to render service, than people 
of other three castes. Thus the people of different castes, have 
2 natural inclination, for their duties, which are bom of their 
nature, even today. 

Some ignorant people, who have not studied the scriptures 
seriously, blame the Bratmanas (persons of the priest class) that 
they have established their superiority in writing the scriptures. 
‘They hold, that the second position or place went to the Ksatriyas, 
because of the authority and the third tn the Vaifyas, as they 
supplied the needs of the people. The people of these three castes, 
trampled on the Südras, out of selfishness and pride and askcd 
them to render service, to persons of the three castes. 

‘The clarification is, that it is written nowhere that Brāhmanas 
are superior to the people of the other three custes, and so they 
shonld lead a luxurious life. Their life is full of renunciation, 
hardship and penance. Even in the household life, a Brshmana 
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should not accumulate wealth. He should not board grain more 
than a full jar and-be mot attached to mundane pleasures. He 
should accept charity, only after performing bis religious sacrifices, 
oblations and other religious rites etc. If he accepts the gift of 
& cow, he should observe expiation. 

When a Brihmana, is invited in order to offer water and food 
etc., (as a "Sciddha? in honour of manes, the Brahmana invokes 
the hosts’ manes, by observing continence and self-control. He 
performs the rites of offering oblation, to the manes according 
to scriptural injunction. Then he takes a meal in the house of 
the host. Afterwards he recites a sacred formula of Gayatri 
(a mantra of the Reveda, which is to be recited daily by the 
twice-born), to purify himself. It is not something creditable, 
for a Brahmana to take a meal on the occasion of ‘Sraddba’, or 
to accept charity. The credit lies in his renunciation. He accepts 
the hosts meal and gift, to enable the host's manes, to attain 
‘emancipation, rather than for his selfish motive, 

A Brdhmava, can earn his living, by five means according 
10 Manusmsti (Code of. Manu)*— 

€) When crop is harvested, u few remain scattered. 
here and there. A Brahmana picks these. Similarly, in the grain 
market, where grain is weighed, grains scattered on the earth, 
are picked by him. The former is known as 'Silofichavrtti', while, 
the latter as 'Kapotavrtti’. This sort of livelihood, called ‘Rta’ is 
regarded as the best for him. 

Gi) If a host offers him a gift, without his request, it is 
called ‘Amrayrtti’ or 'Ayacitavrtti' 

(ii) Getting a gift as a reward, by explaining people of 
auspicious time for marriage and other rites etc, is called 
Mytavitti. 

iv) Earning a living through, business is 'Satysnravrui* 


* Rea, Amr, Mra, Promra and Satyanria—chese are the five means of 
‘corning a Brühmana's livelihood. Ho should never cam his living by rendering 
service to others. 
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(v) Tf he is mnable to eam his livelibood by anyone of the 
above-mentioned means, hc can cam it, by agriculture by following 
the ordinance of scriptures, as be should not plough land with 
‘one bullock, nor in scorching heat of the sun amd so on. It is 
called 'Pramptavytt'. He should eat food, after performing five 
daily ceremonies, (the study of the scriptures, offering sacrifice 
to gods, hospitality to guests, offering water to manes and casting 
«f food, on ground for insects etc.).* 

In the Gita, there is mention of nine natural duties of a 
Brühmana, and none of these is, for earning his livelihood. In the 
case of a Kgatciya, oot of the seven natural duties, the two—war 
and lordliness, are partial means of earning his living. In the case 
of a Vaisya, all the three.natural duties —agriculture, catile-rearing 
and trade, are the means of earning 2 living. Similarly, is the 
case of a Sidr, whose only natural duty is service, which is a 
source of earning and for him there are not many restrictions, 
on his food and source of livelihood. 

The Lord, in the Giti, declares, "Devoted to his own duty, 
man attains perfection" (Gita 18/45). It means that a Südra can 
attain perfection, merely by service, a Vaisya, by agriculture, cow- 
rearing and trade, a Ksetriya, by seven duties, such as heroism 
and vigour etc., while a Brahmans, by performing nine duties, 
such as serenity and self-control etc. 

Then He declares, "By worshipping Him through the 
performance of his own duty, man attsins perfection" (Gità 18/ 
46). In fact, a man attains perfection by performing duty, as 
worship to Him, without expecting reward. As far as rendering 
service, is concerned, it is a sort of worship. So a stidra worships 
God through service. Thus his worship is doubled. So he can 
attain perfection, more easily than a Brihmapa, Secondly the 
responsibility fall on the eldest son, while the youngest receives 


* iris forbidden or a Brihmaza ora Ksatriya to eam bis livelihood by 
tendering service Lo vittis (Manusputi 4/4, 4/6). But it does not mean that he 
should not render service to others. He should serve othcrs even the Sidra. 
Bat he should not carm his living by service. 
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the greatest love, without having any responsibility. Here, the 
eldest son is a Brābmaņa, while the youngest one, is a Śūdra. 

Jn fact, a man of a high caste, has to face difficulty in obeying 
scriptural injunctions thoroughly, and so be atiains salvation with 
difficulty, while a man of lower caste attains Him easily. In this 
context, there is a story in the Vigan Purána. Once several sages 
went to Vedavyäsa, in onder to know his decision about the 
relative superiority of castes (Vama). Vedavyäsa received them 
cordially and went to take i bath in the Ganges. While bathing 
he uttered three times "Kaliyuga (Kali age), you are lucky; 
Women, you are lucky; Südras, you are lucky.” When he came 
back, the sages asked him how Kali ave, women and £üdras were 
lucky, He answered, "In the Kali age, women and Südras by 
performing their dues, can attain salvation quickly, and easily." 

One more point needs attention here. A man who works 
for his selfish motive, does mot deserve respect either in the 
family, or society. So, is the case with Brahmanas. They have 
mot praised themselves in the scriptures, in order to prove 
thcir superiority. Noble men always praisc and respect, other 
people. Brahmanas arc respected and praised, for thcir virtue 
‘of renunciation. So everyone, should give a serious thought to 
his topic, and should not accuse saints, sages and Bralunagas, 
who wrote the scriptures. 

‘The fourfold order, of society (viz. Brühmana, Ksatriya, 
Vaióya and the éüdra) was crested, according to divisions of 
quality and work (Gita 4/13). But even if a being, bas to be bom 
in either a high womb, because of a boon etc., or low womb, 
because of a curse etc., he acts according to the nature of the 
previous birth. It is because of this factor, that persons such as 
Dhundhukát: etc., in spite of being born in high wombs, perform 
evil actions while persons, such as Vidura, Kabira and Raidāsu 
spite of being born, in low wombs perform virtuous deeds 
and become great men. 

"Today, we should try to get rid of personal and social evils, 
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which are against ordinances of scriptores, by discrimination, good 
company and study of scriprures. We should make our life pure 
and boly, so that we may attain, the aim of human life. 
n ERR, 
Link:—The Lord in the next two verses, explains why a man 
should perform. his natural duties. 


VA antvahine: dag emm AT | 
qami: faz ae fraki reget ust u 


sve sve karmanyabhiratab sarhsiddhirh abbate narah 

svakarmaniratah siddhirh yathd vindati tacchrpu 

Devoted to his own Inherent duty, man attains perfection (God- 
realization). How he, devoted to his own duty, alisins perfection, 
that thou hear now. 45 
Comment.— 

‘Sve sve karmanyabblratah sactsiddbi Libhare nara’ 
study of the Gita reveals, that a man's namre, may lead him 
to salvation if he remains free from attachment and aversion, 
as well as frait of action. If a man performs his natural duties 
scrupulously, without self-interest and attachment, the impetus 
to action calms down, and he becomes detached from objects 
and actions etc. So a striver, gets established in the self, which 
is natural. Then, he is naturally attracted towards the Lord. A 
man, should perform his duty promptly and enthusiastically, 
for the welfare of others. By doing so, he experiences a sort of 
pleasure, called, 'Abhirati, for action. But if an act is done with 
attachment, having an eye on its retum -this is called 'Asakti 
for action. The former leads him to perfection (salvation), while 
the latter leads him to bondage. 

In this context in ‘Sve sve Karmani', "Svakarmapi 
tamabhyarcya’, ‘Svabhavaniyatarh karma’ and 'Sahajar karma’ 
tc, the term "Karraa' (action) has been used, jn singular mmber. 
It means that if a man performs an action or several actions 
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promptly and enthusiastically, in order to realize God, and all 
his actions merge, in that aim of God-realization. It means, that 
all of these are conducive to God-realization. The Ganges having 
risen in the Himilayas, flows to the Gangi-Sagara. On the way 
several streams, drains and small rivers, join it and they become 
the Ganges. Similarly, all the actions of a person, whose aim is 
to attain God, join that aim. But, he who is attached to action 
and who has a desire for several rewards, by performing action 
or several actions, instead of God-realizetiog, the intellect of 
such an undecided person, is scattered in many directions, and is 
endlessly diffused (Gità 2/41) and he cannot attain, perfection. 

‘Svakarmaniratah siddhi. yathà vindati tacehymu—The 
Lord, exhorts Arjuna to hear from Him and grasp properly, 
how a man, who is devoted to his duty, attains perfection 
(God-realization). 


An Important Fact 


Even a servant, who is paid wages, renders service to bis 
master, even when his service is limited to actions and fixed 
hours. But it cannot be called, real service. When a man considers 
others venerable, either through birth, learning, caste or stage of 
life, capability, status or virtues, he has only one central idea, 
how they should get comfort, and how they should be pleased. 
‘To render service to them, according to their will and taste, for 
their pleasure is called, real service. The servant, in such service 
has no self-interest and ego. He looks, only at the interest of the 
people, he has to serve—this is real service. Real service involves 
the feelings, of a devotee. His only aim is to please the Lord, 
keeping in mind only His taste. The same service, if rendered 
with hearty devotion, becomes adoration. Smearing the forehead 
with sandalwood paste, offering flowers, garlunding and offering 
of prayers, and praises and such other activities of devotion, 
are included in adoration. When a devotee, either beholds his 
coaster. or the Lord, touches His feet, his body is thrilled, and 
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he feels much delighted. When he is thrilled, there may be a bit 
of slackness in his service to his master, (preceptor of the Lord), 
but it purifies his heart and enables him to behold the Lord or 
1o realize Him: When, this devotion enhances, a devotee attains 
God-realization immediately. Such a devotee, always thinks how 
to provide happiness and comfort, to bis master, preceptor or 
God, without thinking of his own happiness and comfort, at all, 
By doing so; he is highly delighted. 

Alll the activities of such a devotee, whether these are 
performed; with his physical, subtle or causal body, become 
worship of the Lord. Even his daily routine, and his eating, 
drinking etc., hecomes the material for his worship. 

As a follower of the Discipline of Knowledge, always thinks, 
that he does nothing, similarly a stach devotee worships, God 
hy performing several duties, only for God's sake, and in that 
state, his egoistic notion, is renounced. 

Appendix—Besides the inherent duty according to one's 
Vama (social order), whatever other duties have been accepted 
by a man, all of them should also be included within ‘sve sve 
karmani", As a man adopts the profession of a lawyer, a servant, 
a teacher or a physician cte., the discharge of thar duty justly 
in a loving, respectful and selfless manner is also ‘svakarms’ 
(own duty) for him. 

‘When a man performs an action with the sense of selfishness, 
pantiality and desire etc., it is called 'Āsakti’ (attachment). But 
if he performs an action in a loving manner, without the desire 
for fruit and for the welfare of others, itis called 'abhirati". The 
Lord has negated ‘attachment’ in actions—‘no karmasvanusojjate" 
(Gita 6/4). If a man has neither the superiority complex nor the 
inferiority complex, on the basis of his caste, but performs his 
duty properly, just like the part of a machine (watch), and does 
not blame and bumiliate others, and is not proud of himself, 
then it is “abhirati”, 

Tn fact an action (duty) is not important but 


the ‘autinde’ 
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which is predominant. If the doer of an action has the pure 
feeling, it will icad bim to salvation, though be may belong to 
any ‘varna’. In performing am action there is predominance of 
"vara! while in ‘feeling’ there is predominance of the divine 
mature or the demoniac nature. Therefore all the people can be 
endowed with the divine or the demoniac nature without the 
distinction of ‘vama’. Divine nature leads to salvation and the 
demoniac nature is conducive to bondage. Therefore even if a 
Brühmana is boastful of his hight. vara, he will be endowed 
with the demoniac nature viz. he will have a downfall— 

niea nica saba tara gaye, rama bhajana lavafina 

jūti ke abhimāna se, dübe sabhi kulina 

(The people of low castes who remained engrossed in the 

worship to God attained salvation while al! the people belonging 
to the high caste because of their pride were roincd). 


ifn 


wa: wgfnjerei a adie aa) 

eration veros fang fafa aera: twee t 

yatab pravritirbhütanàm yena sarvamidarh tatam 

svakarmana tamabhyarcya siddhis vindati mánavah: 

He from Whom alt beings emanate and by Whom all this is 
pervaded--by worshipping Him, through the performance of one's 
‘own duty, man attains perfection. 46 
Comment: — 

"Yatab pravsttirbhatinath yena sarvamidaih tatam'—Thc 
Lord, from Whom the entire universe emanates, Who conducts. 
it, Who is the creator, base and illuminator of all beings, and 
objects, Who pervades all, Who existed, before the creation of 
infinite universes, and will cxist, when all the universes perish 
and Who pervades infinite universes, should be worshipped, 
through the performance of onc's own duty, according to one's 
Varna (Caste). 


1962 SRIMADEHAGAVADGITÀ. IChspter 18 


'Svakarmand tamabhyareya’—According to Manusmrti (code 
of Manu), the six duties of a "Brübmara, are—study, teaching, 
performance of religious sacrifice, performing it, for others as 
a pest, accepting charity and offering charity. Out of these, 
teaching, performing religious sacrifice for others as a priest, and 
accepting charity—these three are the means of his living, while 
study, performance of religious sacrifice and offering ch 
his duties, Through these six duties, as well as through the nine 
duties mentioned in the verse forty-two of this chapter, and also 
through other activities such as eating, drinking, going, sleeping 
etc, he should worship, the Lord Who pervades all beings. It means, 
that he should serve all beings, regarding them as the manifestation 
of the Lord, to please Him, without expecting any reward, 

Similarly, protection of subjects, offering charity, performance 
of religious sacrifice, sudy and detachment from scnsual 
pleasures--these five, are the duties of a Ksatriya, mentioned 
in the code of Manu. A Ksatriya, through these five duties, and 
seven duties, mentioned in the forty-thind verse of this chapter, 
as well as through the activities of daily routine, such as eating, 
drinking etc. should worship the Lord, Who bas manifested 
himself, as beings. 

A Vaisya, through religious sacrifice, study, offering charity, 
charging, interest, agriculture, catüe-rearing and trade, and all 
other activities, should worship the all-pervading Lord. Similarly, 
a Sfidra through service and all other activities, should worship 
the all-pervading Lord, without expecting any reward. 

All the duties of men, mentioned in the scriptures, according 
to their Varna (Caste or Social order) and Sérama (stage of life), 
are meant, to worship the cosmic form of the Lord. If a striver, 
while performing his activities, thinks that he is worshipping 
the Lord, with his activities, all those activities are included 
in the worship of the Lord. Grandfather Bhisma, on the battle- 
field worshipped Lord Krsna, with arrows, through his duty of 
a warrior. With his arrows Lord Krsna's armour was broken, 
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He was injured and it became difficult for Him, to hold the 
bridle of the horse of the chariot. At the last moment of his life, 
Bhisma thinks of the same Lord and concentrates his mind on 
Him—"Let my mind and intellect, concentrate on Lord Krsna, 
‘Whose armour was broken, with my sharp arrows, Whose body 
is injured, Whose face is adorned with perspiration, because of 
exertion, and Whose beautiful curl, is stained with dust raised 
by the gallop of horses." 

A striver, should worship the Lord, through mundane and 
spiritual activities, but he should not be attached. either 10 the 
activities or the instruments and means, by which they are 
performed because attachment (a sense of miueaess) makes 
things impure and polluted, and so they cannot be offered to 
God; they cant be used for His worship. So a striver, should 
think that whatever he possesses, belongs to the omnipresent 
Lord, and he as His instrument, has to worship Him with the 
resources bestowed upon him, by Him, Thus all his activities, 
become worship to the Lord, otherwise not. 

"Siddhixa vimdati manavah'—It means, that a person who 
worships the Lord, through the performance of his own duty, 
by being free from his connection with Prakrti (Nature), gets 
established, in the self. Then because of past influence, of his 
surrender to the Lord, his exclusive devotion to the Lord, is 
aronsid. In that case, nothing further remains to be achieved by him, 

ere, the term "Manavab (man), stands not only for 
Brühmanas, Ksatriyas, Vaisyas, Südras, or for celibates, house- 
holders, people of retired order, and. renounced order, but also 
for, all the people of different religions and sects etc., such as 
Hindus, Muslims, Christians, Banddhas, Parsees and Jews etc. 
As à mother becomes pleased with the different activities, of her 
sons, similarly the Lord is pleased, with the activities of men, 
by regarding those activities as worship to Him. 

Lord Krsna, in the seventiezb verse of this chapter declares, 
“He who studies this sacred dialogue of ours, by him, I shall 
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be worshipped through the sacrifice of knowledge (wisdom), 
so L hold." It shows that if a person studies the Gi, the Lord 
considers it, as His worship. Similarly, when a person, by having 
a disinclination for the perishable world, has an inclination for 
the Lord, He accepts it as worship, to Him. 


‘An Important 


Through Karmayoga (the Discipline of Action), a devotee is 
detached from matter, while through Bhaktiyoga (the Discipline 
of Devotion), he has am inclination for God. A Karmayogi, 
serves the world with his body, senses, mind and intellect by 
abandoning his selfishness, pride and desire. Ry doing so, the 
flow of his actions is towards the world and the impetus to act, 
calms down, his assumed attachment, to these things is renounced, 
and his natural detachment, is revealed. 

A devotee, following the Discipline of Devotion, worships 
the Lord through the performance of his natural duties, as well 
as, the spirirual duties, such as chanting His name, meditation and 
adoration etc. Thus, he develops an inclination for God, having 
aà disinclination for Matter, and his love for Him enhances. 

A devotee, from the outset surrenders himself to God 
exclusively. So all bis mundane and spiritual activities, are 
automatically surrendered to Him. Outwardly, mundane activities. 
seem different, from the spiritual ones, but actually, there is no 
difference between the two. 

Ac last, a Karmayogi and a Jüinayogl, also become one. 
As a Kurmayogi, becomes detached by serving the world, 
having no selfishness, pride and desire, so does a Jfianayogi, 
through knowledge (wisdom), offer all his activities to prakrti 
(nature) and become, detached * Thus, both of them become 


“Tris inevitable for all the stivers whether they follow the Discipline 
of Action or that of Knowledge or of Devotion to get detached from the world. 
Jn the Gna there is mention of this detachment for a Karmayogi in 5/11, for 
a Jinayogi in 18/26 and for a Bhaktiyogi in 11/55. 
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free from the bondage of actions. The actions of a Karmayogi, 
are dissolved entirely (Gita 4/23) while the fire of knowledge, 
reduces all actions of a J&dmayogi, to ashes (GRE 4/37). Thus 
he gets freedom. If he does not enjoy this freedom, be becomes 
totally indifferent to this freedom. Then by God's grace, divine 
love can be revealed in him. 

Appendix—Here the meaning of the term ‘pravgttih’ used 
in the expression "yatab pravrttirbbütinarb* should be taken as 
‘origination’ (emanation) because all beings do originate from 
God but actions do not emanate from God. An action (activity) 
emanates from the mode of passion— lobhah pravrtticirambhah” 
{GDA 14/12). The term ‘pravrtti’ in the fourth verse of the fifteenth 
chapter also bas been used in the sense of ocigination— yatzh 
‘pravrttih prasria purüpi'. 

This universe is the first incarnation of God—'ádyn'vatàrab. 
purusah parasya’ (Srimadbha. 2/6/41). Therefore this world is an 
idol of God. As in an idol we worship God, we offer flowers, 
we apply sandalwood paste viz., we instead of worshipping the 
idol, worship God; similarly we have to worship God in the 
form of this world with each and every action of ours. The 
audience should worship the orator by listening to Him, the 
orator should worship the listener by his spezch or by his spiritual 
discourse—thus all beings should worship one another through 
the performance of their duty. They should have an cye on God 
rather than on ‘varna’ such as Brakmana and Ksatriya etc. The 
sages and saints did obeisance to Lord Rama by regarding Him 
as God rather than a Kgatriya when he was sent into exile. The 
important fact in worship is—all is God's and jt is only for Him, 
As we worship the holy Ganges with the Ganges-water, similarly 
we have 10 worship God with the things bestowed upon us by 
Him. In fect performance of all actions is worship only to God, 
we have to rectify our error of regarding it for us. Having offered 
the God's things to Him, our selfishness, pleasure-seeking nature, 
and desire for fruit, will be wiped out; and having accepted our 
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power (strength) as only God's, our sense of doership will also 
‘be destroyed and we shall attain God. 

The worship to the world by regarding it as the manifestation 
of God, is highly prized than the worship to an idol of God. The 
reason is that if an idol of God is worshipped, the idol does not 
appear to be pleased, but if service is rendered to beings, they 
clearly appear to be pleased. 

Jf human beings are served by regarding them as the 
manifestation of God with actions and objects, the universe 
will disappear and only God will remain viz, "All is God’. it 
will be realized, As in a rope when the illusion of a snake is 
wiped out, the snake ceases to be but the rope certainly remains; 
similarly when in God, the illusion of the existence of the world 
is wiped out, then the world in the form of the world disappears, 
and it remains as the manifestation of God. The reason is that 
the existence of the world is merely an assumption but ‘God 
exists’ —this is reality. 

In Srimadbbágavaia, the Lord declares— 
naregvabhikgnara madhhavarh piso hhāvayato’cirāt 
spardhasiyatiraskirih  sühaükarà viyanti hi 

‘Seimadbb. 11/29/45) 

“When a devotee regards all women and men as My 
manifestation and he beholds Me in them, then very quickly 
evils such as envy, fault-finding, contempt ete., including egoism 
are removed.” 

The Lord ia the Git declares—‘ahamitma gudakesa 
sarvabhutasayasthitah’ (10/20)—"T am ‘the Self” seated in the 
hearts of all beings.” Therefore if we serve any being, respect 
him, and greet him with pleasure and hospitality, by regarding 
him as the manifestation of God, it will be service to God. 

"The reason of beholding God in men and women is that we mostly 
perceive virtues and vices in men and women, so we don’t peracive That they 
are the manifestations of God. Therefore when we instead of perceiving virtues 


and vices in them, will behold only God in alt beings and objects, we'll easily 
regard them as the manifestations of God. 
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Similarly if we disrespect and humiliate any being, it will be 
disrespect and humiliation to God only— karsaysntab sésirasthath 
bhdtagrimama cetasah’ (17/6). 

As in the path of knowledge, the modes are acting on the 
modes (‘guni guyeyu vartant”), similarly in the path of devotion, 
God is being worshipped by God's things. But there is a vast 
diference between the two. In "guna gunesa vartante’ there is 
predominance of matter (non-Self) which a striver, following the 
path of knowledge, disowns but in ‘svakermand tamabhyarcya’, 
there is predominance of the sentient (the divinity) which the 
striver, following the path of devotion, owns. Therefore in the 
path of devotion, inertness is wiped out, the universe in the 
form of the universe is concealed. and it is revealed as God 
because in fact it is only God. If the universe appears as the 
universe to a striver, he should serve it, and if it appears as the 
manifestation of God, he should worship Him, He should do 
nothing for himself. Performance of action for one's own sake, 
is ‘hondage’; for the sake of the world, is "service" and for 
God's sake, is ‘worship’ 


Link:—The Lord, in the next two verses, explains that a 
striver, need not lose heart, while worshipping the Lord through 
the performance of his duty, even if there remains any defect, 
in his performance. 


Jamai fa: avancer t 
afai at piaia fasfeeremq u wo it 


freyünsvadharmo viguoah paradharmàtsvanusthitit 

svabhüvaniyater karma kurvannápnoti kilbisam 

Better one's own duty (dharma), though devoid of 
merit than the duty (dharma) of another even if well- 
performed. He who carries out the duty ordained, by bis own 
nature, incurs no sin. 47 
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Comment:— 

"Sreyünsvadharmo vigunah paradharmitsvanusthitat'— Here, 
the term 'Svadharma', denotes one’s duty according to one's 
Vama (Caste): 

A man, having an aim of God-realization, has to perform 
his duty, according to what he thinks, himself to be. If he thinks 
that he is a man, he has to perform his duty as a man. Tf he 
thinks that he is a teacher, or a student, he has to teach or study. 
Similarly if he holds, that he is a striver, a devotee, or a secker 
of knowledge, he has to practise spiritual discipline, devotion or 
seek knowledge, whole-heartedly. 

Similarly, a man has to perform his duty, according to his 
varna (caste) and &írama (stage of life). A Brühmapa's duties, 
are~-performance of religious sacrifice accepting charity, and 
teaching ete., in order to earn his living. For a Ksatriya, fighting 
and authority, for a Vaisya agriculture, cow-rearing and trade, 
and for a Südra service, are the duties to eam their living. One's 
‘own duty, even though devoid of merit, is better than the duty 
of others. The duties prescribed by the scriptures, for persons 
of a particular Vama, is ‘Svadharma’ (one's own duty), while 
the same duty for people of other Varnas, castes is, Paradharma 
(Duties of others). Performing religious sacrifice, for others as a 
priest, and taking charity etc., are a Rrähmana's own duties, as 
these are sanctioned by scriptures for him, but the same duties 
are Paradharma, for the Ksatriyas, the Vaigyas and the Südras, 
as these are forbidden by scriptures, for them. But, at the time 
of extreme distress, duties which are forbidden, by scriptures, 
become duties, for people, of all vamas (castes). For example, 
a Brihmana can carn his living by agriculture, and trade ctc. 
which are duties of a Vaisya, at the time of extreme distress." 


At the time of distress a Brabmana can eam His living through the 
fessa ofa Ksauiya and ac the tine of extece distess through de profession 
of a Vaiéya. But a Brthmana should plough the land with two bullocks instead 
of one and work m the field in ihe moming and evening when it is cod 
Moreover, be should not deal in sugar, buter, oil and salt etc. 
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As far as the natural duties, such as serenity and self- 
control etc., of a Brahmane, are concemed, these are duties, 
for all members belonging to the four Vargas, because they arc 
prescribed by scriptures, for all of them, 

God-realization, is the only aim of human life. So every 
human being is a striver, therefore he has to cultivate all the 
divine traits, in him by renouncing demoniac ones. Everyone 
is free and strong, enough to abandon demoniac traits, and to 
develop divine ones, No one is dependent, weak and ineligible, 
in it, According to their temperaments, different persons may 
possess different divine traits. A person may have predominance 
of forgiveness, in his nature, in another, person there may be 
forgiveness only. on asking for it. In some other person, there 
may be predominance of compassion, while in another there may 
be compassion, on thought. Such differences may exist. 

'Svabhüvaniyatarh karma kurvannapnoti Lkilbisam—In 
scriptures, two kinds of actions, are mentioned—prescribed and 
prohibited. Out of the prescribed actions, those actions which 
are performed according to one's caste (Verna), or stage of life 
(Arama) time, and circumstances etc., are called "Niyata Karma’. 

‘One's mature, is formed according to three modes of 
nature—of goodness (sattva), of passion (rajasa) and of ignorance 
(tamasa). Actions which are performed according to that nature, 
are called 'Svabhavaniyata Karma. These are also known as 
natural duties-duties bom of nature, one's own duties and 
innate duties ete. 

A being is born, in a particular vara (caste) according to 
qualities and actions, of his previous birth. Though actions perish, 
but their impression (satbskcira) continues. So in life one is born 
with that nature, which he inherits. The Lord (in Gita 18/48) 
declares, that though all undertakings are tainted with blemish, 
yet a person should perform his duty, according to his Varna 


roug te profession afa Vaitya 


Similarly a Ksatriya can eam his lir 
and a Vaigya through the profession of a 
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(caste) as sanctioned in the scriptures, for the welfare of others, 
by giving up his selfishness and pride. By doing so, he incurs 
ny sin. Similarly he, who performs actions, for the maintenance 
of the body alone, incurs no sin (GRA 4/21). 


An Importa 


Now a doubt arises, whether a person bora in the family of a 
butcher, should not abandon his duty of slaughtering animals? Does 
a butcher not incur, sin? Can he attain salvation, by performing 
such a forbidden action? 

The explanation is, that natural duty is that which is not 
forbidden, and which is not harmful to anyone. The actions 
which are harmful or injurious to others, cannot be called, one's 
natural duties. These are performed ont of attachment and desire. 
A forbidden action, is always evil and so it awst be abandoned, 
because it is a demoniac trait, while virmous actions, are divine 
traits. A man, may have a mere thought of committing evil, 
because of past impressions, but that thought cannot compel 
him, to perform evil actions. Thot inclination, cen be rooted 
ut, through discrimination, virteous thoughts, good company 
and study of scriptures ete. Reasoning also reveals, that no one 
wants to be. injured and slaughtered. So nove hs a right to injure 
and slaughter, others. If a person wants other persons to do good 
to him, he should also do good, to others. The scriptures also 
reveal, that any sin or unjust action, is not natural, it is horn of 
an evil. In the third chapter, Arjuna asked Lord Krsna, "Impelled 
by what does a man, commit sin, even involuntarily as though 
driven by force?" The Lord replied, "It is desire, it is anger, born 
of the mode of passion, which impels a man to commit sins" 
(3/36-37). Actions which are performed, out of desire, wrath, 
selfishness, and pride, are not pure, but are impure. 

Actions, which ace performed, in order to attain God, are 
not defective, even though they may be different, for people 
of different castes. Having realized God, a Brahmama will 


Fact 
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Observe purity and sanctity in the preparation of food, and 
im having it. But a person of 2 low caste, having realized 
God, will not observe purity and sanctity, like a Brahmans, 
He will eat food which is left on the plate, after a meal while 
a Brahmana, will not eat it. So actions of the liberated souls, 
are faultless. Their nature is pure, because they are free, from 
either attachment or aversion. 

A man, is born in the family of a hutcher, in order to reap the 
fruit of his sinful actions. He is not bom there, to commit sins, 
Tn the Yogadaréana (one of the six schools of Hindu philosophy), 
sinful action bears fruit, in the form of caste, age and suffering, but 
it does not force that man to perform new sinful actions, (2/13). 
He is free in performing actions. IF his heart becomes pure, he 
cannot slaughter animals, A person, asked a saint, “What should 
a butcher, who considers slaughtering animals his profession, 
do?" The saint replied, "If he goes on chanting the name of the 
Lord, with sanctity, for three years, he will find himself unable 
to perform, his duty as a butcher. He will scom his action and 
then, he will give it up." He will not be able to slaughter animals, 
if he wants to realize God, from his heart, because his heart 
will change and virtues, will be revealed in him. 

In the Rämacaritamānasa Lord Rima says, to Sabari, "Listen 
to the nine kinds of devotion which I am going to describe" 
(3/35/4). Afterwards He deciared, "You very well possess, all 
kinds of devotion" (3/364). Tt means that Sahari did not know 
the nine kinds, of devotion, though she possessed all of them. 
Through adoration, meditation and good company, we develop 
virtues, which we are not aware of. So a man, should make his 
nature pure, and he is capable, of making it pure. He finds himself 
incapable, because of his attachment to mundane pleasure and 
prosperity. Those who hold discourses to preach others, can't 
bbe virtuous, unless they themselves translate those preachings, 
info practice, by making their nature pure, having the aim of 
God-realization. 
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The Lord, has bestowed this human body, so that human 
beings may attain salvation, by purifying their nature. They can 
purify their nature, it is neither impossible nor difficult. This 
human body, has been called the gateway to salvation (Mānasa 
1143/4). Had it been impossible, to purify nature, bow could this 
Muman body have been called, the gateway to salvation? There is 
mo use of this human life, if a man cannot purify his nature. 

Appendix—By performing one's own duty there can be sin 
but the striver cannot incur this sin—'Kkorvannápnoti Kilbisam'. 
Tn incurring sin the main cause is the ‘feeling’ rather than 
an ‘action’. Therefore sin is incurred, not by actions but by 
selfishness and pride. 


pd 
west ae ada udnruf c epp 

waiver fe dior Raga: nee u 

sahajath karma kaunteya sadosamapi na tyajet 

sarvürambhà hi desena  dhümcnágnirivavrtah 

One shoutd not abandon, O Arjuna, one's innate duly, even 
though it may have flaws, for all undertakings are clouded by 
defects, as flre Is by smoke. 48 
Comment:— 

[In the preceding verse, the Lord declared, " He who performs 
his duty ordained by his own nature, incurs no sin." It means that 
duty ordained by one's own nature, also involves sib. Therefore, 
the Lord declares, “The natural duties, even though defective, 
should not he abandoned, because sll of these are clouded by 
defects, as fire by smoke."] 

'Sabajari karma ksunteya saduyamapi na tyajet'—The 
duties ordained by one's own nature, are called innate duties. 
A Brahmana’s innate duties, are serenity and self-control ete. 
a Ksatriya's heroism and vigour etc., a Vaisya's agriculture and 
cattle-rearing etc., and a Südrs's, service. 
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Duties ordained by one's own nature, have the following 
defects: — 

(1) God and the soul, His fragment, both are one’s own (Sva), 
while Prakt (Matter) and its evolute, body etc., are different 
(Para), But the self, a fragment of God, being overpowered by 
Prakiti, becomes a slave to it. in other words, all activities are 
taking place in namre. But, the self by assuming affinity with 
Nature holds, that they are taking place in him. Thus, he becomes 
a slave to it. To be such a slave, is a great mistake. 

(2) Every action involves violence, in one way or the other. 

(3) Action which is desirable to one, is undesirable to 
someone else. This undesirability, is a defect. 

(4) An action may net be performed well because of 
heedlessness or error. 

A person, should not abandon his innate duty, even though it 
may be defective. For example, a Ksatriyz's or a Vaitya's actions, 
are not to be as virtuous and polite, as those of a Brahmana. 
But the Ksatriyas or the Vaiéyas are not held responsible for 
those defects and for violence, which their activities involve. 
They derive benefit by performing these, because these are 
sanctioned by scriptures and are easily performed, as they suit 
their temperament 

Alms, is the means of a Brilimanz's livelihood. It may seem 
free from any defect but it is not. Suppose a beggar is standing 
at the door of a householder, and another comes there, He is a 
‘burden on the householder. There can be jealousy between the 
two beggars, If food materials are not ready, the householder feels 
sony. Suppose, a householder does not want to offer anything, so 
he suffers pain, after sccing the beggar. If he offers something, 
he has to incur expenses. But, if the beggar or BrShmana, retums 
empty-handed, the householder incurs sin. So be gets entangled, 
in a dilemma. Thus, though alms involve a blot, yet a Brühmapa, 
should not abandon it. 

A Keatriya, has to kill warriors of the amy of an enemy. 
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But he iucors no sin, because it is his innate duty, which is 
prescribed by scriptures. Similarly, in agriculture, the duty of a 
Vaigya involves, violence of several insects and germs, But a 
Vaiéya, incurs no sin, as it is his innate duty, which is sanctioned 
by scriptures. So innate duties, should not be abandoned. 

Though men, by performing innate duties, incur mo sin, 
how will those duties, lead o salvation? In fact, these are evil 
propensities, such as desire, attachment, selfishness and pride, 
which bind a man and because of which, a man incurs sin. So if 
he perfurms duties for God's sake, by abandoning evil propensities, 
without expecting any reward, he will aot be bound. 

'Sarvarambhá hi dnsega dhümenágnirivàvrtih—As, there 
is smoke at the beginning, when fire is burnt, similarly, all 
undertakings are enveloped by defects, as their performance 
depends on incidents, circumstances and occasions ete., and these 
may be undesirable for others. So, a man who performs these 
duties without expecting any reward, incurs no sin. Therefore, the 
Lord is saying to Arjuna, "Brother! 1 is thy duty, 10 wage war, 
which you regard as dreadful, for there is nothing more welcome, 
for a man of the warrior class, than a righteous war" (Gila 2/31). 

‘Appendix—Because of the attachment to forbidden actions or 
because of the enjoyment of pleasure against the ordinance of the 
scripture, performance of actions, sanctioned by the scriptures, 
seems difficult, In fact actions sanctioned by the scriptures are 
innate and natural, they need no labour. From the forty-first 
Verse upto this verse the terms 'svakarma", "svadharma' and 
“sabaja karma’ have been used. It proves that the Gita regards 
‘svakarma’ (one's own duty), ‘sahaja karma’ (innate duty) as 
‘svadharma’ (one's own duty). 

Actions which are sanctioned by the scriptures, are certainly 
tainted with blemish; but if a striver has no desire, he docs not 
hanker after pleasures, then he is not tainted with blemish. It means 
that whether the doer is tainted with blemish or not, depends on 
his intention; as—if a surgeon has good intention, wants to serve 
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the patient rather than to eam money, while performing a surgical 
operation, he cuts the part of the patients body, yet he is not 
tainted with blemish, but his act is regarded as virtuous because 
he performs the operation selflessly for the good of the patient. 
rui Ba 
Link:—Now, the Lord while introducing the topic of 
Süikkyayoga, describes a man who is qualified to practise, 


Sankhyayoga. 
oramahe: aaa Rraren faauge: | 


Terria cent eari Uu Xe 1 


asaktabuddhib sarvatra jitātmā vigatasprhah 

naiskarmyasiddhira paramárit sannyascaadhigacchati 

Tle, whose intellect is unattached alround, who has subdued 
his body, and from whom desire has fled—he, attains the supreme 


state of non-action, through Sdakhyayoga, (the Discipline of 
Knowledge). 49 


Comment:— 

Sannyüsa (S&ikhyayoga), is the means to attain, the supreme. 
state, Now, the Lord describes the three factors in the first half 
of the verse which enable 2 man to practise Sãñkhyayoga (the 
Discipline of Knowledge). 

(1) 'Asaktabuddbih sarvutra'—His intellect remains unattached, 
to incidents, circumstances, things, actions and persons etc. 

(2) lit&tmá—He has conquered bis body ie, he is not 
overpowered by beedlessmess and indolence etc. rather be 
overpowers these. He performs prescribed daties promptly, and 
abstains from forbidden actions. 

@) "Vigatasprhak’—He has no subtle desire, even to get the 
bare necessities of life, such as water, food, clothes and shelter. 
He is satisfied with, whatsoever, he gets. 

‘It means that a striver, who wants to follow the Discipline 
of Knowledge (Sankhyayoga). bas to renounce his attachment 
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to matter and (hen he is endowed with, the above-mentioned, 


are subdued, and when these are subdued, he becomes free, from 
desire. Then, he becomes qualified to practise Saikhyayoga, (The 
Discipline of Knowledge). 

"Naiskarmyasiddhirh paramizb sonmyisenüdhigacchati' Such a 
man, whose intellect is unattached, everywhere, who has subdued 
his self, from whom desire has fled —he by S&Akhyayoga, attains 
the supreme state viz., God-realization. The reason is, that actions 
take place in prakrti (matter), not in the self. When a striver 
(the sclf), has not the least attachment for that action, the action 
or its fruit, does not affect him at all. So the natural stste of 
detachment, and cctionlessness, is revealed. 

Appendix — Naiskarmyasiddhi means that an action should 
become totally inaction, there should not remain the least affinity 
with action; while performing an action; the striver should remain 
untainted (detacked)—"karmanyakarma yah pasyedakamani ca 
kama yah’ (Gita 4/18). Non-performance of actions is not 
"naiskarmya' (actionlessness) (Gita 3/4), but it is necessary for 
a striver to perform action (Gita 6/3}. 

‘Asaktabuddhih sarvatsa jitatma vigatasprhah’—This is 
attainment of perfection (peace) by Karmayoga (Gità 2/71), having 
altsined which a Karmayogi follows the path of knowledge (Gi 
5/6) and attains the state of actionlessaess by this path, In this way 
by Karmayogu, only actionlessness (naiskarmyasiddhi) is attained 
(the striver becomes free from tbe bondage of action) (Gità 3/4) 
but by devotion he altains the supreme state of acüonlessness 
(paruma naiskarmyasiddhi). Karmayoga and Jñänayoga are the 
paths (nisthás)——'loke'smindvividhà nistha” (3/3) but the supreme 
state (parà nisthd) of Karmayoga-Jñānayoga will be attained only 
by devotion—nistha jfidaasya yà para’ (18/50). Tt means that 
both ‘parama naiskammyasiddbi and ‘pari nigtha’—both are 
attained only by devotion. 


nae 
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Link: —Now, the Lord promises to discuss the process, through 
which man attains the supreme state of actionlessness. 


fated wet cen sar rendre Frere t | 

mA eras Pret Arey UT UT Ko lt 

siddhith prüpto yathd brahma tathápnoti nibodha me 

samüsenaiva kaunteya misthà jüünasya ya para 

Know from Me, in brief, O Arjuna, how he, who has 
attained perfection, (purification of the inner sense) attains 
Brahma (the Eternal or the Absolute), that supreme state of 
knowledge (jàlna). 50 
Comment:— 

'Siddhirh prapto yatbà brahma tathápnoti nibodba me'—Here, 
We term 'Siddhim’ (pecfection), denotes purification of the 
inner sense (viz, mind and heart), which was discussed in the 
preceding verse, by the expressions ‘Asaktabuddhih’ (unattached 
intellect), ‘Jitatma’ (subdued body) and ‘yigatasprhah’ (freedom. 
from desires). Such a person, whose inner sense is purified, has 
no desire or attachment for anything, circumstance, or person. 
Nothing, remains to be achieved by him. So it has been said, 
that he has attained perfection. 

A worldly person, thinks that he has attained perfection, if 
his desires are satisfied, and he has attained accomplishments 
(Siddhis), such as anima (that which makes a Yogi infinitely 
smali and invisible) etc. But in fact. this is not perfection, 
because satisfaction (fulfilment), of one desire, gives birth lo 
other desires. These desires prolong and they bind him. Real 
perfection, consists in total freedom, from desires. 

A striver, who has allained perfection in the form of 
purification of the inner sense, attains Brahma. Lord Krsna, 
exhorts Arjuna, to hear from Him of the important factors, in 
brief, because these are indispensable for a striver, who wants 
to practise, the Saikhyayoga. 
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The term ‘nibodha’ (Know), denotes that in the Discipline 
of Knowledge, action and material, are not so important, as is 
‘knowledge. So the term "Nibodha has been used here, as well 
as in the thirteenth verse of this chapter, in connection with a 
"Sitkhyayogi'. 

"Samáscnaiva kauoteya nisthà jidnasya ya pari’— Tar&nigthi, 
is the final stage of Sáfkhyayoga (the Discipline of Knowledge). 
Lord Krsna asks Arjuna, to know after hearing from Him in brief, 
how a striver following the path of Knowledge, attains Brahma 
(the Eternal), that supreme state of knowledge. 

Appendix—Here the term ‘siddhim’ means complete 
purification of the inner sense, having attained which a 
Karmayogi can follow either the Path of Knowledge or the 
Path of Devotion— 

tavat kermani kurvita na nirvidveta yāvatā 
matkathà sravanadau và éraddha yavanna jayate 
(rimacbbi. 11/209) 

“Actions should be performed by the time, there is detachment 
(dispassion) from mundane pleasures or until there is faith in 
listening to My pastime and divine strories and in their loud 
chanting etc." 

If a striver does not insist on anyone of the three disciplines 
of Karma, Ina and Bhakti, then these are the ‘means’ as well 
as the ‘end’. As means, these three are different but as an end. 
all the three are one. Therefore in the Giti, the Lord in certain 
references declared devotion as a means to achieve an end 
which is knowledge (Self-realization)—‘mayi cánanyayopena 
bhaktiravyabkicirin (13/10), "má ca yo'vyabhicireg: 
brahma bhüyàya kalpate' (14/26); and in other references 
He declared [ina as 2 means to achieve Bhakti which is an 
ená—'sanniyamyendriyagrámari sarvatra......sarvabhita hite 
rita’ (12/2), 'orimabhütah prusannitmi....... madbhakuirh 
labhate param’ (18/54). 

‘The Lord by the expression ‘svakarmand tamabhyorcya siddhirh 
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vindali manavah’ (18/46) declared the attainment (perfection) of 
devotion by Karmayoga; and here He declares the perfection 
of Jéinayoga viz., Self-realization through Karmayoga by the 
expression “siddhith prápto yatbā brabma’. In the fifth chapter 
also by the means of Karmayoga, quick perfection of Tiiinayoga 
Viz, "attainment of the Absolute" has been declared— yoga yukto 
munirbrahma naciren’dhigacchati’ (5/6). 


d 
Link:—The Lord im the next three verses, describes the 


virtues with which a striver, should be endowed, in order to 
attain Brahma {the Eternal or the Absolute). 


yen faga get gear Freer 
PIAA WISH SITET HM I 
fami mang eamm: t 
earring Ped due wien 
SmW wei qd comb wet RTA 
fares Prin: mit sers qam aped us ll 
buddhyā viéuddhayà yukto dhrtytmánari niyamya ca 
fabdadihvigayarstyakivà rágadvegae vyudasya ca 
Viviktasesi — laghvàói — yatavakkayománasal 
dhyBnayogapuro ,nityari vairagyarh sumupióritah 
aahkcirarir balan darpari kimarit krodharh parigraham 
vimucya nirmamah Santo brahmabhayaya kalpate 
Eodowed with a pure intellect, firmly restraining the senses, 
turning away from sound and other objects of senses, casting aside 
attraction and aversion, dwelling in sulitude, taking light diet, 
controlling speech, body and mind, ever engaged in meditation and 
concentration, resorting to dispassion, having abandoned egoism, 
violence, arrogance, desire, anger, covetousness (accumulation), 
devoid of the notion of mlneness and tranquil ín mind—such a 
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man, becomes qualified to attain Brahms. 51-—53 


Comment:— 

"Buddhyá viguddhayS yuktah'—-A striver of Sáükhyayoga. 
who wants to realize God, should be endowed with a pure or 
Siuvik intellect, (GR 18/30). There should be no doubt in 
this intellect. In the Discipline of "Sàikhys, buddhi" Gntellect), 
is given priority. Discrimination, which is very essential for a 
striver, is revealed in pure intellect. It is by this discrimination, 
that he severs his connection with matter. 

"Vairügyarh samupiéritab'—As worldly people depend, on. 
objects and persons, out af attachment or passion, a striver, 
of Sáhkhyayoga, remains detached, He bas no attachment for 
worldly persons, and piaces etc., worldly and celestial pleasures, 
have no charm for him. 

“Vivikiasevi"—Such a striver, has a natural inclination to live 
in solitude. This inclination is, praiseworthy. But if a striver, does 
not get such an opportunity to live in solitude, he should not be 
perturbed. This perturbation, shows the importance of worldly 
things, in his mind. This importance, causes further perturbation 
of the mind, which is an obstacle to meditation. He should remain 
equanimous, both in solitude, and at a crowded place. 

Solitude, is conducive to concentration, meditation and 
purification, of heart. But, it also provides a good opportunity 
to drowsiness and relaxation. Moreover, a striver derives pleasure, 
out of praise and honour, won through his residence in a lonely 
place. These are stumbling blocks, to the progress of a striver. 
So, he should be on guard, against them. 

"Laghvist—A striver, should take regulated diet. He should 
eal, those articles of food, which suits his body. Moreover, he 
should not take too much food, he should eat, as much as, is 
indispensable for the body. It should not be taken to nourish 
the body. but only to satisfy hunger, like medicine. He should 
take such food as is easily digestible and is suitable for spiritual 
practice. Tt should also be pure or Sattvika. 
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'Dhriyālmānmù niyamya ca'—He should finnly restrain, the 
intellect from worldly temptations, and should not allow it to 
deviate from the aim of God-realization. By such unswerving or 
Sāuvika firmness, (Git 18/33) he should control his senses, and 
should not let (hem mua after worldly enjoyments, any lime. 

'Yataväkkäyamānasıh'—He should control his body, speech 
and mind (Gita 17/14—16). He should not indulge his body, in 
any futile pursuit, such as lottering here and there, and journey, 
for pleasure etc. His speech, should be truthful, agreeable and 
necessary, free from reproach and scandal etc. The mind, should be 
utilized, in the thought of the Lord, rather than of the world. 

Sabdadinvisayisistyakiva’—A striver, should withdraw the 
senses of sound, touch, form (sight), taste and smell from their 
respective objects, because a striver whose senses arc not turned 
away from their objects, cannot practise meditation. Jf he enjoys 
sense-objects, in an attached spirit, he will dwell on sense-objects, 
during meditation, and he will not be able to meditate. 

"Rigadvesau vyudasya ca'—A man, is attached to persons and. 
things regarding these, as useful for him. If anyone creates an 
obstacle to the attainment o£ any worldly object, he automatically 
hates him. If he is attached to something desirable, he has an 
automatic aversion, to the undesirable one. A man, is bound both 
by attachment and aversion, because he goes on thinking of the 
two. So, he should cast aside attraction (attachment), end aversion, 

"Dbyánoyogaparo nityam'—A striver, should be ever engaged 
in meditation, and concentration. During fixed hour of meditation, 
hie should practise meditation, while during the time he discharges 
his professional and other practical duties, he should believe that. 
nothing else exists, besides, the Lord (Gita 18/20). 

‘Ahafldirart balah darparh kámath krodhath parigraham 
vimucya'—A person, has egoistic notion, by regarding himself 
as superior to others, because of his virtues. It is called 
"Ahaikaca’. The force to bring others under one’s sway in a 
wrongful manner, is called ‘bala’ (power). Vain consciousness, of 
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one's property and riches etc., is known as "Darpa' (arrogance). 
‘The desire for obtaining woridly pleasures, prosperity and 
favourable circumstances, is ‘Kama’. The feeling of excitement 
or provocation, (a kind of hot sensation) to do wrong to others, 
because these have been a stumbling block to our selfishness, 
and pride is 'Krodba’ (anger), Covetousness and accumulation 
of things and objects, for enjoyment, is 'Parigraha’.* A striver, 
abandons the above-mentioned egoism, force, arrogance, desire, 
anger and covetousness. 

‘Nirmamay’—'Nirmamah’, is he who renounces a notion of 
mineness, in things, body, mind and senses ctc. fn facl, things, 
persons and our so-called bodies, were not ours, a hundred years 
ago and will not remain ours, afler a hundred years. We can 
assume the persons as ours, in order to serve them, and we can 
make the right use of the things, but it is wrong to regard these 
as ours, forever. If we do not regard these as ours, we become 
free, from Ihe nolion of mincness. 

"Santay—Tranguillity of mind, is disturbed by assuming 
affinity with, the world. If this affinity is renounced, a striver, 
will remain tranquil in mind, because attachment or aversion, 
disturbs peace of mind. 

'Brahmabbūyāya kalpate—A striver, who is devoid of the 
notion of mineness, and is tranquil in mind, becomes qualified 
to attain Brahma i.e. as soon as his affinity with the unreal, is 
renounced, he hecomes worthy of attaining, Brahma. The reason. 
is, that this affinity with the unreal, is an obstacle, to attainment 
of Brahma viz., God-realization. 


erie, 
Link:-The Lord in the next verse explains the marks of 
such a striver who becomes qualified to attain Brahma and also 


* A celibate, n persoa of the retired order (Vanaprastha), and a man of 
the renounced order (SsnnyasD must not accumulate objects and things. tf a 
houscholder accumulates objects and money etc., to render service 10 others, 
‘that is also not ‘Parigeahe’. 
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points vut what he attains further. 


WENT: erae A yirafr a area 

w: wag yay urb oe Uummpuud 

brahmabhitah prasanmátmá na $ocati na kiinksati 

samah sarvesu bhütesu madbhaktish labhate parim 

Having become one with Brabma, and being tranquil (cheerful) 
in mind, he neither grieves nor desires, and regards all beings as 
alike, he acquires supreme devotion for Me. 54 
Comments — 

"Erabmabbütab'— When, mind does not attach importance to 
the perishable, its evil propensities, such as cgoism and pride, 
etc., are renounced. Then man has no feeling of ‘mine’, for them. 
‘Thea, he does not accumulate or howd things. for pleasure. When, 
he is not attached to pleasure and prosperity etc., naturally the 
mind becomes tranquil. 

Thus, when a striver transcends the unreal, he bocomcs 
qualified to attain Brahma. Then from his point of view he 
‘becomes, one with Brahma and be realizes this fact, that he is 
Brahma. This state is called "Brahmabhütah' here and in 5/24. 

"Prasannátmá'— When mind attaches importance, to unreal 
things, man desires to obtain those things, ‘This desire, disturbs 
peace of mind, But, when importance is not attached to unreal 
things, a striver's mind, tcruaias calm and cheerful. The wason 
is, that in the eyes of such a Yogi, the world ceases to exist, 
only Brahma exists. 

"Na Sovati na kübkgati—Such a Yogi, who bas attained 
‘oneness with Brahma, does not grieve at the heaviest loss, nor 
does he crave for favourable circumstances. It means, that he 
remains unruffled in perishable circumstances, because he does 
not behold anything, other than Brahma. 

‘Samah sarvesu bhitesa’—So long as, s striver does not 
become free, from the pairs of opposites, such as pleasure and 
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pain, attachment and aversion etc., he cannot realize his identity, 
with God. Without realizing his identity with Him, he cannot 
regard, all beings as alike. But, as soon as, he becomes freo from 
the pairs of opposites, he realizes his oneness, with God. Then, 
he has no separate personality or existence of his own,* and he 
becomes one, with Him. Tins, he regards al! beings as alike, in 
the same way, as the Lord is alike 10 all beings (Gita 9/29). As 
in a dream, everything is created by the mind, there is nothing 
except mind. The mind cxists in creation and creation exists, 
in the mind. Similarly, God as Self, abides in all beings, and 
all beings, exist in the Self (God) (Gita 6/29), This is, whut the 
Lord means, by ‘Samah sarvesu bhitesu’. 

‘Madbhaktich labkate parüm'— When a Yogt having realized 
his identity with God, regards al! beings alike, he has # uniquo 
attraction, towards God and it enhances every.moment. That 
attraction has heen called here "Pargbhakti, (Supreme devotion). 

As, in-the twenty-tourth verse of the fifth chapter, there 
is mention that a Saükhyayogi, identified with Brahma, attains 
Brahma Who is ail Peace, similarly, a Yogi having realized his 
identity with Brahma, attains supreme devotion, to Him. 

Appendix The striver; who follows thc Path of Knowledge, 
has latencies of devotion, does not insist on his opinion, does not 
regard salvation the ultimate end. does not refute and censure 
devotion, he is not satisfied with the attainment of salvation. 
‘Therefore having attained salvation, he also attains devotion (love). 

He who from his viewpoint holds that he is Brahma, 
though actually he has not attsined Brahma, for him the term 
"brahmnabhth has been used. Being "brahmabhüa' the Sell 
becomes identical jn anributes with Brahma yiz., he enters into 
the Lord's Being— mama sidharmyamigatah’ (Gità 14/2). To 
be identical im attributes with Brahma is salvation. Then he 
merges (surrenders) himself in the all-pervading Lord of infinite 
universes, the Supreme Soul and becomes verily the Lord's own. 


* When a man accepts his separate existence. it leads him to bondage, 
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Self (inseparable with Himj— itmaiva me matam’ (Git 
7118). This intimate relationship in which the devotee becomes 
the Lord's own self viz., inseparable with Him, is the attainment. 
of ‘pară bhakti” (love which increases every moment). 

In the Path of Knowledge, renunciation of matter is important 
which is done by discrimination. When the matter is renounced 
in the light of discrimination, the objects renounced may leave 
their latent impression, which causes philosophical differences of 
opinions. But having attained love, there is no latent impression 
of the objects renounced, because a devotee renounecs nothing 
but he regards all objects and beings etc., as the manifestation 
of God—‘sadasacedham’ (Gita 9/19). Love is not attained by the 
use of discrimination but is attained by faith. In faith there is 
dependence only on God's grace. Therefore the striver who has 
the latent impression of devotion, the God's grace, does not let 
him be satisfied with salvation, the relish of salvation (integral 
relish) becomes insipid for him and by God's grace the relish 
of love (infinite relish) is bestowed upon him. 

‘The affinity with the world causes disquietude; therefore by 
Karmayoga, with the breach of affinity with the world, ‘serene 
bliss’ is attained. By Jaanayoga a striver by getting established 
in the Self, attains Bliss of the Self. In Bhaktiyoga by becoming 
one with God, the devotee attains the Supreme Bliss viz infinite 
Bliss (love which enhances every moment). 


ardor 
Link:—In the next verse, the Lord points out, the reward 
of supreme devotion. 

Aer ara reer reece eren: | 

aaa Tat qat amem Fargas TTA tn N 
bhakty& mimabhijanéti yüvámyaécasmi tattvatah 
tato mar tattvato [üàtvà viéate tadanantaram 
Through devotion he comes to know Me in essence (tattva), 
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what and who I sm; then baving known Me in reality, he forthwith 
merges unto Me, 55 
Comment:— 

"Bhaktyà mamabhijanat'—When a striver, is attracted towards 
God, he surrenders himself. to Him and becomes one with Him, 
He, has no separate existence of his own, his cgoism, in its 
subtle form also disappears. He attains supreme devotion, and 
then he knows God, in trith. 

When he realizes his identity with God, his affinity with the 
world is renounced, but he has egoistic thoughts, in its subtle 
form, by thinking, "I am Brahma, I am wenquil I am free, 
from modifications.” Because of this subtie egoistic notion, his 
individuality and dependence persist, bocause egoistic thought 
is an evolute of praksti (nature) and prakrti is different, from. 
the self. This egoism perishes after attaining supreme devotion. 
As soon as, this egoism completely perishes, he knows God, 
in truth. 

"Yssin' —At the beginning of the seventh chapter, the blessed 
Lord said to Arjuna, "Listen how, practising Yoga, with mind 
attached to Me, with complete dependence on Me, thou shalt 
know Me, in full, without any doubt.” The same fact, was pointed 
‘out, at the end of the seventh chapter, when He declared, "Those. 
who, having taken refuge in Me, strive for deliverance from old 
age and death, know Brahma (the Absolute), Adhyatma (the entire 
self), entire field of action (ie., they know Him as attributeless) 
and also My integral being, comprising Adhibbüta (material field), 
Adhidaiva (Brahma) and Adbiyajia (the unmanifest Divinity 
dwelling in the hearts of all beings as their witness) (ie., they 
know Him endowed with attributes).” 

Besides knowing Him, as atributeless and codowed with 
attributes, they also know Him in His other forms, such as Rama, 
Siva, Ganesa and Sun ctc. Thus he knows what He is. 

'aécásmi tattvatah'—A devotee, comes to know, that God 
is one, but He manifests Himself in different forms, again and 
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again, according to the feelings of devotees. Thus, though a 
devotee calls a particular form of the Lord, his favourite Deity, 
He is one and the same in all the different forms. 

"Talo mith tattyate j&itvà viSate todanantaram'— Having 
known the Lord in reality he immediately enters into Him i.e., 
attains Him and knows the truth, about Him. This is perfection, 
and this is, the fruitfulness of human life. 


An Important Fact 


A man (soul), is automatically attracted towards God. But, 
when he assumes his affinity with prakri (matter), he is disinclined 
from God, and is inclined to the world. Then this very attraction. 
is called lust, desire, hope or ambition ctc. 

The thing that is desired, is perishable and kaleidoscopic, while 

the self is, eternal and unchanging. But he by identifying himself 
with prakrti, is attracted towards the changeable, This attraction 
or attachment, leads him to the cycle of birth and death. Bet, if 
he practises anyone of the disciplines of Action, Knowledge or 
Devotion, he can be free, from this cycle of birth and death. If 
serious thought is given to these three disciplines, it is fosud, that 
in all the three, there is devotion for God. In the Discipline of 
Action, there is devotion to duty (18/45), (This devotion to duty, 
is at last changed into devotion to the self (2/55, 3/17) and in the 
case of à man, who has past impressions (sarhskāra) of devotion 
for God, his devotion to duty, is transformed, into his devotion 
for God.) In the Discipline of Knowledge, this devotion is to 
the self (5/24) and in the Discipline of Devotion, this devotion 
is for God (10/9).* Though in all the three disciplines, there is 
devotion to duty or self or God but in GA devotion for God, 
been specially glorified, 
"When a man regards a thing ss bis own, he is automatically attracted. 
towards it. God has been ours, since time immemorial. If we realize this fact, 
We shall he automatically afit, towards Him. That attraction will provide. 
temal and unique bliss o us. Then. we shall be fee from all evil propensities, 
Such as desire, anger, groed, pride and envy etc. All evils are born, because 
spiritual bliss, has not been attized. 
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A Yogi (who is equanimous), is superior to ascetics, men 
of knowledge and men of rituals (Gità 6/46), It means, that s 
Yogi, who has links with praiati (matter), in spite of observing 
austerities, possessing knowledge of scriptures and performing, 


‘Vedic rituals, such us holy sscrifice, offering charity and going 
on pilgrimages, etc., receives a perishable reward, while a Yogf, 
attains spiritual realization, Therefore, he is superior to the other 
three. The Lord, further points out, that even among Yogis, the 
greatest is a devotee (bhakta), (GTA 6/47). In this context, a 
Bhaktiyogi, knows Him fully. A Sánkhyayog?, through supreme 
devotion, knows Him, fully. The same description of His full 
form is represented by the term, "Yavan.* 

At the beginning of this topic, the Lord promised to explain, 
how a man endowed with pure intellect, attains Brahma. He 
explained, that a striver engaged in meditation and concentration, 
resorts to dispassion. Then, being free from egoism and mineness, 
he attains tranquillity, One, who is tranquil in mind, becomes 
qualified to attain Brahma. In that state, the pairs of opposites, 
such as attachment and aversion, pleasure and pain, bom of 
his affinity with the world, totally perish. Then, he regards, all 
beings alike and afterwards that he attains, supreme devotion. 


A man (the soul), has developed a disinclination for God, by having 
‘llechracat for perishable things and persons cte. But, still he bas an inclination. 
for Him, as in distress and adversity, e invokes Him for help and protection 

"The tema Yavin’ (what He is) bas been explained, in 7/19 with the 
declaration ‘All this is Gox.’ Tbe same eterna Lord has been explained by 
distinguishing the real from the unreal, higher and lower natures, spirit (soul) 
and nature (Prakrt), the knower of the feld and the fieid and also beyond the 
real and the uareul (11/37). Tie suae eternal Lond, has heen explained giving 
three forms—hipher, lower natures and T (7/S-6), the knower of the field, 
the field and ‘Me! (13/1-2), the imperishable, the perishable znd che Supreme 
Penson (15/16-17). Again cach ofthese tree, has been divided itn two lower. 
mature, into actions and hings, higher nature into spizit and Brahm (the creator) 
and Tinto atribteless, and endowed with auribuie. 

It can be explained by an iuxiation. Water can have six different 
forms—atom as attiboteless Brahma, vapour as God with attributes, cloud as 
Brahina, drops as coromon embodied soul, rain as action of creation and ice 
ay element (earth, air, water and fire ct.) 
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That supreme devotion, is tue love. Through that supreme 
devotion or tme love, he knows Brahma fully and forthwith 
enters into Him. 

A striver, through exclusive devotion can know Him in 
essence, can see Him, and can even, enter into Him (Gita 11/54) 
while a Saikhyayogi, can know Brahma in essence, can enter 
into Him, but the Lord is not bound to reveal His vision before 
Him, because he has no desire to behold Him. But it does not 
mean that he is in anyway inferior to the striver who through 
exclusive devotion can behold Him. 

Here, entrance into Him, is that attachment to love which 
is iexpressible and which is said to enhance, every moment.* 
This love, is the state of perfection, in which nothing remains 
10 be known, nothing remains to be done, and nothing further 
to be achieved. So, such a Yogi. bas neither attachment for 
action, nor curiosity to know, or hope to live, or fear to die, 
nor greed, to receive. 

Until he attains supreme devotion even having become one 
with Brahma, he possesses, a subtle egoistic notion, that he is 
Brahma. But this notion does not lead him, to the cycle of birth 
and death, unless he is attached to modes of nature. Attachment 
to the modes, is the cause of his birth, in good and evil wombs 
(Giá 13/21). For example, when a man awakes from sound 
sleep, first of all he thinks 'T am’, Through this thought he is 
attached to his name, form, caste, place and time ctc. This egoistic 
notion, becomes the cause of his good and evil actions. Thus, he 
follows a cycle of birth and death. But, when be attains supreme 
devotion, this subtle egoistic notion, is renounced. A striver, 
of high rank, who has become one with Brahma, sees the one 
Tmperishable Being, in all existence (18/20). But, so long a8, 
he has affinity with the mode of goodness, after awaking from 
sleep, he thinks 'I am Brahma’ or "All is God'. it means, that 


‘Thay love ig fes Gam ataibutes and desires, ic enhances every moment, 
it cannot be divided, it is the subtlest and it can only be experienced. 
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during sleep, he forgets.this fact and he remembers it, when 
he awakes. When he transcends, the three modes of natare, he 
realizes, that he is free from the stare of sleep and wakefulness, 
because both of these take place in nature, while he (the self} 
ever remains, the same. So, such 2 liberated soul, is neither 
attached to illumination (wakefulness) and delusion (sleep), nor 
has an aversion, for them (14/22). 

Appendix—'What (as much) I am and who I am’ (yüvin 
yascāsmi)}—this statement pertains only to God cndowcd 
‘with attributes because ‘yvin-tivan’ cannot be applicable to 
attributeless Rrabmna, it can be applicable only to God endowed 
with attributes. In ‘catuhsloki’ (consisting of four verses) Dhagavata 
also the Lord while using the term *yávàn" said to Brahiná— 

yavaoabam yathabhavo yadrupagunakarmakah 
tathaiva tattva vijfidmamastu te madanugrahat 
(Simadbe. 29/31) 

“As much I am, of what feeling T am, of what forms, 
attributes (qualities) and actions I am; by My grace you should 
exactly realize the reality of My entire form as it is.” 

The expression 'yüvün yaécásmi' has been described by 
the Lord im the thirtieth verse of the seveath chapter by the 
expression 'sadhibhütidhidaivar math sádhiyujai ca ye 
viduly". It proves the speciality and significance of God endowed. 
with attributes. 

The striver following the Path of Knowledge, after Self- 
realization, atsins devotion, then he knows Brahma in essence and 
also enters into Him, but he does not behold Him; nothing lacks 
in him but he has no desire for God's vision while the striver 
who follows the path of devotion from the beginning, knows God 
in essence, enters into Him and also beholds Him (Gita 11/54). 
Therefore when there is mention of the saints who followed 
the Path of Knowledge, it is said that they loved God viz., had 
devotion to Him but there is no mention thal they beheld Him. 


As people coming by different paths, having entered the 
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‘gate, meet together, so do the strives following different spiritual 
paths, having entered into God, become one viz., without baving 
even the subile trace of ego, they become free from differences 
of opinions. 

There are two states of love—(1) When a devotee is engrossed 
in love, then the lover and the beloved don't remain two but they 
become one. (2) Sometimes in 2 devotee there is an overflow 
of love, then the lover and the beloved in spite of being one, 
become two in onder to stage the drama of human life. Here the 
term ‘vigate’ has been used to indicate the first state. 

EB 

Link:-in the first verse of this chapter, Arjuna expressed his 
desire to Lord Krsna, for explaining the true nature of renunciation 
(Sunnyása), and the Discipline of Action (Tyga). In response to 
his question Lord Krsna, from the fourth to the twelfth verses, 
explained abandonment (Tyüga —Karmayoga) and from the forty- 
first to the forty-eight verses, again He explained Karmayoga, 
as well ax in brief, Bhaktiyoga (Discipline of Devotion). From 
the thirteenth to the fortieth verses, He explained renunciation 
(Sarnyása or Saikhyayoga) white, from the forty-ninth to the fifty 
fifth verses He explained Saiikkyayoga (Discipline of Knowledge}, 
with the predominance of the tranguittity of mind and also in 
brief the supreme devotion. Now Lord Krma, exhorts Arjuna to 
perform actions, by taking refuge in Him. 


adenivatt war gator TAA: | 
mamaaa vrai UTTER 
sarvakarmanyapt sadā kurvüno madvyapárayah 
matprasidüdavápnoti avatar? ^ padamavyayam 
Performing continually all actions whatsoever, taking 
refuge in Me, by My grace, My devotee, attains the Eternal 
imperishable State. 56 
Comment: 


"Madvyapliérayab—Such a devotee, instead of depending 
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on actions, their fruits, incidents, things and persons etc., and 
surrendering himself to Him, depends only on Him. He does not 
regard anything or person, as his own. Such a devotee, hus to 
make no effort to be free from the bondage, of cycle of birth 
and death. The Lord Himself, straightway rescues him, from 
the ocean of birth and death (Già 12/7). One has vot to worry 
about his living oc spiritual progress. The Lond, takes over full 
responsibility to attend to his needs (Gita 9/22). According to 
His rule, even the vilest sinner by taking refuge in Him, not 
only satisfies the needs of life, but also attains the supreme goal 
(Gita 9/30—32). 

‘Sarvakarminyapi sad kurvinal’—The Lord, by using the 
term ‘Sarva’ with ‘Karmani', and. the term ‘Sada’, with Kurvanaly, 
means to say that the stare which is attained, by a moditative 
Sankhyayog?, through meditation by controlling his body, speech 
and mind, is attained by a Karmayogi devotes, while performing 
mundane, social, physical and spiritual actions, on having taken 
refuge, in Him by His gracc. 

Generally, people think that a devotee fiving in solitude and 
engaged in devotion, adoration and meditation, attains salvation. 
But how can a man, who is ever engaged in activities, like 
a machine, attain salvation? The Lord, clarifies the doubt, by 
announcing "Mutprasadat (by My grace)". It means, that he who 
has taken refuge in Him, attains salvation by His grace. Who 
can check Him from blessing His devotee with beatitude? 

The Lord, regards every human being, as His own and so 
the Divine grace is axiomatic, and is always showered, But, so 
long as, a man depends on the world, having a disinclination 
for God, His grace, does not bear fruit, for him. Bot, as soon 
as, he starts giving up his dependence on the world, he starts 
locling His grace. When he totally depends only on God, he 
fully realizes, His grace. 

"Avüpnot $Bévatai padamavyayam'—The supreme eternal 
imperishable state, cannot be altained, through action, effort and 
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spiritual discipline. It can be attained, only by His grace. The 
some state, is named Paramadhima (Supreme Abode), Satyaloka 
{the Abode of Brahma, the uppermost of tbe seven worlds), 
Vaikunthaloka (the Abode of Lord Visou), Goloka (the Abode 
of Lord Krgna) and Sáketaloka (the Abode of Lord Rima), in the 
path of devotion while emancipation, salvation or Self-realiz 
în the path of knowledge the supreme abode or state attained is 
one and thc same but it is named differently from the viewpoint 
of different strivers following various paths of discipline (Gita 
8/21; 14/27). Where there is God there is His Abode, because 
‘both of these are, one and the same. As God is omnipresent, 
so is His Abode. As soon zs, a devotee develops au exclusive 
devotion for Him, no trace of individuality or limitedness remains, 
and he can behold Fis Divine sport and His Abode, everywhere. 
But, a devoree who holds that the Lord resides, in a particular 
Abode, as Goloka or Saketaloka etc., he is carried to that Abode, 
either by the courtiers of God, or sometimes even by God, after 
the death of his physical body. 

Appendix—About a Jüinzyogi the Lond declared, that he 
having renounced ell sense-objects, controlling his senses, ever 
being engaged in meditation and having abandoned egoism, 
mineness, desire, anger ètc., becomes qualified to attin Brahma 
(18/51—S3). But here the Lord declares for a devotee that he by 
performing all prescribed actions according to his order of life 
and stage of life, by His grace, attains the Eternal Imperishable 
state, because he has taken refuge in Him—'madvyapasrayah’ 
Tr means that a devotee by taking refuge in the Lord's holy feet 
ensily uttains Supreme Abode. A devotee himself bas not to attain 
salvation, but without having the least dependence on his power 
and knowledge ete., he has to take refuge in God, by having 
faith in Him. Then only God's grace leads him to salvation— 
'moiprosadadavápnoti Sisvatath padamavyayam’. The Lord sees 
that His devotee has taken refuge only in Him,* so He takes no 

Ye yathà mah prapadyante Ushstathaiva bhajemoyabam 


(Gà 41) 
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heed of his flaws. In the Rāmacaritamānasa it is mentioned— 
ruhati na prabhu cita cüka kje ki, karate surati saya bāra hie kī. 
(Bala, 2973) 

"The Lond does not mind the errors committed by a devotee but 
he remembers the good feelings of his heart a hundred times.’ 
jana avaguna prabhu mana na kid, dina bandhu ati rordnla subhã0. 

(Utara. 1/3) 

“The Lord does not take heed of the flaws of His devotees, 
because He is the friend of the poor and is of a very tender 
(sweet) heart.” 

‘madvyapasrayal’ I means—Exclusive refuge in Me 
without having the least dependence on anyone else.” 

"eka bani karundnidhana Ki, so priya jakerh gati na ana Ki. 

“This is the habit of the all-mercifel God that the devotee, 
who does not depend on anyone else besides Him, is loving 
to Him’ (Manasa, Aranya. 10/4). 

v AERE 

Link:—By explaining to Arjuna, His general rule in the 
preceding verse, the Lord now instructs guidelines specially 
for Arjuna. 

Eger uetepaifür aia uem Wen | 

afiada fere: wee aa yo 

cctasi sarvakarmüni muyi sannyasya matparah 

buddhiyogamupasritya maccittah satatar bhava 

Mentally dedicating all actions to Me, with Me as the Supreme 


Goal, resort to the Yoga of equanimity, and have your mind, 
constantly fixed on Me. 57 


Comment:— 
[In this verse the Lord has laid emphasis on four points: 
G) Mentally surrender all actions to Me. 
Gi) Regard Me, as the Supreme Goal, (Surrender yourself to Me). 
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(i) Reacunce your affinity, with the world through equanimity. 

(iv) Have your mind constantly fixed, on Me.] 

"Cetasi sarvakarmagl mayi samnyssya—A man, mentally 
should regard the body, mind, senses, intellect, things, incidents, 
actions und persons etc. as belonging, only to God. Due to 
egoism, he regards them, as his own, which is sheer foolishness. 
‘The Lord, has appointed him, as an agent, to make proper use 
of things, persons, body, senses and mind etc., given to him. AU 
actions, whether mundane or spiritual, which are sanctioned by 
scriptures, arc performed by His will. So he should surrender, all 
of these to Him, without having any sense of mineness. 

‘Matparah'—~A devotee, should think that the Lord is his 
ouly Supreme Goal, none else besides Him is his, and so he 
should surrender himself, to Him. He has nothing to do at all, 
with worldly affairs, things and persons etc., as they are different 
from him. If he regards wealth, family, body, senses and mind 
etc, as his own, he has to depend on them, and thus he becomes 
a slave to them, though he thinks, that he is their master. 

In fact, the Lord is one's own, and He has the greatest regard, 
for His devotee. He becomes a servant of him and makes him 
a jewel of His crown, while worldly people try to suppress and 
‘making him their slave. Therefore, a person surrendering himself 
to Him, should regard Him, as his Supreme Goal. 

"Buddhiyogemupasritya.—In the Gila, greal importance hus 
been attached to equanimity. If a man becomes equanimous, 
he becomes a man of knowledge, of meditation, a Yogi and a 
devotee. But, if he is not equanimous, the Lord does not regard 
him as perfect, even though, he possesses several ather virtues. 
Equanimity is naturally found, in man, But, he becomes happy 
and sad, by identifying himself with happy and sad circumstances. 
So a man should not identify himself, with given circumstances. 
He, in fact remains, the same while circumstances appear and 
disappear. So, one should remain established, in the self. By 
remaining established in the self, he will have equanimity. 
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Equanimity is worship of God (Visnu Purina 1/17/90}. So the 
Lord, exhoris Arjuna, to resort to the Yoga of equanimity, 

"Maccittaly satatath bhava'—The mind of a devotee, who 
surrenders himself to God, is obeisant at His feet. Then his 
natural claim over the Lond, is revealed and He takes His seat, 
in his mind, This is fixing of the mind, on Him. 

The Lord uses the term 'Satatam' (constantly) with 'Macciltal, 
to exhort Arjuna to have his mind constantly fixed, on Him. 
When a devotee knows the fact, or even assumes, that he is 
God's, his mind is automatically fixed, on Him. When a disciple 
accepts his relationship with his preceptor, he constantly thinks 
of him. Even when, he does not think of his preceptor, a thought 
remains established in him, because he (ihe self) has accepted the 
relationship. As far as his relationship with God is concerned, 
it has been so since time immemorial. But, by assuming his 
affinity with the world, he has forgotten the real relationship. 
So, in order to remind him, of his real connection with Him, He 
exhorts him, to have his mind constantly fixed, on Him. 

While performing mundane activities, a striver, should not 
allow his heart to be affected, by being completely absorbed 
in these. He should keep his heart rigid. But, while performing 
spiritual activities, such as chanting, the Lord's name silently 
or loudly, adoration and meditation etc, the heart, should be 
absorbed, in theve activities. By doing so, his mind will be 
quickly fixed on Him. 


An Important Fact 
Pertaining to Love. 


When a striver, mentally surrenders alf actions to God, he 
realizes his real disunion, from the world* and when he surrenders 


* (n fact, a man can never be united with the world, He ever remains 
disunited from it. When the thought of a thing, which he lacks, comes to 
mind, it is his assumed union, with that thing. The lack of thing makes him 
sad. But when he receives the thing, it goes out of lis mind and this disunion 
makes him happy. Similarly, when a thing is lost or destroyed, a man is sad, 
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himself to God, he is eternally united, with Him ic., the Lord 
becumes, the dearest object of his love. As far as, a mental 
stale, in love (union and disunion) is concerned, it can be of 
four kinds—union in eternal union, disunion in eternal union, 
eternal union in disunion, and disunion in disunion. These, can 
be explained by an illustration:— 

When there is union of Lord Krsna and Sri Rádbii, that js 
‘union, in ctemal union. When they are united, Śri Radha thinks. 
that Lord Kryna, has gone away from ber and so she cries, "O 
dear, where have You gone?” This is disunion, in eternal onion. 
Lord Krsna is not with Sri Radha, bot she constantly thinks of Him 
and feels that He is with her. This is eternal union in disunion. 
Lord Krsna, has gone out of sight. But Śri Radha thinks that 
she has not met Lord Krsna, for a long time. She has a desire 
to meet Him. This is disunion in disunion. 

Jn fact, in all the above-mentioned four states, there is 
ever an union of the devotee with the Lord, and there is no 
possibility of disunion. This union is called love, in which the 
lover and the beloved, both remain united. This sport of union 
and disunion, goes on between a devotce and the Lord, in order 
to exchange love. 

‘This love enhances every moment. When a devotee meets 
the Lord, he is afraid lest, He should again disappear.* So he is 
never satisfied, he js attracted more and more towards Him, hy 
thinking lest He should disappear again. Thus love enhances. 

In love (devotion), a devotee can have four kinds of 
sentiment—o! service, of friendship, of affection and of conjugal 


Because he has intemal union with it. Bur if through disinclinstion he realizes, 
that it was not bis and it could not be his, be is not sad. It means thet 
there is extemal disunion in assumed intemal union, and there is intemal 
disunion, in assumed external union. Thus in fact, there is no union of maa 
with the world, he assumes hie union with it, by an emer of judgment 

* Roth unico and disanion enhance love. If here is ever-anioa af the two, 
love will not eabance, it will remain the sume. Therefore the Lord disappears 
(conceals Himselt) in order to enhance love. 
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love. Out of these four, the sentiment of friendship is superior, 
to that of service, the sentiment of affection, is superior to that 
of friendship, while the sentiment of conjugal love, is superior 
to that. of affection hecause the thought of Ris glories, majesty 
and supremacy goes on decreasing from the first sentiment, to 
the fourth onc. But, out of these four, even if one sentiment 
attains perfection, the remaining three are, also included in it. 
The reason is, that the Lord is perfect, and so is love for Him 
and so is man (soul), being a fragment of the Lord. He remains 
imperfect, because of his affinity with the world. If he develops 
his love for Him, in anyway, this love will become perfect. 

In the sentiment of service, a devotee regards himself as a 
servant of the Lord, who is his master, So, the Master has fall 
control over him and cam use his service in anyway, according 
10 His own sweet will, without consulting him. 

Tn the sentiment of friendship, the Lord is a friend of the 
devotee. The Lord is loving to the devotee, while the devotee 
loves God, God has full claim on the devotee, and the devotee 
also on God. So, if a devotee satisfies the desire of the Lord, 
the Lord is also expected to fulfil a devotce's desire. 

In the sentiment of affection, a devotee thinks that be is the 
parent or preceptor of the Lord, Who is a child and so it is his 
duty, to bring Him up and to look after Him, lest he should hurt 
himself. When Krsna, went to a forest, Nandabābā and Yasods, 
sent Balarüma to look after Him. 

In the sentiment of Madburya (conjugal love)* a devotee 

"In the sentiment of Midharya (conjugal love) generally people think Chat it 
is the relationship between an and a woman. But in fact it is not confined toa 
husband and a ile Midharya means sweetness and shat sweemness develops by 
"becoming onc with ho Lond. The more a devote identifies ime with the Lord, 
the more sweetness develops. So if there is perfection in anyone of the sentiments 
cither of service or friendship or affection, there will be perfect sweetuess. 

here is a difference between ‘Abheda’ (Nor-duality) and ‘Abhionata 
(Gdentitication). In noo-dualiy a devotee regards himself as the Lord while 


in identification there is internal intimacy ia spite of being rwo as are wo 
intimate friends. The more intimacy 2 devotee develops, the more sweemess 


Verse 57] SADHAKA-SANIIVANT 1999 


does not remember the Lord's supremacy. He thinks, that he 
is one with Him, because of his intimacy. He longs to provide 
Him, with every comfort. 

Love is divine and spititual. Only the Lord, deserves its bliss. 
The lover and. the beloved, both are spiritual. In this sentiment of 
love, sometimes a lover becomes the beloved, while the beloved: 
becomes a lover. In fact, it is the Lord Himself, Who becomes 
two, in order to relish love. 

Some worldly ignorant people, do not understand the true. 
matre of love. They regard tust, as love. But lust can be seen 
in all beings, and specially among ghosts, devils, demons and 
fiends etc. But, only the liberated souls, deserve love. 

Tn lust both the persons want to receive something or 
the other, from each other, while in love, a devotee wants to 
offer everything to the Lord. In lust, a person wants to satisfy 
his senses, while in love he wants to serve the Lord, without 
any desire for reward. Lust is physical, while Iove is spiritual. 
Lust involves delusion and pain, while love is totally free from 
delusion and. pain, and involves emancipation and infinite bliss. 
Tn lust, there is attachment and dependence, while in love, there 
is relinquishment and independence. Lust is selfish while love 
is selfless, A lustfol man, becomes a slave to others, while the 
Lord Himself becomes a slave, to a devotee, who possesses 
love. Lust changes into insipidity, while love enhances every 
moment, and provides bliss, Lust is born of depression, while 
love is revealed out of the happiness, of the beloved. In lust, a 
‘man wants to derive pleasure, while in love a devotee, wants to 
picase the Lord. Lust leads to hell, white love leads to the abode 
of God. In lust, man and woman ever remain two, while in love, 
the devotee and the Lord, become one and the same. 

Appendix—fn the preceding verse the Lord. having declared 
the attainment of the eternal imperishable state, now tells the 


is revealed. This is known as sentiment of love, The Vord reveals Eimsdf in. 
different forms to taste this love. 
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method how to attain that state. For a striver there arc two 
important dutics—to renounce affinity with the world and to 
have affinity (love) with God. In the term *madvyap&érayah" uscd 
in the preceding verse, there is predominance of the affinity with 
God; while in the verse in the term ‘buddhiyogamupāśritya’ there 
is predominance of the renunciation of affinity with the world. 

‘The Lont by the term ‘buddhiyogamupasritya’ means that there 
should not persist even the subtle affinity with the world- —durena. 
hyavararh karma buddhiyogüddhanasjaye" (Gis 2/49); the striver 
should be totally free from attachment and aversion. 

By fixing the mind constantly only on God equanimity 
(buddhiyoga) is naturally attained, therefore the expression 
‘muccittah satatarh bhava’ bas been used. 

d 

Link:— The Lord, in the next neo verses, points out to Arjuna 
the reward of obeying His command, and the harm which would 
befall him, if he did not obey Him. 


maccittah — sarvadurgümi — matprasidáttarisyasi 

atha cettvamahafkaranna śroşyasi vinaüksyusi 

Fixing thy miod on Me, thou shalt by My grace, overcome 
all obstacles; but if, trom egoism, thou wilt not listen te Me, thou. 
shalt perish. 58 
Comment:— 

'Maccittah sarvadurgini matprasādättarişyasi'—The Lord 
declares, that by fixing his mind on Him, Arjuna will by His 
grace, overcome all obstacles and sorrows, without making any 
other effort. . 

When a devotee surrenders his action and himself to the 
Lord, and has no attachment for the pleasures, which are born of 
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sense contacts, the Lord shoulders the responsibility, to do away 
with his cvils, if these remain in their subtle form, and enables 
him to realize God. So He declares, that Arjuna will overcome 
all obstacles, by His grace. It means, that a devotee by having a 
disinclination for the world, should have an inclination for God. 
He has committed an error, that he has attached himself to the 
world. If hc renounces this attachment and has an inclination 
for God, the Lord by His grace, removes all his obstacles and 
leads him to perfection. 

When a man accepts his affinity, with body etc., which are 
evolutes of praktti, he has to perform his duty, according to his 
caste and order of life, as sanctioned by scriptures. It is because 
of this affinity, that he incurs sin or performs virtuous deeds, 
and has to receive reward in the form of pain or pleasure. If 
he develops a total disinclination for prakrii, and its evolutes, 
and sn inclination for God, he is not bound to perfor 
duty, in accordance with his caste and stage of life. Probi 
and prescription, do not apply to bim, because they have their 
predominance in the domain of prakrti. In the domain of the 
Lord, there is predominance of surrender, to Him. 

Man (self), is a fragment of God (Gitd 15/7). If he proceeds 
towards Him, he hecomes free from indebtedness of gods, sages, 
creatures, parents and grand parents (manes)* etc., because the 
self or the soul, has never taken or borrowed anything, from 
them. The self, being a fragment of God, is perfect. But when 
it assures its affinity with a body, it feels a lack otherwise 
not—The teal, never ceases to be' (Gità 2/16). When he does 
not feel a lack (want), how could he be indebted to them? This 
is, overcoming all obstacles. 

A striver, who follows a spiritual path, observes the Lord's 
grace, in all obstacles, such as poverty, diseases and also other 
disturbances, in the spiritual path. The Lord, removes the obstacles 

wO King, he who abandoning all actions, takes refuge in the Lord, 


‘becomes free from the debt of gods, sages, kith and kin and manes and does 
not remain a servant to them, 
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of such a striver, who depends only on Him, and enables him to 
attain Him. There is possibility of hurdles being created, in the 
spiritual discipline and in God-realization. Therefore, the Lord 
declares, that He will remove such hurdles and will lead him 
to His realization. 

‘Atha cettvamahaükürünna érosyasi vinaitksyasi'—The 
Lord because of His abundant grace upon Arjuna, says to him, 
that if be, because of egoism does not listen to Him, and does 
not act according to His advice, he will perish. If he does not 
hear Him, out of ignorance or by an crror, it is pardonable. 
But if he does not listen to Him out of egoism, he will perish, 
because this egoism will enhance his pride, which is the root 
of a demoniac nature. 

Tn the fourth chapter, the Lord suid to Arjuna, "You are My 
devotee and friend" (4/3). Again in the ninth chapter, He said 
to him, "Know it for certain, Arjuna, that My devotee never 
perishes” (9/31). It shows, that Arjuna is a devotee to the Lord, 
80 he can never have a disinclination for God, and he can never 
perish. But if even he does not listen to the Lord, he will have 
u disinclination for Him, and therefore he will have a downfall 
ie. follow the cycle of birth and death (G7Ā 9/3; 16/20). 


An Important Fact 


Tn the fifly-siath verse of this chapter, Lord Krana declares, 
"Taking refuge in Me, by My grace, a devotec attains, the etemal 
imperishable state.” Again here, He declares," Arjuna, by My 
grace, you will overcome all obstacles." It means, that the Lord's 
grace, is more powerful, than any spiritual discipline. But, it does 
not mean that Arjuna should not practise spiritual discipline, he 
should make it a part of his duty, to practise it as the only aim 
of huruan life, is God-realization. A person, who does not realize 
God, he even on reaching the highest world as that of Brahma, 
will have to retum from there (Gità 8/16).* Therefore, having 


FO lotus eyed! Those who have not taken refage in Your feet and whos 
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received this human body, a man should realize God, and be free 
from the cycle of birth and death. For a Karmayogi also Lord 
Krsna has declared, "Endowed with equanimity, a person casts 
away, in this life, both good and evil” (Gita 2/50). Jt means that 
the only aim of buman life, is to be free from bondage viz., the 
cycle of birth and death, 

1n the eleventh verse of the tenth chapter, the Lord 
declared, "By My grace, T dispel darkness, born of ignorance, 
by the shining lamp of wisdom", while in the forty-seventh vorse 
of the eleventh chapter, He said, "By My grace, I have shown 
you this Universal Form." By laying emphasis on His grace, 
here He declares, that by His grace the eternal imperishable 
state, will be attained (18/56) and by His grace, all obstacles will 
be overcome, (18/58). Having attained the etemal imperishable 
state, there is no possibility of any obstacles. But the Lord, lays 
emphasis on this point, to remove Arjunz's fear, who thought that. 
he would incur sin by waging war, the manes of his race would 
fall, and the age-long caste traditions and family customs, would 
get lost. He also thought, that if the sons of Dhrtarástra, armed. 
with wespons, killed him in battle, while he was unarmed and 
unresisting, it would be better for him (Gita 1/36—46). So the 
Lord declares, that by His grace he will overcome all obstacles 
i.e., he will neither, incur sin in the least, nor be bound. But, by 
His grace being purified, he will attain the Supreme State. 

Appendix—The only duty of a devotee is to take refuge in 
God and to think of Him only, then the Lord shoulders his full 
responsibility. The Lord, by showering His special grace on the 
devotee, enables him to overcome all obstacles and leads him 
to His attainment—‘yogaksemamn vabüryabam" (Gita 9/22) 
‘Therefore in the “Brahmasiitra” it is mentioned—viseyanugrahuasca’ 
(3/4/38) —'By devotion to God, God showers His special grace 


Intellect has not been purified because of being devoid of Your devotion, though 
They regard themselves emancipaced, yet they are really bound. They even if 
through laborious spiritual discipline, reach high seat, but they fall from there. 
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on His devotee.” In fact God has already bestowed his mercy 
upon every human being but when a devotee takes refuge in 
God, he specially realizes that mercy. 


aag 4 dea sft wem 

fade crear upa riafa iss t 

yadahuikaramasritya na yotsya iti mauyase 

mithysisa vyavasdyaste prakrtistvath niyoksyati 

Af filled with egoism, thou thinkst: * I will not fight," vain is this 
resolve, as your Ksatriya nature will compel thee to fight. 59 
Comment:— 

"Yadabikirumáéritya Cosmic intlligenoc, is bom of pratt 
and egoism, is born of cosmic intelligence. Out of egoism, a 
mman thinks, "I am body." One who is given to such egoism, 
can never be actionless i.e, free from actions, because prakrti is 
ever active and subject to change. He, who has assumed affinity 
with it, can never remain actionless (Gità 3/5). 

When a man due to his ego, is swayed by ever active. 
prakrti, he cannot remain actionless. Sometimes, he may seem. 
doing physical actions, while at times abstaining, from them. 
But, in both states, he does action, as his affinity with the body, 
is intact. When, he renounces his affinity with prakrti (body), 
then irrespective of his activity or not, he is quite actionless viz., 
detached. Then, nothing remains to be done by him. If a devotee 
takes refuge in the Lord, and thus renounces all his connection, 
with the body, he is not belplessly driven, to action. 

"Na yotsya iti manyase'—In the second chapter, Arjuna 
having taken refuge in the Lord, prayed to Him, "I am your 
disciple. Instruct me, who has taken refuge, in You" (2/7). Then 
Arjuna bluntly said to Lord Krsna, "I will not fight” (2/9). It 
was undesirable, of him to say so; if he really sought refuge 
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in the Lord, It was desirable for him to say, that he would act 
according to the Lord's bidding. So the Lord, thought that instead 
of taking refuge in Him, he was taking refuge in egoism. Hearing 
Arjuna's words full of egoism, Lord Krsna could not help smiling 
(2/10). But He had abundant love and grace, for Arjuna, So He 
started preaching, the sermon, in the secoud chapter. Otherwise, 
‘He would have said then and there, which He has said now, in 
the eighteenth chapler "Do as you wish' (18/63). Further, the 
Lord warned him, that if he had taken refuge in Hira, be would 
not have said, "FII not fight." These words, pricked the Lord's 
mind. Through the very same words, "Tl! act fight" the Lord 
said to him, that his words proved, that he had taken refuge in 
his egoism, not in Him. Moreover by taking refuge, be would 
not have been helplessly driven, to action by prakrti (Gita 7/14) 
as prakti (nature) compels only that person, to aclion who has 
not taken refuge in Him (Git 7/13). 

There is a vital point, which needs attention. By having 
attachment for the objects of nature, a man thinks, that he is 
(heir master But in fact, he becomes a slave to them, as he 
depends on them. But he docs not become s slave, to those 
Objects, which he does nor regard, as his own. So, he should 
not regard the objects as his own, as these are not his own. He 
should hold, that only the Lord, is his. By having this belief, 
he should take refuge, in Him. Having taken refuge in Him, 
he becomes totally independent. But those, who take refuge in 
egoism, circulate in the path of the world of death (9/3). So the 
Lord says, 'Prakrtistvém niyoksyati—that his, nature of being a 
member of the warrior class, will compel him to fight, and he 
will not be able to refrain himself, from war. 

"Mithyaisa vyavasiyaste’—Resolve, is of two kinds—real and 
unreal. The resolve of our affinity with God is real, while the 
resolve of our affinity with prakrti (nature), is unreal. In the 
former, there is predominance of the self, while in the later, 
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there is predominance of praksti or inner sense. So the Lord, 
says to Arjuna that his resolve of not fighting, is in vain, as he 
is a member of the warrior class. He should depend on the Lord, 
not on prakrti (nature) and its evolutes, the world. 

If a being resolves, that he belongs to the Lord and so he 
has to worship Him, with exelusive devotion, his revolve is real, 
true and eternal. The Lord, cxplsining the merit of such a resolve, 
doclarcs in the thirtieth verse of the ninth chapter, "Even if the 
vilest sinner worships Me, with exclusive devotion, hc should 
he considered a saint; for he has rightly resolved." The right 
resolve, is that he is God's and so he will adore Him. 

"Prakrtistviii niyoksyoti By his expression, the Lord means 
to say, that his nature as a warrior, will compe! him to fight. The 
nature of a Ksatriya (the member of warrior class) is chivalry, 
and not to flee from battlefield (Gita 18/43). So, he cannot 
restrain himself from fighting, in a righteous war. 

Appendix—ln the preceding verse it was mentioned that 
the ‘fruit’ of egoism would be adverse: while in this verse it is 
mentioned that out of egoism the “duty” will not be performed 
properly. The Lord means to say that Arjuna’s listening to Him 
‘or not listening to Him, will not conduce him to a downfall but 
‘out of egoism he will be ruined. Performance of an action or 
its non-performance is not an obstacle, but egoism is the main 
stumbling block. 

The Lord told Arjuna that by His grace, he would attain Him 
and also overcome all his obstacles (18/56, 58). But in spite of 
the Lord's such utterances, Arjuna did not respond, while he 
should have said, "I shall act, according to your bidding." Then 
the Lord declares, “If out of ignorance you don’t listen to Me, it 
matters litte, but if out of egoism, you don’t listen to Me, you 
will be mincd." The Lord means to say that as He shoulders 
the full responsibility of a devotee about his means and end, so 
should a devotee wholeheartedly take refuge in Him. But if he 
takes refuge in egoism, it means that he has not tzken refuge 
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in Him bur he has taken refuge in ‘apara prakrt’ viz., egoism. 
On the one hand the Lord inspires him to perform his duty to 
fight; and on the other hand his Ksatriys nature compels him to 
fight. If he does not obey the Lord, his Ksitra nature will force 
him to fight. IC his nature compels bim to fight, he himself will 
have to shoulders the responsibility; and if by listening to the 
Lord, he performs his duty, the responsibility will be shouldered 
by Him. If he himself shoulders the responsibility, it will lead 
him to bondage; but if the Lord shoulders the responsibility, it 
wil! lead him to salvation. 


BBB rors 
Link:—In the previous verse, the Lord described that natur 


would compel Arjuna, to perform action. [n the next verse, He 
explains the same point. 


wares epit Pree: vert SHOT t 

d reser cetteren ferreis ALU 8o it 
svabhivajena kaunteya nibaddhah svena karmanā 
karturh mecehasi yanmobitkarisyasyavaso'pi tat 


© Arjuna, that action which through detusion you do not 
want to do, bound by your own acts born of your nature, you 
will helplessly perform. 60 


Comment:— 

‘Svabhivajena kaunteya nibaddhah svena karmans'—Svabhava 
(nature), consists of a total sum of actions and inclinations of 
the previous birth, the influence of parents of this birth, the 
environment and the education, he receives. The same nature 
has been culled Svadharma (own duty)—"Considering your own 
duty, you should not waver" (Gità 2/31). 

"Karturh aecchasi yanmohátkarisyasyavaéo'pl tat'—Lord Krsna 
says to Arjuna, that endowed with martial qualities, such as 
prowess and valour ete., of the warrior class, being bound by 
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your Ksatriya nature, you will have to do irresistibly, what you 
do not want to perform, out of delusion. The scriptures have also 
sanctioned the duties, according to one's own nature. Lord Kesna 
declared, "One's own duty, though devoid of merit, is preferable 
to the duty of another, well performed" (GItà 3/35; 18/47). So, 
he is bound to perform the act of fighting, bom of his nature, 
It is out of delusion, that he is thinking not to fight. 

The nature of liberated souls, is perfectly pure. So, they 
are not driven to action, by their nature. But still, they perform 
actions, according to their nature. Common people are driven 
to action, under the sway of their natare (3/33). So Lord Krsna 
tells Arjuna, that he will also have to perform action of fighting, 
according to the nature of a member of the warrior class, and 
that will not bear good fmit. As if he fights, hy obeying either 
the scriptures or the saints or Him, it will lead him to salvation, 
because this action, will be free from attachment and aversion. 
When a man performs actions, in accordance with ordinances of 
scriptures, or His order, his attachment and aversion for actions, 
automatically melt away, as he has an eye ou the ordiuanoe or 
the order. Thus, be is not swayed, by attachment and aversion, 


An Important Fact. 


Tn the Gna, it has been mentioned several times, that men 
act, as swayed by their own namre (3/5; 8/19; 9/8). And it 
has been specially mentioned in 3/33 and here in 18/59." This 
proves, the predominance of one's own nature. A being's nature, 
accompanies him to his birth, in good and evil wombs. If he is 
pure of nature, having no attachment to persons and things etc., 
he will not be reborn. it is attachment, to the modes of nature, 
which is the cause of birth of the soul (self), in good or evil 
wombs (Gita 13/21). 

"m Iiicayega he Discipline of Knowledge) the man of wisdom 
tenounces his affinity with Prakrti (Naame) and so he ik not compelled 10 
perform actions by Prakrti (Nature). 
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Now, a question arises, when a man is compelled to perform 
actions according to his nature, how will prescription and 
prohibition of scriptures be applied? How wili the preaching of 
preceptors, be translated into practice? How will strivers inculcate 
virtues, by discarding evils and vices? 

‘The answer to the above questions is that, as a man cannot 
stop the flow of the Ganges, but can redirect it, similarly he 
cannot renounce the duty of his caste (Varna), but can purify his 
namre, by being free from attachment and aversion, by having 
the aim of God-realization. It means, that a man is powerful and 
free, in purifying his nature, 

In the Gita the Lord, has described two disciplines—of action 
and of devotion, to improve one's nature. 

(1) Discipline of Action-—In the thirty-fourth verse of the 
‘third chapter, the Lord declared, “Attachment and aversion are a 
man's foes. So a man. should never come under their sway." It 
means, that instead of performing actions out of attachment and 
aversion, he should perform these according to the ordinance of 
scriptures. If a disciple, carries out the behest of his preceptor, 
with zeal and picasure, bis attachment and aversion get obliterated. 
Similar, is the case with a son in relation to his parents, a wife 
to her husband and a servant in relation to his master. By doing 
so happily, a man becomes free from attachment and aversion, 
But, if he performs action according to his own swect will, 
attachment and aversion are firmly established. When he performs 
only prescribed actions happily though lis mind misguides him 
to do otherwise, his atachmemt is moored out. When one is 
Prompted not to do some action but if be does it according to 
the ordinance of the scripture his aversion vanishes. 

(2) Discipline of Devotion:—When a man takes refuge in 
God, and becomes merely an instrument in His hand, he performs 
actions, as sanctioned by Him and so attachment and aversion 
of his nature, arc rooted out. 

It means, that in the Discipline of Action, when a striver does 
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not come under the sway of attachment and aversion, his nature 
is purified (Gus. 3/34). In the Discipline of Devotion, when a 
striver takes refuge in Him, his nature is purified (Gite 18/62), 
When nature is purified, there remains no ground for bondage. 

A man performs actions, either after being swayed by 
attachment and aversion, or by following scriptural injunctions. 
Attachment and aversion, are strengthened if he performs these 
under the sway of attachment and aversion, Thus, his nature 
becomes impure. But, if he acts according to the set principles, 
his nature, is purified. Strivers, who act according to ordinance 
of scriptures, advice of great men and liberated souls, having 
only an aim of God-realization, set examples and standards, for 
others. So do, great men and emancipated souls (Gad 3/21). 

 Appendix--Nature is of two kinds— (1) Nature of performing 
prescribed actions (2) Nature of performing forbidden actions, Out. 
of these, the nature of performing prescribed actions, being natural, 
is "sva'—one's own nature; while the nature of the performance 
of forbidden actions, being “Sgantuka’ (visiting nature) is ‘para’ 
(not one’s own). The nature of the performance of prescribed 
actions, being natural, is not 'janya' (bom); but the nature of 
the performance of forbidden actions being alien is ‘janya’ (bom 
of attachment, born of bad company). A man’s main duty is to 
improve and purify his nature viz., he should give up the nature 
of performing forbidden actions and he should conduct himself 
well according to the nature which be bas formed by performing. 
the prescribed actions. The Lord has ordered Arjuna to perform 
his prescribed duty according to his ‘varpa’ (order of life) (caste) 
sanctioned by the scripture, 

‘The Lord says to Arjuna that cither as a matter of duty, or 
as obedience to His order, he will have to fight. Without taking 
refuge in Him, his egoism will persist by which even the prescribed 
actions will lead him to bondage, But if he takes refuge in Him, 
he will get rid of cgoism. It is egoism which leads to bondage. 
When even a wise man, who is not swayed by nature and whose 
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nature is perfectly pure, acts in accordance with his nature, then 
how can a man, who is swayed by his nature and whose nature 
is impure, act contrary to (against) his nature? 
mm ORE mates 

Link:—Soul (the self) is a fragment of God, and is sentient, 
while nature is seif- made and insenzient. So how does soul, come 
under the sway of nature? The Lord answers the question, in 
the next verse. 


dam went weysba R 
UE easet ARPT Nae 


ivarah sarvabhütindt brddeSe'rjuna  tisfhati 
bbràmayansarvabhufàni yanirarüdhámi mayaya 

The Lord dwells in the bearts of all beings, O Arjuna, causing 
them hy His illasive power, to revolve, in accordance with their 
nature, as if they are mounted on 2 wheel of the body. 62 
Comment: 

"Ivarah sarvabhütanárm brddese’ rfuna tsthati bhrámayansarva- 
bhütani yantrárüdháni máyaya'—The Lord, Who is an impartial 
controller, sustainer and conductor, of all beings, causes those 
beings to revolve like wooden dolls, mounted on a wheel, who 
have assumed their body, as TT or ‘mine’. 

Just as, a man boarding a train goes only to stations, where 
it arrives and when he gets off it, he has not to go to those 
other stations where the train further goes; similarly, so long as 
a man assumes his affinity of Tness and 'mineness, with this 
body, the Lord conducts bim, according to his nature* and he 
revolves, following the cycle of birth and death. 

This affivity of Tness and mineness, gives birth to attachment 
and aversion, which make the nature impure, This impurity of 


Nature dwells in the causal body. The seme nature is revealed in subtle 
body and physical body. 
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nature, compels him to perform actions. But when he renounces 
his affinity with his body, his nature becomes purified, by being. 
free from attachment and aversion, and he is not helplessly driven, 
to action, In that case, he is not conducted, by the illusive power 
of the Lord, 

Now, u doubt arises whether a man is free to act, according to 
his will or does he depend for his actions, on any other agency? 
Whe depends on any other agency, how can he perform, only 
those actions which are prescribed by scriptures? 

The answer is, that as icc is frozen in a refrigerator, and 
heat is produced by a healer, acvording to their own mechanism, 
though both of the machines are ron by clecttieity. Electricity, 
has no will and insistence of its own, that it would run only a 
particular machine. But, it works every machine. In the same 
way, all beings revolve, according to their own nature, by drawing 
inspiration and energy, from the Lord. It means, that persons of 
good nature, perform virmous deeds, while persons of evil namre, 
perform evil deeds. Thus, one's own nature, is responsible for the 
performance of good and evil deeds. But, a point aeeds special 
attention. A mao is free in purifying his namre, or in sullying 
it, while other ercatures such as birds, beasts and even the gods 
are not frec, in improving their nature. The Lord by His grace, 
has bestowed upon us this human body, so that we may attain 
salvation. So a man, should attain it by improving his nature, 

When the Lord declares, that He dwells in the hearts of all 
beings, He means to say, that just as water pervades everywhere 
under the earth, but can be received from a well, similarly, the 
Lord pervades everywhere, yet a heart is His special residence, 
Similarly, in the third chapter it bas been declared, that the all- 
pervading Lord, is always present in sacrifice (Yajiia) (Già 3/15) 


An Important Fact 


A striver, generally commits an error, when he assumes that 
during adoration, loud-chanting of divine names and meditation 
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ctc., God is far away from him, and He will not be revealed 
there and then. Similarly, he may think that he does not deserve, 
God-realization. God is not merciful to him, and so on. So he 
strengthens the belief, that God is far away from him. But he 
should have the conviction, that as God pervades everywhere, 
He is in him and in his body, mind, breath and intellect and 
chanting also, ‘There is no one nearer, than He is. By having 
this conviction a striver, should practise adoration, chanting and 
meditation ete. 

Now a doubt arises, that if we assume that the Lord is in 
us, the Lord and we, will be different. The clarification is, that 
it is our egoistic notion, which makes us seem different from 
God. If we acccpt Him as ours, we become one with Him and 
love is revealed. ` 

When the Ganges is flooded, water overflows its banks and 
is filled in pits etc., which are away, from the river. When again 
it flows in its normal course, the water of the pits, is separated 
from the main course. This water is considered defiled, like wine. 
It is dirty. Several germs and insects are bom in it and cause 
diseases. When it is again mixed, with the main stream of the 
Ganges, its impurity, limitedness and unholiness, go away and 
it again becomes pure and the holy water of the Ganges. 

Similarly, when a man out of his egoistic notion, develops 
a disinclination for God, he is full of several impurities, such as 
dependence, hatred, enmity, shortage, disquietude, unevenness, 
limitedness, inertness aod unholiness etc. But, when again be 
has an inclination for the Lord, and takes refuge in Him, Whose 
fragment he is, all his impurities, as his separateness from and 
slavery for the world, perish. The reason is, that he himself being. 
a fragment of the Lord, is free from defects. It is because of his 
egoistie notion, that defects develop in him. 

Appendix—The term 'bhrámeyan means that the entire 
universe is conducted by God's power—‘mattah sarvarh pravartate” 
(Giti 10/8). The Lord inspires beings to act according to their 
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nature but He does not insist on it. It is because of God's non- 
insistence, that a man, being swayed (driven) by desire, sense 
of mine and attachment, performs virtuous and sinful actions; 
and in order to reup their fruit he goes to the heavenly world 
or to helis and lower wombs, But he, who takes refuge in God, 
God inspires him specially. Being devoid of egoism, whatever 
he does, he does it according to God's inspiration, 
Ban 

Linki- The Lord, in the preceding verse, said that the Lord 
dwelling in the hearts of all beings, causes them to revolve as if 
mounted on a machine. In such a case, what should a man do, 
10 get rid of this bondage? The answer comes now, 


waa veu mes ida Cmn 

RATT Wt vert WA MAT i83 N 

tameva faranamh gaccha sarvabhavena bharata 

tatprasadatparàri Santirn sthanarh prápsyasi Svatam 

‘Take refuge in Him, alone, wbeleheartedly, O Arjuna. By His 
grace, you shall attain supreme peace and cternal abode. 62 
Comment.— 

[A tendency is generally found, among pcople, that thcy 
do not have full faith, in great personalities, because of much. 
familiarity with them. But when those great persons, leave this 
mortal world, people repent at their past actions. Similarly, Lord 
Krsna acts as a driver of Arjuna's chariot, and obeys him. When 
Lord Krsna says to him, that a devotes who takes refuge in Him, 
by his grace obtains supreme peace aud eternal abode and fixing 
his mind on Him, he will overcome all obstacles, Arjuna does not 
respond. [t may mean that Arjuna has not full faith in the words 
of Lord Krsna. So Lord Krsna exhorts him to take refuge in the 
unmanifest Lord, Who dwells in the hearts of al! beings.) 

"Tameva aranar garcha'—Lord Krsna exhorts Arjuna, to ‘seek 
refuge in the omnipresent Lord, Who dwells in the hearts of all 
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beings and Who directs them. It means, that instead of depending 
on perishable things, incidents, circumstances and persons etc., 
he should depend, only on the imperishable Lord. 

In the preceding verse, the Lord mentioned that He causes 
the beings, who assume affinity of ness and 'mineness with 
the body, to revolve as if mounted on a machine. Here by using 
the term ‘eva! (even) Lord Krsna, exhorts Arjuna not to have 
the least affinity of Tness and ‘mineness’ with body, but seek 
refuge in God alone 

'Sarvabhüvena'—]t means, that Arjuna should think of Him 
with his mind, should worship Him with his body, «nd should 
remain pleased in (all happenings through) His sweet will, whether 
desirable or undesirable, for him. He should be specially happy 
with undesirable circumstances, by thinking that the Lord has 
created such circumstances, against him for his welfare even 
against bis will without consulting him in order to, enable him 
to attain salvation. 

“Tatpraséditparsh <Gntish sthdinash prápsyasi Gévatam’— Lord 
Krsna, announced, "By My grace, one attains the eternal state" 
(18/56) and "By My grace, thou shalt overcome all obstacles” 
(18/58), The same fact, has been pointed out here, when He 
declares, "By the grace of the Lord, Who dwells in the heart, 
you will obuxin, supreme peace and ciernal abode.” la the Gila, 
Supreme peace has been called, eternal abode. But here, the 
Lord has used both these expressions together. So bere "Pari 
inti! (Supreme peace), should mean total disinclination, for the 
world, while Sáóvata sthina (ctzrnal abode) should denote the 
etemal divine abode, 

lere, Lord Krspa has exhorted Arjuna to take refuge in the 
all-pervading God. So a doubt arises, whether Lord Krsna, is not. 
the all-pervading God. 

‘The clarification is that the refuge (shelter) in the all-pervading 
Lord has been called more secret, than all scercts (18/63) while 
refuge in the person of Lord Krsna, has been called the most 
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secret of all. It shows that Lord Kryaa is greater than, the all- 
pervading God. 

Lord Krsna also declared, "Though unbom and imperishable 
and also the Lord of all beings, I manifest Myself through My 
power, (Maya)' (4/6); "Having known Me, as the Enjoyer of 
sacrifices and austerities, the Great Lord of all the worlds, and 
the Disinterested Friend of all beings, My devotee, attains Me” 
(5/29); "But those who do not regard Me, as the Enjoyer and 
the Lord of all the worlds, fall” (9/24). It also proves by positive 
and negative inference, that Sri Krsna is the Supreme Lord. 

In this chapter it is mentioned, that the Lord dwells in the 
hearts of all beings (18/61) and in the fifteenth chapter, it is 
mentioned that He (Lord Krsna) is lodged in the hearts of all 
(15/15). Tt means that the all-pervading Lord, and Lord Krsna 
are not two, but both are, one. 

Then why did Lord Kryoa say to Arjuna, "Take refuge in 
Me alone." The reason is, that in the fifty-sixth verse Lord Krsna 
said, "By My grace, onc attains the eternal imperishable state"; 
in the fifty-seventh and fifty-eighth verses He said, "Surrender to 
Me. By My grace you will overcome all obstacles." But Arjuna 
did not speak viz., he did not express his acceptance by words 
or demeanour, It means, that Arjuna did not believe in what 
Lord Krena said. Then Lord Krsna scolded him, "If filled with 
egoism, thou thinkst; T will not fight,’ vain is this, thy resolve. 
‘Nature will compel thee” (18/59). Arjuna did not respond even 
to this scolding. So Lord Krsya had to say, "If you don't want 
lo take refuge in Me, seek refuge in the Lord, Who dwells in 
the hearts of all beings.” 

In fact, Lord Krspa and the Lord Who dwells in the heart 
of ail beings, are one and the same, 

Appendix—The Soul (Self) is a fragment only of God. 
Therefore Lord Krems cxhoris Arjuna to seck refuge in only 
God. When a man takes refuge in God, he gets rid of egoism. 
So iong as a man (the Self) is not under the control (refuge) of 
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God, he is swayed by ‘prakti’ (nature). The more be is inclined 
towards the inert matter (not-Self), the more be is endowed with 
the demoniac nature; and the more he is inclined towards pure 
consciousness, the more he is endowed with the divine nature. 
en BER 

Link:—In the preceding verse, Lord Krsna ordered Arjuna 
to take refuge in God, Who dwells in the hearts of all beings. 
Bus Arjuna did not respond. So Lord Krsna, in order to warn 
him asks him to do, us he wishes. 


yf d me pm wart 
Rydin a wer Begs tl 


iti te jfiinamakhydtae guhyddguhyatarar maya 
vimpéyuitaduóescna ^ yathccchnsi — tahà karu 
‘Thus has this knowledge (fna) (more secret than all secrets), 
been hnparted to thee by Me. Having reflected over it fully, do as 
you think best. 63 
Comment:— 
‘Ut! te JRünamákhyataih guhyádguhyatararà maya'—The term 
"It (thus), stands for refuge, in the omnipresent Lord, Who dwells 
in the hearts of all beings. This teaching is more secret* while the 


S Wise men endowed with equanimity renoencing Uv fruir of actions, attain 
the blisful supreme state (2/51); the perfection which is attained by JASnayoga 
is also attained by Karmayoga (1/38); w if allans to the Absolut 
o time (5/6); abandoning attachment to the fruit of actions, the Karma 
aruis peace (12). Thus Kurmayoga (Discipline of Action) bas been declared 
to be an independent means. to realize God. So it is said to be a soel. 

By renouncing affinity with the world, seeking refuge in God, Who js 
formless, is more significan, then Karmayoga. Therefore it is called more secret. 

lam imparting to you the ancient Yoga which I taught to sun-god (4/3) 
All this world is pervaded by Me (94); 1 surpass the perishable and sm higher 
even than the imperishable, | am known as the Supreme Person (15/18). In 
these statements the Lord has shown His lordiincss. So this is called the 
greatest or sovereign secret. 

‘Abandoning all duties seck refuge in Me alone, I shall relase thee frora 
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teaching of Karmayoga (Discipline of Action), is a mere secret, 

' Vimréyaitadasesena’—The Lord, having told Arjuna, the more. 
secret knowledge, in the form of surrender tells him, that the 
topic of refuge, is full of devotion. So Lord Krsna asks Arjuna, 
10 reflect over this topic of surrender, refuge or devotion, fully. 
The term 'etaf, denotes the topic of refuge, described in the 
fifiy-sixth and fifty-seventh verses of this chapter, while the term 
‘agegena’ denotes the topic of devotion, described in the whole 
of Giti.* Through the expression "Vimrsyaitadaécscno!, the Lord 
expresses His special grace, in à secret way. The Lord, wants 
that he should not have a disinclination for Him. If he ponders 


5B sins; grieve not (18/66). This is called His supreme word, the must 
secret fal 

‘That Yogatason is said to be the supreme secret in which all the disciplines 
of Action, of Knowledge and Devotion are described (868,75) 

“In the Gid the topic of devotion fas been described in the following 
yates Ausg all the Yogis, be who full of [eil worships Me, is deemed 
by Me to be the most devout (6/47); those who take refuge in Me stone 
cross this MBVE (divine potency) (7714); such a great soul, who realizes that 
all this is God, is very rare (7/19); ] am easily atainable to the Yogi who 
constantly thinks of Me with undivided mind (8/14); the Supreme Person is 
attainable only by exclusive devotion (8/22): great souls possessing a divine 
Ware worship Me constantly with undivided mind (9/3); the devotees of 
fiom resolve, constantly chanting My names and glorios, and bowing to Me, 
‘worship Me with single-minded devotion (9/14), ! secure what is vot already 
possessed and personally alend to the acals of those devotees who worship 
‘Me alone (922); whosoever offers to Me with devotion a leaf, a flower, a fruit, 
‘or water, that offering of love, I accept (9/257; whatever vou do, whatever you 
at, whatever you offer in sacrifice, whatever you give, whatever you do as 
penance, offer it al! to Me (9/27): you will be frees from the bonds of action 
yielding good and evi fruits (928); fix your mind on Me, be devoted to Me, 
adore Me, bow dowa to Me (9/34); I dispel the darkness bom of ignorance 
of My devotees so that they may attain Me (109—11); through single-minded 
devotion I can be seen and known and even entered iato (11/54); the devotee 
who regards Mo as his supreme goal reaches Me (11/55); those who worstip 
Me with supreme faith are the best in Yoga (12/2); 1 rescue those from the 
‘ocean of birth and death who worship Me with single-minded devotion (1246-7), 
by fixing your mind on Me and your intellect in Me alone, thereafter you will 
abide in Me (12/8): He who worships Me with cxchsive devotion transcending, 
the three modes becomes eligible for attaining Brahma (14/26); he, who 
worships Me with his whole being, is the knower of all (15/19) and so on. 
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over His gospel, he will realize the reality, that none is superior 
to, more loving and more merciful, than Him. 

"Yathecchasi tathā kuru'—Lord Krsna advises Arjuna, to reflect 
fully over His teaching and then do, as he hest wishes. Tt shows, 
Lord Krsna's manifest intimacy, grace and benevolence, for him. 

Tn verse (7/2) when the Lord declares, that He will unfold to 
him in its cntirety, this knowledge with realization and in (9/1), 
when He states that He will declare knowledge with realization, 
amd in, (10/1) when He asks him to listen to His supreme word, 
these show His common grace, for Arjuna. But, in (18/58) when 
He says to Arjuna, that if he does not act according to [lis 
advice, he will perish, it is His special grace. 

When Lord Krsna asks Arjuna, to do as he wishes, Arjuna 
is very much perturbed by thinking, that the Lord is abandoning 
him, A devotee, can tolerate his chiding, but cannot bear his 
separation from the Lord. Arjune, was not so much perturbed, 
when he was admonished by the Lord, with the words that he 
would perish if he did not act according to His advice, as he was 
now. He thinks, that he committed a blunder, that in spite of the 
Lord's loving advice warning, and exhortation to taking refuge, 
in the all-pervading God, he did not respond favourably. So at 
last the Lord, had to say "Do as thou wishest." By thinking so 
Arjuna, feels miserable to express himself to the Lord. He now 
feels very sad and dejected. So the Lord utters the most secret 
words, of his own accord, in the next verse. 

 Appendix— Yatbecchasi tathà kuru’—The Lord asks Arjuna 
to do as he best wishes—Lord Krsna does not make this utterance 
in order to abandon him but in order to attract him towards Him 
specially; as when a ball is thrown towards a wall with force, it 
is done to catch it again, rather than to abandon it. It means that 
the Lord in the preceding verse, having mentioned that Arjuna 
should take refuge in immanent formless God, now wants to 
attract Him towards Himself viz., towards God Who is endowed 
with attributes and with form so that Arjuna may not be deprived 
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of the aftainment of the Lord's entire form. The formless God 
(Brahmi) does not comprise God endowed with form, but God 
endowed with form comprises formless God (Brahma). 


mn EH 


Link:—In the preceding verse, Lord Krsna ordered Arjuna, 
10 reflect over His teaching fully and over its gist. But Arjuna 
could not grasp the gist of His teaching, because the purport of 
the teaching ix not known, as much to a listener, as to speaker. 
Secondly, Lord Krgna asked him 10 do as he wished. Hearing 
these words, he got despondent. So Lord Krsna, giving him the 
quintessence of His teacking consoles him. 


way yo: ay Aa aa: 

swisha a gafafe cat agn at fares nt 
sarvaguhyatamaw bhiyab $rmu me paramarh vacah 
‘si me drdhamiti tato vaksyami te hitam 

Listen again to My supreme words, the most secret of these 
all, Well beloved art thou of Me, therefore, T shall tel thee, what 
is good for thee, 64 
Comment:— 

‘Sarvaguhyatamath bhByab rau me paramarh vacah'—In the 
sixty-third verse, the Lord told Arjuna, the wisdom which was 
more secret (refuge in God) than the teaching of Karmayoga, 
which was secret, while in (9/1) and (15/20) He imparted the 
most sccrct teaching (Gubyatamam—His glory). But He did not 
convey, His supremely secret word (Sarvaguhyatamam), before. 
It is only here, that He unfolds it to him. 

He also wams Arjuna, that this supreme word, should not be 
disclosed to a man who is without austerity, nor to one, without 
devotion, because it is the most secret, of all the other secrets, 
disclosed so far.* (This is—Abandoning all duties, seek refuge in 


At the beginning of the tenth chapter Lord Krepa stid, “Hear once 
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Me alone). This is the supremely secret teaching, of the Gi. 

n the seventh verse of the second chapter, Arjuna ssid, 
"Being tainted by the vice of faint-heartedness, and my mind 
puzzled, with regard to duty, I ask you. Tell me that which is 
decidedly good; I am your disciple. Pray instruct me, who hus 
sought refuge in you." So Lord Krsna (in 18/66) says, "Abandoning 
all duties, seek refuge in Me alone. I shall release you from all 
sins; grieve not" This is Lord Krsoa’s supreme word, the top 
secret of all secrets. 

By the expression 'Rbüyab rnu; (listen again) Lord Krsna 
means to say, that He also imparted His teaching to him, even 
betore, but at that time he failed to take special note of it. So, He 
was conveying the mystery of all mysteries again, and expected 
that Arjuna would listen (o it, with rapt attention. 

This gospel was imparted to bin in (18/57) when the Lord 
said to him, "Have your mind constantly fixed on Me,” and 
also in (18/58) when He declared, "Fixing your mind on Me, 
you will by My grace, overcome all obstacles." But He did not 
use the expression "Sarvaguhyatamamr (the supreme secret of 
all) before, and Arjuna did not take any special note of it. So, 


‘again My supreme word, O might-armed, while here He says, “Hear again My 
supreme word, the most secre of a" The difference is that there He used the 
words 'mighty-armed' while here Yee most secret of all’ There in (10/9) He 
used 'Macciuth (with their minds wholly fixed on Me), while bere He uses in 
(18/57-38) the term ‘Maccitab’ (with thy mind xed on Me). The difference is 
that the former teaching is forthe general people while the later i specially 
for Arjuna is He uses the second person for him. There He declared that by 
His grace his ignorance would be dispelled while here He says that by His 
grace he will overcome all obstacles. 

‘There in (10/1) He said, "I shall speak to you, who are so loving out 
of solicitde for your welfare" while here He says, "I shall tell you what is 
ood for you." "There in 8/24 having said "Fix your mind on Me! He said, “O 
mighty-armed, hear once again My supreme word” (10/1), while here baving 
stid, "Hear again, My supreme word, the most secret of at” (1K64) He said, 
"Fix your mind on Me" (18/65). 

‘As the expression, SSarvaguhyatarumy (ths supreme secret of all) has 
been used once, so has the sentence, “Abandoning all duties, take refuge m 
Me alone” (1866) 
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in order to divert Arjuna’s attention to His supreme word, the 
supreme secret of all, Lord Kryna uses this expression. 

‘Igto’si me drühamiti—The Lord, in the preceding verse 
admonishing bim, asked him to do, as he wished. What can be 
a more severe punishment, to an obedient devotee, than these 
words of indifference? Arjuna having heard tbesc words, is 
perturbed, by thinking that the Lord is abandoning him. In order 
to remove his fear He consoles him by saying, "well beloved 
art thou of Me." Had Arjuna not been perturbed, there would 
mot have heen any need for Lord Krsna, to tell Arjuna, that he 
was well beloved of Him. 

Moreover, Lord Krsoa uses the term ‘sta’ (favourite), 
because He considers His devout devotee as His favourite deity. 
As a devotee, with exclusive devotion, regards the Lord as his 
favourite deity, so does the Lord, as He declares, "Howsoever 
men approach Me even so do I seek them" (GTA 4/11). In the 
Bhagavata, Lord Krsna says to Uddbava, "O Uddhava, neither 
Brahmaji nor Lord Satkara, nor Balarimaji, nor Laksmiji, who 
reside in My body nor My soul, is so much loving to Me, as à 
devont devotee like, you." 

By using the term ‘Dedham, the Lord means to say to Arjuna, 
that he should be free from fear, because be has accepted "I have 
sought refuge in You" (Gita 2/7). The reason is, that anyone 
who having sought refuge in Him, says from his heart even 
once, "I am only yours,"tbe Lord grants him security, from all 
beings such is His vow. 

"Tato vaksylml te bitam'—Lord Krspa says to Arjuna, that 
he is His loving friend and therefore, He will impart to him the 
teaching of taking refuge in Him, which is the supreme secret of 
all, Further, He will unfold it to bim, to do good to him, without 
hoping for any reward, from him. It proves that a man's welfare 
or good, lies in taking refuge, in the Lord, without depending 
on anyone else. 

The man (soul), is a fragment of God, and so he should 
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depend only on God, and he should take refuge in him, only. 
Tf he depends on things, incidents, circumstances and persons 
etc, he will have to be sad and worried, because all of these 
ase perishable. As coal ignites in the fire, but it becomes black, 
when it is separated from fire, similarly, if a man (soul) (self), 
has an inclination for the Lord and takes refuge in Him, hic 
shines, by becoming oue with the Lord and may lead the world 
to salvation. But, if he has a disinclination for the Lord, he has 
to suffer and follow a cycle of birth and death. 

Appendix—in ‘tameva Saranarh gaccha' (18/62), ‘take refuge 
in Him alone'—there is refuge in formless God and in ‘māmekarh 
Saranarh vraja’ (18/66), ‘take refuge in Me alone'— there is refuge 
in God endowed. with attributes. By taking refuge in the formless 
Brahma, a striver attains salvation, but by taking refuge in God 
endowed with form, a striver besides attaining salvation also 
attains love (devotion). Therefore refuge in God endowed with 
formis ‘sarvaguhyatama’ viz., the Supreme Secret of all. The Lord 
n the reference of ony devotion, uses the expression ‘Supreme 
word’. In the first verse of the tenth chapter also the Lord asked 
Arjuna to listen to His Supreme word—'Smu me paramarb vaca’. 

Arjuna said to Lord Krsna, “Iam your disciple" — éisyaste'ham* 
QM), but the Lord says to him, “you are my beloved 
friend"—‘isto’si’. It means that the spiritual guide (preceptor) 
initiates the pupil but the Lord, instead of having the teacher- 
pupil relatiouship, makes a devotee his friend. 

Rvery activity of the Lord is for the welfare of others bur 
in this reference special welfare is solicited, so the Lond says 
"tato vaksyàmi te hitam’ 


TESTI Ha Hat Weit Ai AES t 
anteater aed vt war firatsfer t ae I 


manmanā bhava madbhakto mady&jt mari namaskuru. 
méamevalsyasl satyarh te pratijane priyo'si me 
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Fix thy mind on Me; be devoted to Me; worship Me; prostrate 
thyself before Me; so shalt thou come unto Me. I promise thee 
truly, for thou art dear to Me. 65 
Comment:— 

"Madbhaktab—A striver, first of all should change his egoistic. 
notions (T ness), by accepting, that he belongs to the Lord. 
Without changing the cgo, he cannot make speedy progress. By 
doing so, his progress in the spiritual path, becomes easy and 
natural. Hence first of all a striver should be devoted to Me. 

A disciple accepts a person as his preceptor, and then he 
becomes of his preceptor. A girl after her marriage accepts her 
husband as hers, by changing her egoism and so she becomes 
attached to the family, of her husband. Similarly, a striver should 
accept that he is of the Lord only, and only the Lord is his; he 
does not belong to the world, and the world does not belong to 
him (when egoism changes, mineness also naturally changes). 

“Manmanā bhaya'— When a striver, assumes that he belongs 
to the Lord and the Lord belongs to him, He becomes naturally 
loving to him as He is his own and then his mind is naturally 
fixed on Him. In that case, he naturally thinks of His name, glory 
and sport etc. Moreover, be recites His name and meditates on 
Him, very promptly and affectionstely. 

‘Madysj-—When a striver, becomes of the Lord, by changing 
tis egoism, he serves Him by performing actions. The more his 
intimacy with the Lord develops, the more devoted, be becomes 
in rendering service, to Him. That service, changes into adoration, 
So whatever worldly, household or bodily work be does, becomes 
worship of the Lord. He has a firm conviction, that he has to 
do nothing, except worship God. 

‘Miri: namaskuru'—A striver, by prostrating himself before 
the Lord, should totally surrender himself, to Him. In that case, he 
should be extremely happy, both in favourable and unfavourable 
circumstances, by regarding it, as gracious divine dispensation. 
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He hokks, that whatever God does is, for his welfare, whether 
he understands it or not, as He is a disinterested friend of all 
beings. So, he should think, that the Lord, by creating desirable 
ot undesirable circumstances, is absolving him of his good deeds 
and sins, and making him pure, so that hc may be attracted 
towards His fect. This is prostration, before the Lord. 

"Miimevaigyasi satyarh te pratijane priyo'si me'—Lord Krsna, 
promises truly to Arjuna, that hy fixing his mind on Him, by 
being devoted to Him, by worshipping Him, by prostrating himself 
before Him, he will come to Him* because be is dear to Him. 

By the term "Priyo'si! (thou art dear), the Lord means that 
every being (soul), is very dear to Him. because it is His fragment. 
He may, send it to eighty-four lac forms of lives or even to hell, 
but His aim is to purify it This gracious dispensation of the 
Tord, towards ali beings, reveals His loving nature. So Arjuna 
here, represents all beings. 

Every being (soul), is very loving to God. A human being, 
having a disinclinalion for God, assumes worldly perishable 
things, such as wealth, property, family, body, senses, mind, 
intellect and fife-breath cte., as his own, while the world has 
never accepted him, as its own. All the worldly things, are 
kaleidoscopic and perishable, while he himself is unchanging 
and imperishable, But he commits an error, by assuming his 
affinity, with the changing world, as eternal. This is the reuson, 
that this affinity with a person persists, even when a person is 
dead. This assumed affinity, is the cause of his fall. Ile is free, 
whether he accepts this affinity or he does not accept it. So, by 
renouncing this assumed affinity, he should realize his real and 
eternal affinity with God and should take refuge, in Him. 

Appendix—-God is already attained to Arjuna; therefore 


If a devotee either fines his mind on Him or is devoted to Him or 
‘worships Him or bows to Hint—by practising one fully, the remaicing three 
are radtrally practised: 
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here the Lord by using the term ‘mamevaisyasi” means that he 
will know Him in His entirety, about which the Lord at the 
beginning of the seventh chapter said, “ssarféayars samagrari 
mā yatha jiffsyasi tucchmyw.” Then Arjuna will have deep 
intimacy with Him viz, be will become the Lord's own sell, 
about which the Lord said in the seventh chapter ‘jiaini tvatmaiva 
me matam” (7/18); "priyo hi jiiinino’tyarthamaharh sa ca mama 
priya’ (7/17) (viz., ‘excoedingly dear am 1 to the wise, and he 
is exceedingly dear 10 Me’). 
ees 

Link:—Having consoled Arjuna, in the preceding two verses, 
the Lord in the next verse, unfolds the supreme secret of ull secrets. 

demise: wt wot wat! 

me Sear Hearn Ar spat: t 88 t 

sarvadharmanparityajya mamekami Saranati vraja 

abara tvà sarvapapebhyo moksayisyami mà $ucab 

Abandoning dependence on all duties (dharma), take refuge 
in Me, alone, 1 shall liberate you from all your sins; therefore 
grieve not, 66 
Comment;— 

"Sarvadbarmanparityajra mámekarh éaramami vraja'—Lord 
Krsna, exhorts Arjuna to take refuge, in Him by abandoning 
dependence on al} duties and determination of his duty what 
to do and what not to do. Refuge in the Lond, is the quintessence, 
‘of the gospel of the Lord. When a devotee takes refuge in Him, 
like a chaste wife, he has to do nothing, for himself. As a chaste 
wife, performs every action, in order to please her husband, without 
thinking of her own taste and inclination, and her husband's 
Gotra (sub caste) becomes hers, similarly, a devotee who takes 
refuge in Him, surrenders everything to Him and becomes, free 
from worry, fear, sorrow and doubt. 

‘Here the term ‘Dharma,’ stands for duty. The reason, is that 
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from the forty-first verse 1o the forty-fourth verse, the terms 
‘Svabhavaja Karma’ (duties bom of their natures) have been used. 
In the first half of the forry-seventh verse, the term Svadharma, 
(one's own duty) has been used. Again, in the second half of the 
forty-seventh verse and also in the forty-eighth verse, the term 
‘Karma’ (Duty) has been used. It means, that in this context at 
the beginning and the end the term 'Karma,' has been used, while 
in the middle the term 'Svadharma,' (one's own duty) has been 
used. So the term "Dharma, stands for duty. 

Now a question arises, whether one’s duties should be 
practically abandoned. The answer is that it is not proper to 
abandon one's duties, because in response to the order of Lord 
Krsna, Arjuna says, "I shall act according to Your word" (18/73). 
Then he carried out His order, and waged war. Moreover, in the 
sixth verse of this chapter, the Lord declared, “Acts of sacrifice, 
gift and penance and all other duties, must be performed."* 


= In the thin chapter there is description that a man should not abstain from 
actions, "Not by non-performance of actions does a man reach actiomlessness, 
mor by mere renunciation does he attain to perfection" (34) "None can remain 
inactive even for a moment” (3/5). "He who restaining the organs of action, 
thinks of the sense-objects, is called à hypuerte” (3/6). "He who controlling 
the senses by te mind engages himself in action, he excels” (3/7). “Perfor 
your alloted duly because desisting from action, you cannot even maintain 
Your body" (3/8). "Perform action for the sake of sacrifice alone” (39). Having. 
created mankind ai the beginning of creation, the creator, Brahmi said to em, 
"By this shall ye propagate; let this be the milch-cow lo provide you necessities 
for sacrifice Q/10). "You and the gods fostering each other shall attain to the 
supreme good " G/L). "He who enjoys the gifts without giving to the gods 
ja return is a thief” (3/12). "Those who parake of what is left ater sacrifice, 
are absclved of alsin while those who cook for the sake of nourishing their 
body alone, eat only sin’ (3/13), "He who does not perform his duties, lives 
in vain” (3/16). "A man by performing actions without attachment attains the 
supreme." (3/19). "I is through action alone that Janaka and other wise men 
reached perfection. You should perform action with a view to the maintenance 
Of the world” (3/20). The Lord says, “IE don't perform actions, 1 should be 
the creator of confusion of castes and destruction of these people” (123-24). 
"The wise should act without attachment as the anwise act with attachment" 
(3125). "Let no wise man unseitie tbe mind oF ignorant penple atached to 
action, bot should get them to perform al) thir duties, duly performing them 
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After studying the Gità, it becomes clear, that a man should 
not renounce bis duties, under any circumstances. Arjuna thought 
thar it was better to live on alms, than to perform his duty, in 
slaying the honoured teachers in the war (2/5); but Lord Krsna, 
exhorted him to wage such a righteous war, by saying that there 
is nothing more welcome for a man of the warrior class, than a 
righteous war (2/31—38). It proves, that one should not renounce 
one's duty, which has been prescribed for him, according to his 
caste, stage of life and circumstances etc. 

Then, why does Lord Krsna say to Arjuna, to abandon all 
duties? The Lord means to say that all duties, must be offered 
to Him. By doing so, a striver, will not depend on duties, but 
will depend on God. The Lord, declares, that those who depend 
on duties, (actions) are subject to bisth and death (Giti 9/21). 
By depending only on Him, one need not decide, what ought to 
be done and what ought not to be done. It practically happened, 
in Arjuna's life. 

Arjuna was fighting agains! Karna, The wheel of Karna's 
chariot, got stuck in mud. Kama was trying to push it out. So 
hc said to Arjuna, "You arc in the chariot but I am not in a 
chariot. You possess knowledge of scriptures, and you are well- 
versed in the science of arms, like Sahasrarjuna, You also know 
the science of ethics, So it is not proper on your part to shoot 
arrows, at me". So Arjuna did not shoot any arrows. Then Lord 
Krsna said to Karna, "It is rightcous, rather than sinful, to kill 
such a desperado, as you." Six chariot-warriors, including you 
have murdered Abhimanyu, who was alone. Therefore, there 
is no use for you to support righteousness. It is fortunate, that 
you are reminded of righteousness, at this moment. But he who 
himself, does not translate righteousness into practice has no 


Biel (3/26), Thus the Lord has id great enphais on the performance of 
‘one's duty in the third chapter: 

*A desperado who is bent upon doing harm to anyone should be Killed. 
Such a killer does not incur any sin (evil). 
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right to preach it, to others.” Having uttercd these words Lord 
Krsna, ordered Arjuna to shoot arrows. By obeying Him, Arjuna 
began to shoot these. 

If Arjuna, had taken the decision about his duty, by applying 
his intellect, he would have committed an error of judgment, 
But he left it to the Lord and it was He, Who took the right 
decision. 

Arjuna, was in a dilemma whether to fight or not to fight 
(216), He thought, that if he fought, there would be destruction 
of his family, and sin would overtake the emire family. The 
"women of the family, would become corrupt, and there would 
cosue an intermixtare of castes. Thus, age-long, caste-traditions 
and family customs, would die (/39—44). On the other hand, 
there was nothing more welcome, for a man of the warrior class, 
than a righteous war. Therefore, Lord Krsna asks Arjuna, to 
entrust Him with the task of taking the decision, about bis duty, 
without being confused about it. 

'Māmekarh garana vraja Here the term ‘ckam' (alonc), 
stands for exclusive or undivided. In (3/2) and (3/1) also Arjuna 
by using the term 'ekam' (one) asked Lord Krena, to tell him 
definitely, the one discipline by which he might attain bliss. 
So Lord Krsna in response to his question, says that exclusive 
(undivided) refuge is the best discipline, to attain bliss or God- 
realization. 

In the Gita, Lord Krspa has laid, time and again, great 
emphasis on the merit of, exclusive devotion, "Those who take 
refuge in Me alone, get over this divine delusion of Mine’ (7/14); 
"Lam easily attainable to the Yogi (ascetic) who always and 
constantly, thinks of Me, with undivided mind! (8/14).* For those 
men who worship Me alone, I provide, what is not possessed and 
preserve what they already possess’ (9/22); Through single-minded 
devotion, | can be seen and known and even entered into’ (11/54); 
"T speedily deliver, from the ocean of birth and death, those who 


“Undivided mind’ stands for exclusive devotion or exclusive dependence. 
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meditate on Me, with single-minded devotion’ (12/6-7); Those. 
who worship Me with exclusive devotion, transcend the three 
modes of nature’ (14/26). Thus, having described the merit of 
exclusive devotion, the Lord gives the quintessence of the entire 
gospel, of the Gita by declaring, "Take refuge in Me alone." It 
means that the Lord, is the means as well as, the end. 

The sentence Mamekauh Saranarh vraja' means, that a striver, 
should take refuge in Him, not by mind and intellect, but by the 
self. When he himself takes refuge by the self, his mind, body, 
senses. and intellect etc., automatically take refuge, in Him, 

‘Ahari tvà sarvapüpebbyo mokşayisyämi mi Sueah'—It may 
be thought, that Lord Krsna allured Arjuna to liberate him, from 
the sin, as he was afraid of, in the first chapter. But, it is not 
reasonable, because, as soon as a man seeks refuge in the Lord, 
his sins of millions of births perish. if the Lord wanted to allure 
him, that he would liberate him from all sins, Ile would have 
done it carier, before hc took refuge in Him. 

"When the Lord declares, that He will liberate him from 
all sins, He means to say, that having taken refuge in Him, if 
ie finds that he has not got rid of evil propensities, has not 
developed devotion to God, and has not bebeld Him, he need 
not worry. It is the Lord's responsibility, to free him from all 
defects, if he himself wanted to shoulder the responsibility, it 
shows that he bas not yet taken refuge. When be has taken 
refuge in Him, he should be frec from worry, sadness, fear 
and doubt, IC these evils, crop up in him, they will prove to be 
obstacles in refuge and the responsibility (burden) will remain 
his. This responsibility, is a blot on refuge. After he has taken 
refuge in Him, his shortcomings are the Lord's, and his whole 
responsibility, goes to the Lord. 

When Vibhisaqa took refuge in Lord Rims, Rama shouldered 
his full responsibility. Once in lage named Vipraghosa. a 
Brühmaga (a member of the priest class), was killed by him. 
First, he was badly beaten up and then he was chained and 
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imprisoned. When Lord Rama camo to know of this incident, 
He flew to Vipraghosa by the airy vehicle, named Puspaka, The 
villagers. extended a cordial welcome to Lord R&ma, and said to 
Him, that Vibhiganz had murdered a Brahmana and so they gave 
him a severe beating, but he was not killed. Lord Rama said, 
“Oh, people of the priest class, I have granted him an age of a 
Kalpa (consisting of ¢,32,00,00,000 years of mortals), and also a 
kingdom. How can he he killed? Moreover, he is My devotee, The. 
responsibility of the crime of a servant, goes to his master, and 
the master deserves punishment. Therefore instead of Vibhisana, 
punish Me." The Bribmanas, having perceived the affection of 
Lord Rama for a person who has taken shelter in Him, were 
wonder-struck and all of them sought refuge in Him. 

Tt means that ‘I am the Lord's and the Lord is mine;' this 
is the quintessence of all spiritual disciplines. Nothing, such 
as eligibility, capability, qualification and virtue, is equal to à 
sense of mine, with the Lord. A weeping child, awakens all the 
members of a family at midnight and they iry their best to please 
the child. Why? Because, the child is theirs. So a devotee, who 
has taken refuge in the Lord, should hold that he is the Lord's 
and only the Lord is his. 

"Ma Sucah’ means— 

(1) Having taken refuge in me, if you grieve, it is out of 
your pride and it is a crime and it is a blot, on refuge. 

‘When you have taken refuge in Me, you should totaly depend 
on Me, If you do not totally depend on Me, it is a crime. If you 
worry after thinking of your shortcomings, it means that you 
have pride of your own strength because you want to get rid 
of these by your own power.* If you have defects, you should 
be sad, but not worried, like a child who starts weeping without 

In the assembly of the Kauravas when an effort is made to stip Draupadi, 
ste holds the Sk with her hands and teeth. Buc then Fndiag henel! helpless, 
she: invokes Lord Kena nd totally depends upon Him, Then Dubisand gets 
tocxly tired but is unable to strip the Siri. from her body, because the Siri 
becomes endless to strip her. 
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worrying, when he sees a dog coming towards him. But if you 
worry, the people will laugh at you, and at Me. They will think 
that a devotce of God is worried, and the Lord does not rid him 
of it. Tt means that your lack of faith in Me, brings a blot on 
Me, and My refuge. Therefore, abandon your worry. 

(2) Do not worry, even if your thoughts and feelings, have 
not been purified. It is My responsibility, to purify these. 

(3) In the seventh verse of the second chapter, Arjuna says 
to Lord Kesna, that he has taken refuge in Him. But in the cighth 
verse, he says that even on obtaining undisputed sovereignty, 
and an affluent kingdom on the earth, and lordship over the 
gods, he does nol see any means, that can drive away the grief, 
which is affecting his senses. At this, the Lord seems to say 
to Arjuna, that he is right bccanse a man cannot be free from 
grief, so long as be is attached to perishable persons and objects. 
Bur, it is a blunder on his part, if he grieves even after having 
taken refuge in Him. 

(4) A devotee, having taken refuge in the Lord, should 
not worry what will happen to him, here or hereafter. In this 
connection a devotee said, "O slayer of Nerakisura, you may 
provide me residence, either in heaven or hell or on the earth 
and behave towards me, in anyway according to Your sweet will. 
But I have only one demand, that 1 may go on thinking of your 
most beautiful feet, which excel the beauty of an autumn-lotus 
of seuson, even at the time of my death. 


‘An Important Fact Pertaining to Refuge 


When a devotee, assumes that he is the Lord's and the Lord is 
his, his defects such as worry, fear, sadness and doubt, are rooted. 
out. The reason is, that all defects are based on his dependence 
on the world, including the body, and on his disinclination, for 
the Lord. As soon as his affinity, with the Lord gets a firm 
footing, all his defects perish 

The criteria of one's firm affinity, with the Lord are the following — 
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(1) Fearlessness:—The devotee who takes refuge in the Lord, 
becomes free from extemal fear, as thul of poisonous snakes, 
and scorpions, and wild beasts such as lion etc., and also from 
internal fear, of evil propensities etc. A siver, should not have 
such a fear, that his tendencies may be of evil nature, as by 
God's grace, he becomes saturated with divine mercy. So, there 
is no question of any such fear, for him. He could not purify his 
vil thoughts, as he regarded these as ‘mine’, To regard these as 
‘one's own, is impurity, He also becomes totally free, from the 
greatest fear of death, frum which even great scholars cannot 
escape. He perceives the Lord's grace, everywhere, 

Now, a doubt may arise, that when a devotee worships God 
with exclusive devotion, it means that he regards himself as 
different from God and as fear arises in duality so he should be 
afraid of Him. But this doubt is baseless, because the devotes 
becomes so much intimate with the Lord, that no question arises 
of his being afraid, of Him, He being the Lords fragment, having 
taken refuge in Him, becomes fearless, forever, like a child, 
who becomes fearless in the lap of his mother. He is different 
from prakrti (nature), not from Him. The Lord and he (self), are 
sentient, eternal, imperishable and unchanging, while prakrti is 
insentient, transient, perishable and everchanging. So be can be 
afraid of nature, but not of the Lord. Actually, a devotee (self) 
has his identity with God, but he forgets it. And when he takes 
refuge in the Lord, be realizes this fact. 

(2) Freedom frum sadness (sorrow):—A person, grieves over 
what has passed. To grieve over the past, is a blunder. A devotee, 
believes that whatever is allotted, cannot be blotted, and every 
action, incident or circumstance, destined by the Lord, is for his 
good, By thinking so, he remains free from sadness. 

(3) Freedom from worry:—When a devotee takes refuge 
in God, he is not at all worried, about the necessities of life, 
here or what will happen to bim, in future. If he surrenders 
himself to God, how can any worry remain? Worry is contrary 
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‘to surrender. If there is worry, actually there is no surrender. The 
Lord declares, "Til release you from all sins.” What efforts does 
he need then? He is least worried, whether his mind and intellect, 
are purified or not. If sometimes evil propensities. get hold of his 
mind, he may invoke the Lord to save him, bat he does not, at 
all worry or grieve, He becomes a yesman of His will, because 
the Lord, shoulders his full responsibility. If sometimes, he feels 
that body, senses, mind, life-breath and intellect, are his, it is 
his error. He prays to God to deliver him, from this error and 
becomes free from worry. 

(4) Freedom from doubt-—He does not doubt, whether he 
is of the Lord or not, and whether the Lord has accepted him 
or not. He believes, that he hes been of the Lord since time 
immemorial, and he will remain His. He holds, that it was an 
error on his part that he had regarded himself as separate, from 
the Lord. But it is impossible, because the Lord declared, "He 
(the self) is a fragment of My own self (Gita 15/7). Thus, he 
has a belief that he is of the Lord and the Lord is his, without 
doubt, 

(5) Not to pat to a test:—The devotee, who takes refuge 
in the Lord, does not pat his surrender to a test, that he should 
possess such virtues; and if he does not possess them, it means 
that he has not taken, truc refuge. He has a firm belief, that he 
has taken refuge in the Lord, and so be is surprised, when he 
perceives that the signs of a devotee, who is dear to the Lord 
(Gità 12/13—19), are missing from him.* By thinking so, he 


"Ta oder W make the point clear there is aa anecdote. At the death of 
the mother, the two clder beothers asked the younger hrather io. take the ash 
of the dead mother’s body and cast it into the Ganges. The distance of the 
Ganges from their house was six hundeed miles. lle got tied after covering 
a distance of three hundred miles. So he shrew the ash and filled she metal 
mag with rainy water in order to show that be had gore to the Ganges and 
brought its hoy water. When hc came back home, his elder brothers knew the 
fact because he had come back earlier than he should heve retumed. When 
they asked him, he told a lie. 

Next day one of the elder brothers said to the younger brother that he 
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develops the marks of an enlightened devotee, without making 
any effort. 

(© Not to have a contrary resolution:—Such 2 devotee, 
bus no contrary resolution, that lic is vot of the Lord. He has a 
firm belief, that his relationship with tbe Lord is permanent and. 
ctemal, and be is only His, He was not conscious of this. Tt was 
his blunder, This relationship is axiomatic. Now this blunder is 
no more. So, how can he have a contrary belief? 

One who heartily accepts refuge in God, he becomes free 
from evil, such as fear, grief and worry ctc., and his belief in 
surrender, is intensified automatically. 

A girl after her mariage regards ber husband's house, as 
her own, This relationship is so much strengthened, that when 
she becomes a grandmother or great grandmother, she almost 
forgets, that she belonged to another family. When the wife of 
her grandson or great grandson misbchaves, towards any other 
member of the family, she scolds her by uttering the words, 
that a girl born in another family has spoiled, the environment 
of her family, It means, that when such an assumed affinity, is 
so strengthened,why should the real affinity of a man, with the 
Lord, not be strengthened? His assumed affinity, with the world, 
is the only obstacle to it. 

If such a devotee, lacks anything in devotion or conduct; if 
he has contrary tendencies and his conduct is not according to 
the Lord's will there will be a feeling in his beart, God by His 


had a dream in which the mother said to him that he bad thrown the ash on the 
way, not into the Ganges. The younger brother replied. if he mother instead 
of coming in this direction having covered a distance of tree hundred miles, 
had gone inthe opposite direction, she would have reached the Ganges, 

‘This anecdote shows that a devotee should not have à contrary resolution 
like the younger brother who said why the mother came in the opposite direction 
and if she had gone the other side, she would have reached the Ganges. 

‘A devotee should think why he Jacks the marks of an enlightened devotee 
when he has taken refuge in the Lord. By thinking so he will inculcate those 
virtues (marks) and become enlightened. Bur if he bas the contcary resolution, 
he will be cheated by his own self. 
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grace, will purge him of all sins and will make up his deficiency 
and he nocd not make any amends. 

The Lord, perceives the feeling of ‘mineness', of a devotee 
for him. He cannot behold his defects, because be is His fragment 
permanently, while defects are temporary, as these appear and 
disappear. When a child, soiled with mud comes to his mother 
and seeks her lap, the mother is ever prepared to put him in 
het lap, without thinking whether he is dirty or clean. Al this 
happens. duc to a feeling of mineness. The child, does not mind 
whether it is dirty or not or whether the mother cleans it or not. 
Instead of seeing the mud, it only beholds the mother. Draupadi 
had evil feelings of enmity and anger, for DubSisana, and she 
resolved that she would not dress her hair, unless she staincd it 
with Duhéisana's blood. But as soon as she called, Lord Krsna, 
He appeared before her, because of her closeness with Him. 

Regarding the feeling of mineness, onc may consider (i) 
"The Lord is mine’ Gi) T am the Lord's. In the former casc a 
devotee may lay a claim over the Lord, and thus may wish 
that his desires should be fulfilled by Him. But ia the later, he 
surrenders himself to the Lord and thus becomes a puppet of 
His sweet will. A striver, should never lay claim on God. He 
should rather accept God's lordship, over him. If the Lord does 
something according to his will, hc fecls hesitation, that the 
Lord has to satisfy his will. if he feels satisfied and happy in 
any happening according to his will, it means that there is some 
deficiency, in his surrender. 

Such a devout devotee, has nothing ro do for him. He 
has already offered himself and his possessions to the Lord, 
which were really the Lord's. Whatever, he docs, does only 
God's work. In such a situation, even in the most adverse and 
horrible circumstances, he remains enamoured of Divine grace, in 
abundance. So a striver, who takes refuge in the Lord ever remains 
pleased, with His will, without having any desire of his own, even 
in the most undesirable circumstances like that of Kakabhusundi. 
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Kakabhusundi narrated the life story of his previous birth, 
thal he was a Brāhmapa, (a member of the priest class). The sage 
named Lomaga put a curse, upon him. So he took birth, as a 
crow. But he was not sad, because he thought that it happened by 
Lord's will (Mānasa 7/113/1). Sage Lomasa saw, that he was still 
happy. So he called him and preached him how to meditate on 
Lord Rama, because he was a loving devotee of God. Moreover, 
he narrated to him the lite story of Lord Rama, and gave him 
blessings, "You will become dear to Lord Rama. You will possess 
all virtues, You will be able to transform yourself, into any form, 
you like. Your home with its surroundings will remain totally 
untouched, by any deluding potency of the Lord (Miya) and so 
on," Just then there was an oracle, "O sage, whatever you have 
said will prove are, this crow is a devotee of Mine, by thought, 
‘word and deed." So in the Rámacaritamánasa, it is said that the 
sage's curse proved to be a blessing for it, because of adoration 
and such a blessing is seldom granted, even to an ascetic. 

Here, adoration stands for being pleased by the Lord's sweet 
will, even in most unfavourable and undesirable circumstances. 
The more unfavourable the circumstances, arc, the more pleased, 
a devout devotee becomes, because love enhances every moment. 

As a rule, if a thing is ours, it is dear to us. All the beings 
ate the Lord's and so they ure very dear to Him (Manasa 7/86/2), 
and the Lord is also naturally loving to them. But they have a 
disinclination for Him, by an error regarding the kaleidoscopic 
world and the hodies, as their own. Still the Lord does not 
renounce them, as these are a fragment of the Lord. He ever loves 
‘them. So, for the protection of the virtuous, for the destruction 
of the wicked and for the firm establishment of righteousness, 
He is bom in every age (Gita 4/8). What is the Lord's own 
purpose, which is served through these three objectives of His 
incamation? It is because of His love for people, that he comes 
into being for their welfare. His incarnation proves His sense of 
mineness, mercy, lovingness, benevolence and disinterested and 
impartial magnanimity. It is because of disinclination of beings 
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or Him, that they bave to suffer and follow the cycle of birth 
and death, So the Lord, asks them to fix their mind on Him, to 
be devoted to Him, to worship Him and to prostrate themselves 
before Him, so that they may have an inclination for Him, and 
a disinclination, for the perishable world. 

Whatever the Lord designs, it is only for the welfare of all 
beings. If people, pay attention to this fact, nothing remains to 
be done, by them. The Lord, has a keen desire to do good, to 
beings. So He discloses the secret of all secrets. "Abandoning 
all duties, take refuge in Me alone.” The reason is, that Hc 
regards Himself as a disinterested friend of all beings (5/29) 
He has given them freedom to attain Him, by anyone of the 
Disciplines of Action, Knowledge or Devotion and get rid of 
worldly sufferings forever. 

Tn fact, a being attains salvation, only by God's grace. So He 
and the liberated souls, who know Him in reality, have revealed 
the different disciplines—of Action, Knowledge, Devotion, 
Asthigayoga, Layayoga, Hathayoga and Rijayoga cte., because 
both of them think of the good of ail beings, without any sclfish 
motive (Minasa 7/47/3). The Lord by Ilis grace, by making a 
striver, just an instrument, enables him to attain perfection, 

A devout devotec, who takes refuge in the Lord, does not 
worry, that he has not yet had a vision of the Lord, he has not 
developed true devotion for Him and that his inclinations have 
not been purified and so on. If he worries, he is like a monkey's 
young one, who by holding its mother, shoulders the responsibility 
itself. A devout devotee, like a kitten, which totaly depends 
upon its mother, depends on the Lord, without worrying whether 
He appears before him or not, whether He bestows love upon 
him or not, and whether He purifies his propensities or not. A 
kitten folds its limbs and remains ready for its mother 10 carry 
it anywhere. Similarly a devotec withdrawing himaclf from the 
world, beholds the Lord by meditating upon Iim, reciting His 
name and perfoming such spiritual activities. He remains fully 
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satisfied and happy with whatever happens to him, regarding it 
as the Lord's, sweet will 

A devotes is like clay, which leaves itself to a potter's will. 
The potter, mixes water in it, kneads it, crushes +., pats it, purs 
it on his wheel, moulds it, and makes pots, such as pitcher, jar 
and plates etc. Similarly, a devotce leaving himself at the Lord's 
will, becomes free, from worry and fear etc. Then, the Lord's 
grace, showers on him incessantly. The more free he is from 
worry and fears, the more Divine grave, is showered on him, 
The more he is wortied and prides in his capability, the more. 
impediments, he puts in, Divine grace. The Lord's uncommon, 
unique, incessant and continuous grace, is showered on a devout 
devotee, who takes refuge, in Him. 

When a fisherman casts his net, in order to catch fish, all the 
fish which come within the net, are trapped. But the fish which 
Come closer to his feet, is not trapped. Similarly, beings having 
been attached to the world, get entangled and follow a cycle of 
birth and death, But those, who take refuge in Him, get over 
the deluding potericy (Maya) of the Lord (Gité 7/14), ‘There is 
an important difference, between the attitude of the fishermen 
and the Lord, The fisherman wants to trap the fish, bat the Lord 
wants beings to be liberated from illusion, by taking refuge in 
Him. So Ile declares, "Take refuge in Me, alone." A person gets 
entangled in illusion, by being attached to worldly pleasure. 

As in a moving mill, all the grains arc ground but which are 
those near the rivet are not pulverised. Similarly in the grinding- 
stone of the world, people are crushed ie., they suffer and follow 
a cycle of birth and death. But those, who take refuge in Him, 
escape suffering and the cycle of birth and death. However, 
there is a difference between, giain and devotees. The grains 
remain near the rivet, without making any effort, while devotees 
themseives, by having a disinclination for the world, take refuge 
at His feet. It means, that if a man (soul), even being a fragment 
of the Lord, accepts his affinity with the world, and wants his 
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desire to be fulfilled by it, be has to suffer, by following the 
cycle of birth and death, 

A maris affinity with the world is an assumed, one, while 
with the Lord it is real. Affinity with the world makes him a 
slave to the world, while the affinity with the Lord, makes him 
a Lord, even to the Lord. If a person, regards himself superior to 
others, because of kaming, riches, power and even renunciation 
and dispassion, it means, that he is a slave to them, because in 
fact he is not superior, but these possession have made him feel 
superior, So there is superiority of these possessions, rather than 
his real own. He is inferior to them. But if a devotee takes refuge 
in the Lord, and depends only on Him, the Lord makes him a 
jewel of His crown, or considers him, His Lord. But, even then 
he has no superiority complex, no pride of his virtues. in that 
cease, the Lord's uniqueness descends on him and sometimes even 
their bodies, senses, mind and intellect bocome divine, as their 
earthliness is completely gone. Such devotees, with their bodies 
merge in God. Mirabai merged in His idol. Only a piece of her 
‘Sari, was left in the Lord's mouth. Similarly, saint Taka Rama 
‘went to the Abode of Lord Vispa, with his body. 

Tn the Discipline af Knowledge, body does not become divine, 
because a Jani (wise man), by renouncing his affinity with the 
unreal, becomes established in the divine essence. But, when 
a devotee, develops an inclination for God, his body, senses, 
mind and life-breuth etc., are also inclined towards the Lord. Tt 
means, that those who behold only divine essence everywhere, 
divinity descends on their bodies, though they appear as gross, 
to the worldly people. 

When a devotee takes refuge in the Lord, Ie with Goddess 
Laksini, showers on him so much of affection and grace, beyond 
description, When the Lord saturated with love, comes alongwith 
His consort Laksmi on His vehicle Garuda, to behold His devotee, 
hymns of Samaveda are sung, by its wings. But if a devotee, 
instead of worshipping Lord Vişan, the preserver, worships only 
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Goddess Laksmi (the goddess of wealth), whose vehicle is an owl, 
he reccives wealth and is intoxicated with, pride, and then falls. 
"The reason is, that he looks at Mother Laksmi with deceptive 
eyes, as he wants to enjoy himself, with her help. Thus, he is 
very mean. Moreover, if a person has a desire only to obtain 
wealth by adoring Her, he may not get it. But if he adores the 
Lord, Goddess Laksmi also certainly appears with Her husband, 
Lord Vispu and blesses him with wealth. 

In this connection, there is an anecdote of Hanumān, the 
monkcy-god. Once Lord Rims, Goddess Sha and devotee 
Hanuman, were sitting under a tee, in a garden. A creeper 
vine, was creeping over the branches of a tree. It looked very 
beautiful with its flowers and leaves. Lord Rima said to Hanumān, 
"Look, bow beautiful this creeper is! It is enhancing the beuuty 
of the garden and specially this trce, over which it is creeping. 
Moreover, it is because of it that beasis and birds seek shelter 
under this tree. How blessed it is! Is it not so?” 

Hearing praise from the Lord, Goddess Sit said, "Dear son 
Hanumin, the beauty of this creeper depends, on the tree. Its 
buse or support, is the tree. Where can it creep without a tree? 
So the credit for its beauty and shelter, goes only to the tree, 
truly! Hanuman?” 

Hanumān said, "There is something more meritorious, than 
these two." 

"What is that?" said Sita. 

Hanuman said, "Mother, how fine the shade of the tree and 
the creeper ist I relish the shade of the two". Similarly, the Lord 
and His power of bliss, enrich the glory of euch other. Some 
devotees consider both of them supreme, others declare only the 
Lord, as supreme, while still others regard His power of bliss, 
as supreme. However, for a devout devotee, refuge in both of 
them, is desirable. 

Once, a blind saint was going along the bank of the Yamuna, 
with 2 stick in his hand. The river was flooded. Suddenly he fell 
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inw the river and also lost his stick. He remembered the Lord's 
declaration, pertaining to refuge. So, hc surrendered himself to 
the will of God. Then be felt, as if someone had pulled him out 
on to the bank and provided him with u stick as well. Thus a 
devotee, is ever happy, with what God destines for him. 

Once a goat got astray from its herd, at dusk. Jt saw the 
footprint of a lion, and sat near it by taking refuge in it, When 
beasts, such as jackals and wolves, etc., came to attack the poat, 
it said that it had sought refuge, at the feet of the lion. So being 
afraid of a tion, all of them (led. Finally, the lion came and asked 
why, the goat was sitting there, all alone. The goat said, that 
it had taken refuge in the lion, whose footprint was there. The 
lion saw that it was his footprint. So he assured it, that it need 
not be afraid of anyone, as he would offer protection. 

At night, when an elephant came to drink water, the lion 
asked him to put the gost on his back, and feed it with grocn 
leaves. The elephant carried out his order, and the goat, ate green 
leaves and remained carefree. 

Similarly, when a man seeks refuge in God, he gets rid of 
all obstacles and becomes fearless, like the fish which swims 
against the flow of a river, while even an elephant cannot move, 
in that direction. 

Affinity with the Lord out of love, desire, fear and envy, 
leads a man to salvation*. But those who have no affinity with 

* Not only one, bu so many people out of desire, envy, fear and love by 
‘concentrating their mind on God sa being purged of the sins, have realized. 
God as & devotee realizes Him, through devotion. The cowherdesses, out of. 
desire, Karta out of fear, the kings such as Sifupila and Dantuvaktra, out of 
envy, members of the Yadu clan out of family relaonstap, and you (Yudhisthira. 
ew) out of love, and we (Narada etc.) out of devotion, have concentrate 
‘our minds on God (Srimadbhà. 7/1/29-30). 

Lord Krsna says, 'O sinless Uddhas ali the ages, by good company 
ic. affinity with Mc, demons and devils, birds and beasts, celestial musicians: 
and damsels, snakes, perfect souls and decu-gods, have attained Mc. Among 
human beings, persons of ading and lahoar classes, women and even persons 
of the lowest class, who are endowed with the mode of pasion and ignorance, 
have attained My Supreme Siate. Vata, Prablida, Visapars3, Bub, Bana, Maya, 
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him, but remain indifferent, are deprived of God-realization, 
Those who take refuge in God, are dear to Him and become of 
the ‘Acyuta! (Infallible), T.ord's caste and creed, though they are 
of different sexes, castes, creeds, colours, calibres etc.* They 
‘become one with Lord "Acyuta'. So their 'Gotra’ (sub-caste), also 
becomes ‘Acyuta.’ 

The Secret of Refuge 


It is only the Lord, Who really knows the secret of refuge, 
in Him. I am trying to explain ibis according to my own 
understanding, and request that, the reader without grasping the 
deep and abstract meanings, should not take a contrary view. 
"They should reflect upon the topic, because it is something 
very vital and rare. 

1n the Gita, pertaining to refuge Lord Krsna has pointed 
out rwo factors— 

G) "Seek refuge in Me alone' (18/66). 


Vibhisana etc. of the demon class: Sugtiva, Hanuman, Jambavin ete, of the 
monkey class, beasts and birds, such as the Gajendra and Jotiyu. Tulādhāra 
of the trading class, Dharma, a hunter, Kubj& of the low caste, cowberdesses 
of Vraja; wives oF the people of priest elass who performed sacrifices, and 
ther people, because of good company, have attained Me. 

Those people neither studied the Vedas, nor obeyed the great personalities 
às sanctioned by seriprures, nor observed any fast, nor performed any penance. 
But enly by good company ie. affinity with Me, they adsined Me. 

In My adoration, there is no distinction between men and women, and 
between persons having different names, and belonging to differt sages of 
life, he only important factor is, devotion to Me (Adnyatma. Aranya 10/20). 

‘What isthe use of being born in the upper most caste (Brähmiana) ? What 
is the utility of the deep study ofall the scnptures? It means, that there is no 
utility. Who can be more blessed in the entire universe, than the being whose 
heart isi full of devotion to God? 

‘Was the huner a man of good conduct? Was Dhruva aped? Did Gujendra 
(lord of elephant) possess any learning, or rt? Die Vidura belong to an upper 
caste? Was Ugrasena belonging tothe Yadu clan, heroic? Was Kubjá beautiful ? 
Was Sudimk ich? No. Yet all of them realized God, because devotion is the 
only virtue, which is loving to Cod and He gets satisfied with devotion, aot 
with virtuous conduct and Teaming eic. 
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(ii) "An undeluded person, knowing all worship me with his 
whole being (hearty (15/19), '‘Seck refuge in Him, alone with 
all your being’ (18/62). 

How to take refuge in Him? A devotee without paying 
any attention to His virtues, glories, names, abode, beauty and 
lordliness ete., and having ao desire of his own, should surrender 
himself to Him. He should believe, that he is only the Lord's and 
only the Lord, is bis. But anyone should not assume a contrary 
meaning. The contrary implications, is that he stops listening 
to the virtues and glories ete, of the Lord, and does not go to 
His birthplace etc. 

A devotee holds, that the Lord is his, whether He possesses 
virtues, such as grace, beauty, glory, influence etc., or not. If the 
‘Lord is more hard-hearted and unkind than anyone else, in the 
entire universe, still He is his.* If a person respects a rich man 
or a powerful man, or a man holding high post, he in fact, 
does not respect him but he respects his riches or power or post. 
Similarly, if a devotee adores the Lord because of His virtues, 
glories, beauty and lordliness etc, he in fact, does not adore 
the Lord, but he adores those qualities. So a striver, instead of 
setting eyes on His qualities, should hehold Him purely. 

Seven sages went to Goddess Parvati, and described the 
vices of Lord Siva, and virmes of Lord Vispi, and requested 
her to renounce her affinity, with Lord Siva. In response to their 
proposal she said, "Even if Lord Siva is a sea of vices and Lord 
‘Visnu a sea of virtues, but anyone who has set mind on someone, 
is only connected with him" (Manasa 1/80). 

A similar message was conveyed by the cowherdesses to 


My most loving Sit Krsna, whether ugly oc handsome, without virtues 
or most virtuous, envious of me or most gracious to me, howsoever He treats 
me. He is my only resort 

"Whether He delights me by embracing or crushes me, under bis feet 
while I cling on to his feet or breaks my heart without appearing before me, 
that SH Kygga of the free wil may teat me in anyway, He likes, but He is 
the oaly Lord of my fife, (Siksistaka 8). 
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Uddhava, when he brought Lord Krsuz's message, to them. 
Those, who have an cyc on the Lord's virtues and glories 
etc., can attain salvation and glory etc., but cannot have vision 
of God. But, a devout devotee who beholds Him only, can 
have His vision, bind Him and even sell Him. The Lord holds 
such devotees in high esteem. Those, who sce His glory and 
influence, ete, have regard for His glory and influence, etc., 
and it shows, that they have a desire to receive something. But 
if a devotee beholds only the Lord, it means, that hc has taken. 
refuge in Him and he is only the Lord's. 

An ogress named Pūtanā, by applying poison to her teats put 
these into Lord Krspa's mouth, so that while drawing milk He 
might be poisoned. But the merciful Lord, enabled her to attain 
salvation, treating her as bis mother. Who can be more gracious 
than He* ? He awards salvation to an ogress, who wants to poison 
Mm. How should He award His mother, who feeds Him with 
milk everyday? He gives himself to her, He submits to her. When 
Ilis mother shows a stick to Flim, He starts to weep. 

A devotee, who has taken refuge in the Lord, does not think 
whether his body, senses and mind etc., are under his control, or 
not. He does not think of his honour, praise, virtues and conduct. 
ete, He does not think, that his eyes should be filled with tears, 
and throat be choked with delight, when he chants the Lord's 
name and glories, or listens 1o divine discourses. He regards all 
these items as trivial. The reason, is that if he finds virtue and 
characteristics of cnlightened devotees (Gita 12/13——19) in them, 
he will feel proud. But, if he finds that he ses them, he will 
be dejected. So a devotce, should not worry about these. But He 
should not take the contrary meaning that he may bear enmity 
or malice or have a possessive spirit. Divine propensities, are 
naturally developed in devotees who take refuge, in God. He 

* Obl This sinful Pütand having applied the deadly poison to her teats, 
wanted ta feed Krgna in order to kill Him, while He awarded her salvation, 
which should have been awarded to a nurse. Who can he more merciful than 
He in whom one may seek refuge (Šnmadbhi. 2/3/23)? 
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Jooks neither at his own virtues, nor at the virtues of saints, and 
liberated souls, that he should possess these. 

People complain, why a devotee falls ill, why he suffers, why 
he becomes poor and why he is insulted and dishonoured, why 
his son may expire, why his riches are lost and so on. But such 
complaints or thoughts are futile. Those, who put a devotee to 
such a test, do not know anything, either about good company, 
devotion or refuge. But it does not mean, that such a devotee 
is always poor, sick or is insulted, dishonoured or blamed. He 
is not the least concerned with health and sickness, praise and 
blame, or honour and dishonour etc. He bebolds, the Lord only. 
He does not think, even of the glory of the Lond, that He is 
creator, preserver and destroyer, of the entire universe. 

Someone asked a saint, whether be was a devotes of the 
Lord, Who creates the universe, or one Who preserves it or one 
Who desuoys it. He replied, "This is nothing special about our 
Lord, this is a phase of Tis life and glory.” A devout devotee, 
should never look at His glory, 

At Ryikesa, on the bank of the Ganges, a saint was holding 
a discourse, during the summer scason. A cold wind out of cold 
wave came to that side. A striver said, "What a cold wind!" 
Another striver said, "How could you divert your attention to 
the cold wind, from a divine discourse?" Therefore, so long as 
a striver, pays attention to these outwardly temptations ete., it 
means that he is not devoted, to the Lord. 

In this connection, there is an anecdote, relating to a depraved 
woman. Her conduct is bad, but it teaches a good moral She 
wanted to meet her lover. On the way, there was a mosque 
where a learned muslim was offering his prayer, to God. She 
unknowingly pul her foot on the arm of the learned person, and 
‘went away. When she comes back, he was very angry with her, 
and he scolded her by saying, that she was very foolish, as she 
did not see that he was offering his prayer to God. She replied 
that she was so much absorbed by her passion, for that man, that 
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she could not scc him, But, how could he behoid her, when he 
was engrossed in offering his prayer, to thc Lord? According to 
her, there was no use of such a prayer, and study of the Kuräna. 
He should have devoted himself, heart and soul, to the Lord, 
otherwise he cannot be called a devout devotee, and it means, 
that he bas not takea refuge in Him. 

When the Kauravas and the Pandavas, learnt archery, their 
preceptor gave them, a test. An artificial bird, was perched on 
the branch of a tree. Each of them was asked to hit the throat 
of the bird. But before shooting, each was asked, what he was 
beholding. Other persons said, that they saw a branch, a bird, 
wings and the beak ctc. The same question, was put to Arjuni. 
He answered that only the throat, was visible to him. So he was. 
ordered to shoot the arrow. Arjuna hit the throat of the bird with 
his arrow, becausc he saw the aim, to achieve. Thus a devotee 
should have only the aim of Divine love. This is called unswerving 
devotion (Git 13/10) or exclusive devotion, to Him. 

Someone told saint Gosvand Tulasidasa, "Your Lord Rama, 
‘Whom you worship, is partly divine, as He possesses only twelve 
divine traits (Kala), while Lord Krsna is fully divine, as He 
possesses all the sixteen divine waits." Having heard these words, 
 Gosvànii Tulasidasa bowed to him and said "You have been very 
kind to me, by explaining that Lord Rima is an incamation, having 
twelve Kalis (divine traits). I worshipped Him, regarding him. 
as Dasaratha's loving baby son, only.” He did not pay attention 
to the fact, that Lord Krsna was a complete incamation of God, 
as He possessed all the sixteen Kalis (divine traits). 

Several devotees worship Lord Rama, or Lord Krsna, 
regarding Him as a small boy, s son of Dasaratha or Nanda. 
So they request saints, to bless their favourite Deity, boy Rama 
or Krsna. The Lord, likes such devotee and such a blessing, 
very much. lt means, that such devout devotees, do not pay any 
attention, to His glories. 

Tf a person touches the dust of a courtyard, where Kanhaiyā 
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(Krsna) played, this dust enables him to attain, all the four kinds 
of salvation. Bot mother Yasoda, regarding it as dirt, threw it 
into a dustbin, because she beheld Krsna only her son, without 
paying any attention to His glory and qualifications etc. 

Saints, have declared that if a person wants t have a 
vision of the Lord, he should have nothing with him because 
the dependence on anything, such as mind, intellect, learning, 
riches or kith and kin etc., are veils, which are obstacles to His 
vision. As soon as, this veil of dependence on the material world, 
is removed, a devotee beholds the Lord really. 

Once a saint, met a rustic peasant of Vraja. The peasant said 
that he worked only for his loving Krsaa. The saint said, that 
be had an exclusive devotion to him. The peasant said that he 
had the most exclusive devotion, to Him. The saint said to him, 
"What is the most exclusive devotion?" The peasant said, "What 
is exclusive devotion?” The saint said, that in exclusive devotion 
a devotee has undivided devotion, to his favourite Deity, without 
worshipping the Sun-god, Ganeśa, Durga and Brahma etc. The 
rustic peasant said, "O Grandpa, 1 have the most exclusive 
devotion, because I don't know any damn meme besides my 
Kanhaiy& (Krsna}.” Thus, a devout devotee, does not meditate 
con, what is the Absolute, what is soul, whether God is endowed 
with form and attributes or is without attribute and formless, 
and so on. 

Once a saint, in Vraja was discussing spirituality, with 
someone. A cowherdess, heard their discussion. She asked her 
companion, about the terms God end soul etc. The latter said, 
that these should be the other names of their loving Kanhaiyā 
(Krsna) or His neighbours, or relatives, because these saints 
arc bent upon attaining Him. So they always talk about Him. 
Similarly, the cowherdesses also believe that only Kanhaiyà is 
theirs, and they are His. But they have no desire to receive, 
anything from Him, 

Mother Yasoda says to Dāü (Balarima), the elder brother 
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of Lord Krsna, "Look after this Kanbaiy3, because he is very 
innocent. He should pot go into dense woods etc." Balarima 
replies, "Kanhaiyà is very carefree. He puts his hand into the 
holes. of snakes and does such other mischiefs. He may be bitten 
by poisonous snakes etc.” So Balarama and other cowherds, look 
after Kanhaiya, lest he should do any mischief. They do not 
believe, when anyone says that He rears and preserves the entire 
world, because according to thom, He is only a loving kid. 

‘Once, a saint began to narrate the glories of Lond Krsna, 
to the cowherdesses, while talking to them. The cowherdesses 
said, "The key of the treasure of His glories is with us. He has 
nothing. So how can he grant anything to anyone?" Anyone 
who nurses any desire should never approach Him. So, one who 
wants nothing from Him, even in adversity or at the time of 
death, should go to Him. 

Sage Valmiki says to Lord Rama in the R&macaritamánasa, 
"You reside in the heart of 3 person who loves, You, naturally 
without expecting any reward, because that is Your own seat" (2/13). 

When a devotee has no desire of his own, the Lord, becomes 
loving to him and He resides in him, A devout devotee, loves 
him (or His sake, not for his own sake. 1f he loves Him, to get 
his desire fulfilled, it means that there is no tme love, there is 
&utachmmont, lust or delusion. Therefore, the cowherdesses gave a 
warming to travellers, say, "O travellers, do not go by that street, 
because that is very deadly and dangerous. There a naked boy, 
having a dark complexion like black catechu trec, is standing 
‘with his hands on his buttocks. In appearance, he is like an 
ascetic, but he robs travellers, of the treasure of their hearts, 
without any exception". 

He is called Krsga, because He attracts everyone towards 
Him. One who is attracted towards Him, becomes His forever 
and he remains of no use to anybody in the world. Such a man, 
who is of no use to anybody, is really useful to, everyone. But, 
he has no self-interest, to be served by anyone. When a devotee 
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takes refuge in Him, be has not to adore Him. Adoration like 
breathing, becomes a natural part and parcel of his life. A devotee, 
cannot forget Him, he becomes restless, without remembering 
lim, even for a moment (Naradabbaktisita 19). Such a noble 
devotec, shuns the Kingdom of thc entire universe which if 
offered to him, as a substitute for forgetfulness of the Lord, for 
vcn a fraction of a moment (Srimadbhá. 11/14/14). 

Tn the Bhigavata it is mentioned Excellent devotees, are 
‘those whe cannot renounce the Lord's lotus feet, which are 
scarcely available to the gods, not even for half a moment 
(Srimadbhagavata 11/2/53). 

t is declared by Lord Krsna in the Bhagavata, "Devotees 
who have surrendered themselves to Me, have no desire to attain 
the seat, either of Brahmi or Indra (tbe Jord of the gods), or the 
kingdom of this world, or the underworld or all yogic perfection 
or even salvation,” (Śrīmadbhāgavata 11/14/14). 

Bharala, the brother of Lord Rama also declares in the 
RimacaritamSnasa, that he has no desire, either for riches or 
for righteousness, or for lust or even for salvation, bat he wants 
to be blessed with the boon, that he should love (adore) Lord 
Rama's fect, in all births (2/204). 

Appendix—A Karmayogi has his ‘nitya’ (eternal) affinity with 
God, a J&ünayogi has Tattvika unity, while the devotee, who has 
taken refuge in God, hus "atmiya affinity’, ownness with God. In 
‘nitya’ affinity there is renunciation of the transient relationship 
with the world: in ‘tittvika’ unity there is realization of the Self 
(Self-realization); and in “atmiya’ affinity there is oneness with 
God, In ‘nitya’ affinity there is ‘Santa casa’ (peaceful relish or 
bliss); in ‘tattvika’ unity there is ‘akhanda rasa’ and in "itmiya" 
affinity there is infinite relish (bliss). Without attaining infinite 
relish, a man's hunger is not fally satisfied. The infinite relish can 
he attained hy taking ‘refuge’ in God. Therefore "seeking refuge 
in God” is the Supreme Sceret and the best spiritual discipline. 

‘Sarvadharmdnparityajya’ does not mean physical abandonment 
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of all duties but it means abandonment of dependence on all 
duties, Thus a striver should not depend on duties. As in the first 
chapter, it is mentioned ‘ta ime'vasthità yuddhe pranidbstyaktvà 
hanáni ca’—here ‘pränäthstyakıvā’ does not mean abandonment 
of lives but it means abandonment of the desire to live because 
bby abandoning the life, how will a warrior be arrayed on the 
battleficld? It is impossible. Similarly in the ninth verse of the 
first chapter, it is mentioned—'anye ca babavah surva madacthe 
tyaktajivitih’—it does mot mean that many other herocs are 
arrayed by abandoning their lives. It means that those heroes 
have given up hope to live alive viz., they don’t care for their 
lives. Therefore here the expression ‘sarvadharmanparitysjya’ 
should mean ‘abandonment of dependence on duties’. As 
herocs don't care for their lives, similarly devotees don't care 
for duties. They don’t attach importance to duties. The reason 
is that they attach more importance to ‘refuge in God’ than to 
duties. In duty there is connection with the insentient, while in 
"refuge" therc is affinity with the sentient. The duty is discharged 
according to one's ‘vama’ (order of life) and ‘arama’ (stage 
Of life), therefore in it there is significance of the body. But 
a devotee takes refuge in God himself, therefore in it there is 
significance of God. 

"Mümekar Saranuth vraja’—In mundane life a devotee 
should have fair deatings with love, respect and courtesy with 
others but as he needs nothing from others, he does not depend 
on anyone else but he totally depends on God only. 

yaha —— binat — ragiubira —— gus&üh 
Aura üsa-bisvasa-bharoso, barau jiva-jadatài 
(Viasyapatriki 103) 
*O Lord Rima! 1 pray to you to free me from the stupidity 
of my hope, belief and dependence on the matter (world)'. 
eka bharoso eka bala eka asa bisvasa 
eka cima ghana sydma hita citaka tulsidisa 
Dohival 277) 
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“As a ‘citaka” bird lives only on rain drops (it does not 
drink even Ganges-water), similarly Tulasidasaji wants to have 
trust, hope and belief only in Lord Rama and be wants to depend 
only on His power.” 

In fact only God grants full refuge. As a baby raises its hand 
to go to the lap of its mother, the mother raises it up by catching 
its hand, similarly when a devotee, by applying his power, is 
inclined to God and prepares himself for taking refuge in Him, 
God grants him foll refuge. 

Arjuna wanted to get rid of sins, therefore the Lord said 
that He would liberate him from all sins because it is God's 
mature that howsoever a devotee seeks Him, so does He meet 
him—‘ye yatbà mith prapadyante tàrhstathaiva bbajamysham’ 
(GHA 4/11). In fact liberation from sins is not the fruit of refuge. 
By exclusive refuge a man being inseparable with God, can attain 
infinite bliss. Therefore a striver, without having the desire to be 
liberated from sins or sufferings, should take refuge in God. If a 
striver has some desire, he gets something (perishable) but if he 
is totally free from desire, be gets all (imperishable or endless). 
God offers Himself to the devotee, becomes submissive to him 
who takes refuge in Him and feels indebted to him. 

This refuge is the gist of the Git which the Lord has 
related by showering His special grace. In this ‘refuge’ only, 
the gospel of the Gita attains perfection. Without it the gospel 
of the Gitd would have remained incomplete. Therefore when 
Arjuna surrendered himself totally to God, by declaring, that 
he would act according to the Lord's bidding “karigye vacanath 
tava’, after that the Lord did not sermonize. 

ER 

Link: —In the next verse, Lord Krsna forbids Arjuna, to unfold 
the supreme secret gospel of all the other secrets, as mentioned 
in the preceding verse, to those who are undeserving. 


Sd 8 WIGUEREI ana Here! 
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idah te nātapaskāya  mübhakiya kadācana 

ma cäsuśrüşave vücyarh na ca márh yo'bhyasüyati 

This is never to be mentioned by you, to anyone who performs 
no qusterities, or hus no devotion, nor who is unwilling t» hear, or 
who finds fault with Me. 67 
Comment:— 

"Tari te nftapaskiya’—Here, the term 'idarh (this), stands 
for the supreme secret ‘abandoning all duties, take refuge in Me, 
alone’ unfolded in the preceding verse. 

Austerity, consists in tolerating pain and unfavourable 
circumstance, happily, while performing one’s duty. The mind 
is not purified without austerity, and without purity useful advice 
cannot be accepted. So the Lord declares, that this supreme secret 
of all secrets, should not be revealed to a person, who is devoid 
of austerity. This secret of all secrets, should not be unfolded 
to one, who is devoid of austerities i.e., who is intolerant. This 
tolerance is of four kinds:— 

(1) Tolerance in the pairs of opposites:—He should be fice, 
from the pairs of opposites, such as attachment and aversion, 
pleasure and pain, honour and dishonour, praise and blame etc. 
Men of virtuous deeds are free from delusion, in the shape of 
pairs of opposites (GUA 7/28); "The undeluded ones, are free, from 
the pairs of opposites, known as pleasure and pain” (15/5). 

(2) Tolerance of impulses:— One resists impulses of lust, 
anger, greed and aversion, etc., (Giià 5/23). 

(3) Tolerance for religions (doctrines) of others:— He does 
not doubt bis own doctrine, nor does he criticize and condemn, the 
doctrines of others. He realiscs, that the discipline of renunciation 
and of action, are one (Git 5/5). 

(4) Tolerance, in the progress of others:—He is not jealous 
and envious of others, when they progress or when they are 
praised and honoured (Gità 4/22, 12/15). 
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A perfected soul, possesses these four kinds, of tolerance. 
One who aims at these, is austere, while he who does not aim 
at them, is uot. austere. 

This most profound secret, should not be unfolded to one, 
who is not austere, because he will not believe it, and he will 
find fault with it amd thus have a downfall, Sccondly, a man 
whose. aim is not to purify his propensities, conduct etc, may 
think that he need not grieve, because the Lord will liberate him, 
from all sins. By thinking so, he may be indulging in evil and 
may have a fall. So, the Lord directs Arjuna, not to impart this 
secret gospel to one, who is devoid of austeritios, otherwise, he 
may misuse it 

"Nübhaktàya kadicana'—He, who is devoid of devotion and 
has no faith in God, should not be imparted this supreme secret, 
"because he may see things in a perverted way (contrary to the 
truth), by thinking that the Lord brags, Who wants others to 
carry out His order, for His selfish motive. Such an unbeliever 
by belittling such teachings, would have a downfall. So this 
supreme gospel, should not be conveyed to such a man. 

“Na eiuérüsove vaeyam'—This supreme gospel, should not 
be imparted to one, who is unwilling to listen to it, because he 
will tum a deaf car, to it. Thus, he will commit a sin, which 
will be harmful for him. 

"Na ca mia yorbhyasbyatl'—This most secret teaching, should 
not be imparted to one who finds fault with Him. He finds fault 
because: his heart is very impure, By finding fault with him, he 
is deprived of the gain and rather has a downfall. This defect is 
sometimes, found even in devotees, who have faith in God. So 
strivers, should be aware of this defect. Such men who are {ree 
from criticism, arc released from the bondage of actions (Git 
3/31). Moreover, He also declares that a man who listens to this 
gospel with faith, being free from cavil, shali attain to the divine 
immortal ahodes such as Vaikuntha, Goloka etc., (Gita 18/71). 
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When the Lord declares, that this supreme secret is not to be 
spoken to such a person, He does not want-him to be deprived 
of this gospel. But he, without having faith in the Lord and 
His words, may regard Tim, as boastful and selfish and thus 
by accusing Him may have a fall. So it should not be spoken, 
to such a person. 

Appendix—The Lord has laid special emphasis on the 
point Lhat the Supreme Secret word shoukl not be mentioned to 
anyone who has no devotion or who finds fault with Him, If it 
is mentioned to anyone who bas no devotion or finds fault with 
God, it is more blame worthy than if it is related to one who 
performs no austeritics or who is unwilling to hear, because the 
intellect of the people, who are without devotion and who are 
of a fault finding nature, is perverted. 

'Abhakta means the person who opposes devotion. He, 
who lacks devotion, has not been called here 'abhakta'. Even 
in devotees, ont of ignorance, this defect of favit-finding 
can be perceived* but because of devotion this defect 
naturally perishes. 

*ASustigave’ means the person, who is unwilling to hear, 
out of egoism. He who, cut of ignorance, is unwilling to hear, 
has not been calied ‘aSuSriisaye’ bere, 


ere 
Link:—In the next two verses, the Lord explains the reward 
of propagating this gospel of the Già, among his devotees and 
declares, that such a person is the most loving to Him. 
a yt wet Wet Aehafirncaa! 
afte aia wet Spear aera: 1&2 n 
= In spie of having fi, in a person the carping defect may persist; 


therefore the Lord has mentioned that a person should have faith and should 
also be free from the carping nature, 
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ya imarh paramarh guhymin madbhaktcsvabhidhasyati 

bhaktiro mayi parārh krtvà mimevaigyatyasarhSayah 

He who, with supreme devotion to Me teaches this supreme 
secret to My devotees, shall doubüess, come to Me alone. There 
1s no doubt about it. 68 
Comment:-— 

“Bhakti mayi parüri kptvā'—The supreme devotion means 
that the person does not impart this gospel of the Gitd, in onder 
Ww receive praise, honour, fame and gifts etc. But bis aim is to 
develop devotion to Him, to meditate on Him, to propagate His 
teachings, to liberate the people, from sorrow and suffering and 
to lead them, to salvation. 

There is a difference between the devotion mentioned in 
the fifty-fourth verse of this chapter, and in this verse. There, a 
Siuikhyayogi having become one with Brahma {the Absolute), 
attains supreme devotion to the Lord ie., he realizes his real 
affinity with God, which he has had since time immernorigl. But 
here, à striver without having any worldly desire, for praise and 
honour ete, in the least, yeams for devotion to Him. 

"Ya imar parama guhyari/—The teaching of the Gita as 
imparted in the whole Gili, in the form of a dialogue between 
Lord Krsna and Arjuna, is the supreme secret. The expression 
‘Supreme secret, also includes whatever is secret or mote secret, 
or the most secret. 

‘Mndbhuaktesvabhidhasyatl'—A devotee, is he who has faith 
in the Lord and His words and who wants to listen to His 
teaching. One who declares this teaching to His such devotees, 
attains Him. 

Tn the preceding verse, in the cxpression ‘Nabhaktaya’—singular 
number was used, while here in "Madbhaktesu— piural number has 
been used. Why? The reason is, that if there is only one person, 
who is devoid of austerities or devotion or who is unwilling to 
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hear or who cavils, among many others, the speaker, should 
impart the gospel of the Gita, because ir will be beneficial to all 
of them, except one. When a man feeds sparrows with grains, 
sometimes even a crow comes, to pick some grains, though 
the man wants to feed the sparrows only. Similarly, a preacher 
(speaker) imparts the teaching of the Gita only to those, who 
are qualified and deserving to listen, to it. 

"Mamevaisyntyasarhayah'—If a person, teaches this supreme 
secret to His devotees, aiming at God-realization, he will 
doubtlessly, attain Him. The reason is, that according to Già 
when a man, worshipping Him tbrough the performance of his 
own duty, attains perfection (18/46) and ulso through the offer of 
bodily actions attuins, Him (9/27-28); why should he not attain 
Him by propagating the gospel of the Gitd, having an aim of 
supreme devotion to Him? 


me 


ae reer warst frag: t 

fert aa 8 were: fret sfera ut 
ma ca tasmiinmanusyesu kaScinme priyakrttamah. 
bhavità na ea me tasmádanya) priyataro bhuvi 


‘There is, nonc among men who does more loving service to 
Me than he; nor shall there be, another on earth, dearer to Me 
than him, 69 


Comment:— 

"Na ca tasminmanuyyesu kascinme priyakrttamal'—A person, 
‘who wants to receive and secure maleria things, and attaches 
importance to them, cannot be said, to be endowed with supreme 
devotion. But he, who without having any desire in the least for 
mundane things etc., having only the aim of God.realization or 
God's vision, or God's devotion, wants to translate the teachings 
of the Gitd into practice, can be said to be endowed, with supreme 
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devotjon. Such a person, is qualified to propagate the gospel of. 
the Gita. If sometimes, he happens to have a desire to receive 
honour and praise ctc., that desire cannot last much longer, 
because it is not his aim. 

There is, none dearer to Him. than be who propagates the 
gospel of the Gità among men, because there is no other job more 
loving, to Him, than propagation of this gospel. Moreover, he 
does so only for the Lord's sake, without expecting any reward, 
in the form of praise, honour, name and fame etc. As far as, 
mundane desires arc concemed, they can be satisfied, in other 
births, such as of gods, birds. beasts, iuscets, trees, plants and 
creatures of hell also. But the success of human life, lics in 
God-realization and in becoming beloved, of Him. 

"Bhavità na ca me tasmadanyah privataro bhuvi'—A devotee, 
"who has some desire fo win praise, honour, name and fame, 
without having the only aim of God-realization and without 
practising the teachings of the Gitd, but propagates the gospel of 
the Gita, through adoration, recitation, publicstion, memorization 
and cheap sale and getting these done by others, is dearer to the 
Lord, while he who propagates the teaching of his own sect or 
religion, is only dear to Him. 

A striver, can translate most of the teaching of the Gita into 
practice, very easily. Every person, without any distinction of 
caste, creed, colour, country, stage of Hife etc., who performs 
his duty for the welfare of others without cxpocting auy reward, 
and without having any desire, while performing professional 
and physical activities (eating, drinking, sleeping etc.) can attain 
God-realization and supreme bliss (Cité 6/22). 

The gospel of the Gitā, does not force anyone to change 
his caste, creed, colour, country and actions etc. Bat, it imparts 
the teschings that a man should purify his thoughts, sentiments 
and aim. A person, by imparting the gospel of the Git to His 
devotees, will remove their doubis and obstacles, and enable 
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them to realize Gud, easily and quickly. So, such a person will 
‘be most loving to God, because He is very much pleased with 
those people, who help others in realizing Him. The Lord, feels 
very happy and satisfied, with salvation of human beings. 

Appendix—-The gospel of the Gita can easily lead every 
person under every circumstance to salvation; therefore the 
Lord mentions the special glory of its propagation. The Git 
declares that even a warrior, while fighting in the war, can attain 
salvation by treating pleasure and pain alike—‘sukha duhkhe same 
stv’ (2/38), by dedicating this action of fighting to God—'yat 
karosi yulasnasi’ (9/27) and by worshipping the Lord through 
the performance of his duty—‘swakarmand tamabhyarcya’ (18/46) 
and so on. When even such a circumstance (horrid action) as 
war can lead to salvation, then how will other circumstances 
not lead to salvation? 

The man, who becomes loving to God, attains the three 
Yogas—Karmayoga, Jñānayoga and Bhaktiyoga. 

wea 

Link:—What should a striver do, if he is not qualified te 
propagate the gospel of the Gita? The Lord, answers this question 
in the next verse. 


weed aa gt wef Harma: 1 
ara mehe: venfüfe a aft: uo nt 
adhyesyate ca ya imarb dharmyarh sarhvidamavayoh 


Jüünayajüena tenübamistab syümiti me matih 

And, be who contemplates this sacred dialogue of ours, he shall 
be worshipping Me, through the sacrifice (yajña), of knowledge 
(wisdom)—such is my conviction. 70 
Comment; 

‘Adhyesyate ca ya mani dharmyarh sarhvädamävayoh'— Lord. 
Krsna says to Arjuna, that this dialogue is the gist of scriptures. 
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Though they had been living together for years, yet they could 
not have such a rare dialogue. This sort of dialogue takes place 
on rare occasions. 

Real curiosity, is not aroused, so long as a man does not 
get disenchanted of mundane affairs, and is not dispassionate. 
‘When he becomes restless, in the mundane maze, to find out 
the way, be has a hcart-to-heart talk with a person, from whom 
he expects right guidance. He becomes his pupil, takes refuge 
in him and puls questions to bim freely. 

The more curious a pupil is, to satisfy bis curiosity, the more 
enthusiastic the preceptor is to satisfy it, with new explanations 
and arguments. When a cow feeds a calf with her milk, the 
more hungry the calf is, with more force he pulls the udders 
and so the whole milk of the cow comes to her udders, from 
other areas. Similarly, when an inguisitive striver, asks questions 
again and again, new ideas and answers crop up, in the mind 
of the speaker. Then, a dialogue between the speaker and the 
listener, becomes excellent 

The real dialogue, between Lord Krsna and Arjuna, begins 
with 2/54 when Arjuna curiously asks Him “What are the marks 
of the man, who has steady wisdom?” Before this, Arjuna 
never asked a question with such curiosily, nor did the Lord 
so spontaneously express His views, before. This dialogue is 
the gist of the Vedas and the scriptures. [t can lead a man to 
salvation, very easily, even in the most adverse circumstances, if 
he translates this gospel into practice. In adverse circumstances, he 
instead, uf losing heart should make the best possible use Le., he 
should renounce, the desire for favourable circumstances, because 
‘unfavourable circumstances destroy his sins, and enable him to 
renounce desire, for desirable circumstances. The more desire, a 
man has for favourable circumstances, the more fearful are the 
unfavourable circumstances. As soon as, he starts renouncing his. 
desire for desirable circumstances by degress, to that extent his 
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attachment to the agreeable will be renounced, and his fear of 
the disagreeable, will perish. When be becomes totally free from 
attachment and fear, he will become cquanimous. This equanimity, 
bas been called Yoga and those who are established in equanimity, 
are established in God. In the GRG, different disciplines, as of 
action, of knowledge, of Devotion, of Meditation, as means to 
realize God, have been described. 

The term 'Adhyesyate' (will study), denotes that the one who 
studies the dialogue, in the form of the Gita, Jeams it by heart, 
tics to understand its gospel, will develop a curiosity to know 
this gospel, more and more. The more curious he is, the more 
clearly, it will be unfolded to him. When its secret is revealed to 
him, he will translate it into practice, By thoroughly practising 
its teachings, he will become the very image of the Gità. By 
seeing him, people will be reminded of the Git, in the same way 
as people of AyodhyS, were reminded of Laksmana, by seeing 
Guha, the chief (king), of the primitive tribe called 'Nisada’. 

‘Jéinsyajfiena tenahamisfah sym'—Sacrifice is of two 
kinds—of wealth and of knowledge. In the former, there is 
predominance of things and actions, while in the latter, there is 
predominance of knowledge. In the sacrifice of knowledge, a 
stciver, puts questions to a saint or a preceptor, in order to know 
the real essence, and the saint or preceptor explains it. A striver, 
reflects seriously upon it. Then he realizes, where he stands. 
Having known the real essence, nothing remains to be known 
by him. This is called the sacrifice of knowledge. But here, Lord 
Kgsna says to Arjuna, that Ie will be worshipped through the 
sacrifice of knowledge, by him who studies this secret dialogue, 
between them, The reason is, as a loving devotee is pleased and 
thrilled, when he is reminded of the Lord by someone, similarly, 
when the Lord sees anyone studying the Gita, He is reminded of 
his devotee, having exclusive devotion to Him, and the teaching 
imparted by him to others, So he gets pleased, and thrilled and 
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by assuming this study, as the sacrifice of knowledge, He is 
worshipped. By studying this gospel, knowledge, specially wells 
forth, in his mind. 

‘Ii me matiy—When the Lord declares, that it is His 
conviction, He means to say that, He listens to the gospel of the 
Gità, when anyone studics it, because He pervades everywhere 
(Gli 9/4) and Ilis ears arc everywhere (Già 13/13). Having 
heard this gospel, He is overwhelmed with knowledge, love 
and grace, and His intellect, is immersed in his memory. Thus, 
though he does not worship Him, he merely studies the Gita, yet 
He accepts it as worship to Him, ìe., He by His grace awards 
him, the fruit of the sacrifice of knowledge. 

Secondly, while one studies the Gita or learns it by heart, 
he has a sweet memory of this dialogue, so He assumes, that 
he is rendering a great service, to Him. 

Once, a boy was brought by a priest. The priest had trained. 
him in the art of oration, and had given him a written speech. 
The boy had learnt it by heart. When the boy delivered the 
speech, with right gestures and expressions, the chairman and 
the audience were so much pleased with him, that they showered 
money on him and congratulated him from their hearts. But in 
fact, that boy did not understand the subject matter of the speech, 
as he was not well educated. He had merely learnt it by heart, 
without understanding it. Similarly, whem a person recites the 
verses of the Gi, even without understanding these, the Lord is 
‘worshipped through the sacrifice of knowledge, because the Lord 
understands them well, in the same way, as the chairman and 
the audience understood, the speech of the boy. Moreover, He 
Himself resides at such a place; and as an audience was prescnt 
at the speech of the boy, at the place, where Gità is studied, all 
sucred-places (places of pilgrimage), such as Prayaga etc., as 
well as gods, sages, divine snakes, cowberds, cowherdesses and 
ascctics, such as Narada and Uddhava etc., also reside there. 
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Appendix—The Lord regards the knowledge—sacrifice as 
superior to material sacrifice—‘sreyan dravya maySdyajiigj ja. 
yajiiah parantapa’ (Gità 4/33). When there is so much glory of 
the study of the Git, then how much glory should be thereof 
translating the gospel of the Già into practice? 

rar 

Link:—There are some people who are unable, even to study 
the dialogue. What should they do? The answer comes, in the 
next verse. 


serra spupmeRp at AT 

dif a: QAR RATA 92 1 

íraddhüvananasüyaéca  órmryüdapi yo narah 

so'pi muktah subhallokanprapneyatpunyakarmanaim 

And, the man who listens to it with faith and without cynicism, 
even he, being liberated from sins, shall attain to the happy world 
of the righteous. 71 


Comment: 

‘Sraddhavananasiiyasea Srpwy3dapl yo narah so'pi muktab 
fubhillokanprüpnuyátpugyakarmanüm'— Sraddhàván!, is he who 
has faith in the Gr and holds it in reverence while "Anasüyab', 
is hc who does not find fault with the Lord or His utterance, in 
the least. Such a person who listens to the gospel of the Gili, 
with faith and without finding fault, with it, being Jiberaled from 
all sins, attains to the worlds of the righteous. 

The Lord, by using the term ‘Api’, twice means to say, that 
not to talk of the person who propagates and studies the Git, 
‘even he who listens to it, being liberated from sins, attains to 
the happy world of the righteous. 

In a man's speech, generally there are four defects. These 
are—doubt, heedlessness, desire and incapability. But the Lord's 
gospel, is totally free from all these defects, because the Lord is 
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the ultimate purity, where there is not even an iota of impurity. 
‘Therefore, there is no possibility of any doubt, in this gospel. 
If any person, is unable to understand this gospel, or he doubts 
any fact, he should think that he is unable 10 have a thorough 
grasp ot the subject, hecause of his imperfect intellect. By having 
such a belief, his critical attitude comes to an end. Devotion with 
faith, also destroys a critical state of mind. 

There was a disciple of Caitanya Mabáprabhu, who while 
studying the Gi, got so much engrossed in it, that sometimes 
there was à burst of laughter, while at the next moment there 
was a burst of tears, in him. But his pronunciation, was not 
correct. Someone complained to Caitanya Mahāprabhu, that his 
disciple was a hypocrite, as he shed tears white stodying the Gita, 
though he could not pronounce the verses correctly. Caitanya 
Mabaprabhu asked the disciple, "Do you understand the verse, 
while studying the Gitd?" He said, "No". "Then why do you 
burst into tears?" He replied, "When I study the Gita, I behold 
Lord Krsna and his devotee, Arjuna sitting and talking. So I am 
overwhelmed with emotions, by beholding them and listening 
to their dialogue,” Hearing bis answer, Caitanya Mahiprabhu 
was very much pleased, with him. If such a devotee, listens to 
the gospel af the Gita with faith, he attains salvation, without 
any doubt. He being liberated from sll sins, attains, to the happy 
worlds of the righteous. 

Here, the expression ‘Punyakarmandm’, does not stand for 
those righteous persons, who perform righteous deeds, such as 
sacrifice etc,, to receive their fruit, because they have to return to 
the world of mortals (Gità 9/21), again and again. Here, persons 
of righteous deeds, ere those devotees who attain to Vaikuntha, 
the Abode of Lord Visno; Saketa, the Abode of Lord Rama; 
Goloka, the Abode of Lord Krsna; Kailāsa, the Abode of Lond 
Siva, according to the worship, of their favourite Deity. All of 
them realize, God merely by listening to the gospel of the Gita, 
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with faith and without derision. 

 Appendix— Subháhilokünpcpnuyatpunyakarmenüm' —The 
listener who listens to the gospel of the GRA with faith and 
devotion becomes authorized to attain to the higher worlds such 
as heaven and even to the Abode of God. viz., if he is endowed 
with more faith and devotion, be will attain to the Abode of 
God; and if he bas less faith and devotion, be will stain to 
other worlds. 

Not to speak of the study of the Gita and listening to it, but 
there is a great glory of even having a copy of the Gita, There 
was a constable who was going home at night. On his way he 
saw a beautiful lady under a tree in the moon light. He talked 
to that woman, that woman asked him, if she could accompany 
him. He consented and so the woman, who was indeed a witch, 
followed him. That witch daily at night came to him, slept with 
him, had sensual intercourse with bim and departed in the next 
moming. Thus she began to exploit that constable viz., began to 
suck bis blood and so he became very weak. One night when 
they were in bed, be asked her to switch off the light. She 
white lying, by lengthening her arm, switched off the light. So 
the constable came to know that she was not a common woman 
but she was a witch. He was much frightened. The witch wamed 
him that, if he disclosed her identity to anyone, she would kill 
him. Thus she came daily at night and went back in the morning. 
He was reduced to a skeleton. The other people asked him the 
season of his weakness and thinness. But being frightened of the 
Witch, he did not disclose the secret. One day he brought some 
medicine from a shop. The shopkeeper (chemist) gave him the 
medicine in a small paper packet. The constable put the packet 
into his pocket and came back home. At night when the witch 
came to him, she remained standing at a distance and asked 
the constable to throw the paper packet from his pocket down. 
‘The constable believed that there was some miracle in the paper 
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packet, so the witch did not dare to come to him. The constable 
bluntly refused to throw the packet. The witch insisted on it 
again und again but the constable didn't agree to her proposal. 
When she thought that be was beyond her control, she went 
away: The constable took out the paper packet and saw that it 
was a torn piece of paper of the Ghd. Since then the constable, 
having known the glory of the Git, began to keep the Gna in 
his pocket every time. That witch never came to him again- 
ethos 


Link:—Having glorified the hearing of the Gita in the 
preceding verse, the Lord, in order to reveal the significance of 
the hearing of the Gita, to all the person, puts Arjuna a question, 
in the next verse, although He knew everything. 


a wet weer Saat 

a@hacaranie: Wied ATRA IORN 

kaccidetacchrutarh pāriha tvayaikagrena ccetas& 
kaceidajü&nassr&mohah pranastaste dhanaRjaya 

© Partha (Arjuna), bas this been heard by you with one-polnted 
mind? O winner of wealth (Arjuna), has your delusion, born of 
ignorance, been destroyed? 72 
Comment:— 

"Kaccidetacchrutari pürtha tvayaikigrepa cetasà'—The term, 
'etat' (this) denotes much neamess. So Lord Krsna asks Arjuna, 
whether he has heard wbat He expixined, in the seventy-tirst 
verse, that a man should listen to the gospel of the GRA with faith 
and without derision. The Lord means to say, whether he has 
listened to this gospel with faith, and with an uncarping spirit 

By the expression 'Ekagrena cetasã', the Lord means to 
ask Arjuna, whether he has listened to His supreme word, the 
most secret of all of taking refuge in Him alonc, (18/66), which 
was promised by Him, in the sixty-fourth verse and which was 
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forbidden for one, who is devoid of ansterities, in the sixty- 
seventh verse, 

"Kaceidaj&ünasammohah pranaştaste dhanañjuya'—Lord 
Krsna puts the second question to Arjuna, whether his delusion, 
bom of ignorance, has been destroyed. If his delusion has been 
destroyed, it means that he listened to the gospel preached by Him, 
otherwise not, as it is a fact, that the delusion of a person who 
listens to this gospel with faith and without scoffing, is dispelled. 

Lord Krsna addresses Arjuna, by the term 'Pārtha' (son of 
Prtha viz, Kunt), in order to show His affection for bim. He 
addressed him, by this term in the twenty-fifth verse of the 
first chapter, when He asked him to behold al! the kinsmen, to 
arouse the delusion of kinship, and to make him restless, to be 
free from this delusion. So Lord Krsna here again, addresses 
him as ‘Partha’, to ask him whether his delusion of kinship has 
been destroyed. 

By using the term ‘Dhanafijaya, Lord Krsna says to Arjuna, 
that he is called the conqueror of wealth, by conquering the 
wealth of kings. But real wealth, consists in the destruction of 
delusion, So he should become a conqueror of wealth, in the 
teal sense of the term. 


aI a 
Link:—Arjuna in the next verse, answers the question put, 


in the preceding verse. 
afa aaa 


FA Re: freien araara | 
Resia meaa: Bier aa Ta N93 11 
arjuna waca 
nasfo mohab smpürlabdhi tvatprasidinmayaicyuta 
sthito'smi gatasandehah karisye yacanarh tava 
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Arjuna said: 

O Acyuta (Krspa), my delusion is destroyed and memory is 
Bained through Your grace. F stand firm, with my doubts dispelled 
und I shall act, according to Your word, 73 
Comment: — 

"Nast mohab smytirtabdha tvatprasidánmayáeyuta —Arjuna 
addresses the Lord as ‘Acyuta’, to emphasize the fact thst, He 
never deviates from His divine nature, while a man turns away 
from one's own Self and has a fall. The term ‘Acyuta’, has been 
used three times in the Gita by Arjuna. First (in 1/21), he esked 
him to place his chariot between the two armies. Second, (in 11/ 
42) he prayed to His cosmic form. There was no change in His 
state, At last Gn 18/73) he uses this term here, when he says that 
he will act according to His word. Thus there are three kinds of 
states of mind, of Arjuna at the beginning, the middle and the end, 
but the Lord remains the same, without any change, ia bis stare. 

In the second chapter, Arjuna surrendered himself to the Lord 
by declaring, "Tam your disciple. Do instruct me, who have taken 
refuge in you" (2/7). In this verse, that refuge, attains perfection. 

At the end of the tenth chapter, Lord Krsna said to Arjuna, 
"What need is there for detailed knowledge? I stand supporting 
the whole universe, with a single fragment of Myself." Having 
heard this declaration. Arjuna could realise the Lord's singularity 
and received a kind of enlightenment, which forced Arjuna to 
utter the words, "My delusion has been dispelled” (Giti 11/1). 
But having seen the feacful cosmic form of the Lord, when 
Arjuna was confounded with fear, He asked him, neither to be 
afraid nor bewildered (11/49). It proves, that Arjuna's delusion, 
was not destroyed by then. But, here in response to Lord Krsna's 
question, Arjuna answers that his delusion is destroyed, and he 
hus gained knowledge (memory).* 


"Here Arjuna’s both kinds of delusion— the mundane (GRA 2/52) and 
Vedic textual (GĦA 2/53) have been destroyed. 


Verse 73] SADHAKA-SANTIVANT 2069 


‘There is a vast difference, between the memory of the mind 
and that of the self. The reality of a thing is established through 
the proof of senses and mind, while the existence of God cannot 
be established, through this proof ie. God cannot be confined 
within the range of the proof of senses and mind.” God is beyond 
all proofs. But the entire universe. is within the sphere of proof, 
while proof comes within the sphere, of the knower. 

‘The knower is one, while proof can be of different kinds, 
Some scholars regard proof (Pramága) of three kinds evident, 
by guess, and of the vedas, while others regard it as of four 
Kinds—evident (Pratyaksa), by guess (Anumána), that with 
which something is compared (Upamins), and word (Sabda), 
while some others besides these four, regard it of three more 
Kinds—seasoning (Arthápatti), in apprehension (Anupalabdhi) 
and traditional theory (Aitihya). Thus scholars, differ in their 
opinions, as far as kinds of proof are concemed, but all of them 
agree, that the knower, is one. Proof is a kind of inclination, 
while the knower (sell), is a kind of realization. 

As far as the term 'smrti' (memory), is concemed, it has 
been explained—(1) The revelation of something already 
experienced. (2) Memory means the knowledge bom of past 
influences (impressions), Sarhskiras. 


* We can know the world diough (proof). But God Who is the base 
and iluminare of knowledge, cannot be known by knowledge, because the 
illumined cannot illuminate the illuminator. So He can be known by having 
faith in Him. 

Those who have faith in scriptures, accept the existence of God, by 
regarding these as uuthority, while those who have faith ìn the liberated souls, 
accept His existence according to their word. But the mind and senses, cannot 
prove His existence. Therefore, the believers believe in his existence, through 
scriptures and titerated souls. hy having faith in them while the non-believers 
cannot accept the existe of God, by regarding scriptus and liberated souls 
as authority. it means, that whatever is known through senses and mind, is 
ct proof, while the proof of assumption ctc. is the argumentative proof, 
the progenitor of direct proof. But as far as, proof of saints and scriptures is 
concerned, tat can be gained, throngh Feith. 
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This memory, is an inclination of mind. This inclination, can 
be of five kinds—proof (Pramina), error (Viparyaya), alternate 
(Vikalpa), sleep (Nidri) and memory (Smati), and each of these 
kinds can further be subdivided into two parts difficult and easy. 
Inclination for the world, is difficult i.e., it binds a man, while 
inclination for the Lord is easy, as it frees a man, from bondage 
and suffering. Ignorance, is the cause of these inclinations. But 
the Lord is free, from ignorance. So He can be known by the 
self, not by any inclination or cause. When his memory is once 
gained, He can never be forgotten, while in the inclination of 
mind there is sometimes memory, while at the other time, there 
às forgetfulness. 

A man, forgets the Lord when he accepts the existence of 
the unreal world, and attaches importance co ít Though this 
forgetfulness, has been since time immemorial, yet it comes to 
an cod. When it comes to an end, the memory of one's self, is 
aroused which is called ‘Smrtirlabdha' i.e., the veil is removed, 
and the reality is revealed. 

This memory, according to the inclination (taste) of strivers, 
can be divided into three kinds—(1) Discipline of Action ìe., 
memory of the performance of action, without expecting any 
reward. (2) Discipline of Knowledge i.c., memory of the self. 
(3) Discipline of Devotion ie., memory of one's relationship, 
with God, Thus the memory of these three disciplines is aroused, 
because though ell the three disciplines, are self-evident and 
etemal, a man forgets them. 

When a man, accepts the existence of worldly things and 
attaches importance to them, he is attached to them—this is 
forgetfulness (veil) of the Discipline of Action. When he is 
attached to the unreal, he has a disinclination for the self—this 
is forgetfulness of the Discipline of knowledge. The man (self), 
is a fragment of God. But he, having a disinclination for God, has 
an inclination for the world, and is attached to it. It is because of 
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this attachment, that his devotion is veiled—this is forgetfulness, 
of the Discipline of Devotion. 

Here, destruction of forgetfulness (disinclination) for the self 
is smrü (memory). This gaining of memory (knowledge), of the 
self is real memory, which when once gained, cannot be lost, 
because the self ever remains uniform, without undergoing any 
modifications, The memory of the mind, can be lost, because 
being an evolute of prakrti (matter), it is changeable. 

Tt means that, when a man identifies the self with the world. 
and the body, it is called ‘vismrti' (forgetfulness). But, when by 
separating himself from the world and the body, he realizes the 
self, it is suyti (memory or knowledge). The memory of the sell, 
is one’s own memory, without the help of any other means, such 
as senses and mind etc., while the memory of the mind, is an 
inclination of the mind. As a man, has knowledge of his entity 
without any proof, without the help of any organs through his 
own self, similarly, self-realization, is through one's own self. 
It is beyond all organs and instruments etc. 

The memory of the self, is gained instantly, without any 
effort. Kama, was the son of Kunti, bat when he was abandoned 
by unti after his birth, he was brought up by Radha, the wife 
to a charioteer named Adhiratha. So he took Rādhā to be his 
mother. But when he came to know from the sur-god, that his 
mother was unti, he gained memory, without any effort. 

The self, being a fragment of God, is desireless, pure and 
liberated. But a man having forgetfulness (disinclination), of the 
self, has desires, becomes impure and is bound. But, when he 
hus no affinity, at all with mind etc., his memory (knowledge), 
is automatically aroused, without making any effort and without 
any practice, When once it is aroused, it is not lost, so is not 
to be aroused, again. 

Memory (knowledge), is aroused by God's grace. His grace. 
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is showered upon, a man, when he has an inclination for Him. 
He has an inclination for Him, when be has a disinclination 
for the world. As Arjuna seid to Lord Krgga, that he would act 
according to His word, similasly, a devotee without depending 
on the world, should declare that he will act according to His 
word, only. 

Jc means that this memory (knowledge), is gained by the 
Lord's grace, when à siciver has am inclination for Him. So 
Arjuna says that he has gained knowledge (memory), through 
His grace. The Lord continuously showers His limitless grace 
upon all beings, but a man realizes His grace, when he has an 
inclination for Him. 

By the expression "Tvatpras&denmayacyutz! Arjuna wants to 
say to Lord Krea, that He by His grace has disclosed to him 
the most secret essence. So it is only by His grace, that he has 
gained knowledge (memory). First, be requested Him to instruct. 
him who had sought refuge in Him, but then he said that he 
would not fight. Till be got Self-reslization, the Lord goaded 
him. Tt was only His divine grace. Fven unasked, He disclosed 
the supreme secret, the topic of surrender to him (18/64—66). 
Thus, by His grace, he could know the reality, and his delusion 
was dispelled. 

"Sthilo'smi gatasandehah karisye vacanarí tava'—Arjuna says 
to Lord Krona, that his doubt whether he should wage the war 
or not (2/6) is dispelled totally, and be is now established in 
reality, It means, that he has no desire of his own, he will act, 
according to His word. 

Here a point needs attention. First, Arjuna had delusion because 
of his attachment, to his kith and kin. There, the Lord declared 
the process, "When a man thinks of the sense-objects, attachment 
for them arises; from attachment springs up desire; from desire 
ensues anger; from anger arises delusion; from delusion loss of 
memory; from loss of memory. the destruction of discrimination; 
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from destruction of discrimination, ke perishes (G3 2/62-63). 
Arjuna by reminding the Lord of that process, declares that his 
delusion is dispelled, and he has gained memory, which was 
destroyed by delusion. In response to the statement, that from 
loss of memory, there is destruction of discrimination, Arjuna 
says, that his doubt is dispelled. In response to the statement, 
hat from destruction of discrimination, one perishes, Arjuna 
declares that he stands firm. By saying so, Arjuna wants to 
explain to Lord Krsna, that he has listened to the gospel of the 
Git and so he remembers it. But as far as the destruction of. 
his delusion is concemed, it is only because of His grace. Thus 
the description of delusion, es described there and here, is one 
and the same. 

Tn the second chapter from the sixty-first to the sixty-third 
verses, the Lord declared that wisdom of a person, whose 
senses are under control, is steady. It means, that whea a person 
having a disinclination for the world, depends only on God, his 
intelligenoc is firmly set. If he does not depend only on Him, his. 
mind thinks of sense-objects and then the process of attachment, 
desire, anger, delusion etc., follows. These ruin 2 man, because 
they are demoniac propensities. But here, is the description of 
his progress, When he, having a disinclination for the world, 
has an inclination for God, his delusion is dispelled, because 
he possesses a divine nature. It means, that a person goes to 
ruin, if he, having a disinclination for the Lord, is overpowered 
by his senses, is described there. But here, when a man has an 
inclination for God, it is by His grace that he gains memory 
(knowledge), of his real affinity with God. 

In the spiritual sphere, God's grace is a moro effective means, 
than bearing of texts, cognition, constant musing, meditation and 
trance etc. The reason is, that when a striver follows any spiritual 
discipline, by depending on his own effort, he maintains subtle 
egoism, which perishes, only when the striver totally depends on 
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the Lord's grace, without regarding it as fruit of his effort. 


Arjuna said that he had gained memory. The question arises 
why had he lost it. When a man (soul), by identifying himself 
with the unreal attaches importance to it, be Forgets, the self. By 
forgetting the self, he thinks that the shortage of the unreal, is 
shortage in him. Similarly, by identifying himself with the body, 
he regards the death and birth of a body, as his own death and 
birth, and he regarded his father, rather than the Lord, us his 
creator. So he became forgetful of the Lord. 

Tf a question is raised here as to whether the mistake was 
made prior or affinity with the non-self, was assumed, earlier. 
n other words, whether through ignorance, he assumed affinity 
with the non-self first, or through affinity with the non-self, there 
was ignorance. The answer is, that the Lord bestows the human 
body, so that man (sou!) may be free from 2 cycle of birth and 
death, which he has been following since time immemorial and 
may attain infinite bliss, viz., God-realization. God felt bored all 
alone (Brhadaranyake 1/4/3). The Lord created the human being, 
in order to play with him. The game can be played smoothly 
and freely, when both the players are free. So the Lord gave him 
freedom, as well as discrimination, so that he could distinguish 
the real from the unreal. Tf the Lord, bad not bestowed upon 
him, freedom and discrimination, he might have been like a 
beast, without any speciality. But man, misused this freedom 
and got attached to unreal plcasure and prosperity. This was his 
error of judgment. Now the question arises, why is he attached. 
to the unreal? The reason is, that be wants to enjoy transitory 
pleasure without thinking of their result (Strivers are those who 
think of the result, while the worldly people are those who do 
not think of the result). Attachment to the unreal, is the cause 
of error. How to know it ? 
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When & man, having renounced his attachment to the unreal, 
has an inclination for God, his error is rectified and his memory, 
is gained. This proves, that attachment to the unreal, is the real 
cause of error. This error is not natural, it is mea-made, As he 
has created it, so it is his responsibility, to rectify it. The Lord, 
has given him power, to rectify this mistake. As soon as, this 
mistake is rectified, the memory (knowledge); of the self, is 
automatically regained and then nothing remains to be done, to 
be known and to be achieved by him 

Til now, man has taken birth many times, and he has 
had his union and again disunion with things, persons, states, 
circumstances and incidents ctc., many times, but he himself has 
remained, the same. Union is surely io be tumed into disunion, 
while disunion is not definitely to be changed into union. In 
fact, there is only disunion, there is no union This process of. 
disunion, les been going on since tine immemorial, What seems 
union, is continuously turning into disunion. The realization of 
total disunion, from the world is Yoga—This disconnection from 
union, with pain is called Yoga' (Gita 6/23) (Yoga—union with 
the solf or with God). This union, is self-evident and eternal. 
But this union is not realized, because we assume our union 
with the world and the body. As soon as, this assumed union. 
is renounced, the real union. is cealized. Assumption of union 
with the world, is forgetfulness (ignorance) anil realization of 
the fact, that a man can never have union with the world, is 
memory (knowledge). 

Appendix—The worldly memory is a relative term, which is 
contrary to forgetfulness, but the memory of the divine entity is 
not of that kind but it is —a state of realization. The independent 
of this "Tattva" experience has been called here ‘sinrtirlabdha’. 

In fact there is never forgetfulness of that divine entity but 


“in the Disciplines of Action and Knowledge there is eternal union with 
the self while in the Discipline of Devetion there is etermal union with God. 
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there is only tuming away from it, It means that first there was 
knowledge and then it was forgotten—this sort of forgetfulness 
is not applicable to the divinity.* If we accept it as this sort 
of forgetfulness, then after memory again it will sink into 
oblivion. Therefore it has been declared in the Giti—‘yajjfiatva 
na punarmoham’ (4/35)—viz., having gained this knowledge of 
the Self, a man docs not get deluded again. Having assumed 
the non-Existent (unreal) as existent and according significance 
10 it, a striver bas disinclination for the ceal—this is known as 
forgetfulness. These—disinclination and inclination are from the 
view-point of a striver rather than from the view-point of the 
Self. The real Self ever remains the same, whether we have 
inclination to it or disinclination for it. If we assume the non- 
Existent (unreal) as non-Existeat, the existent entity (the real 
Self) will naturally reveal itself the seme as it is. 

"The thought is of two kinds—one is that we think of something 
and the second type of thought wells up. The former thought 
is an action but latter is not an action. In the former there is 
predominance of intellect but in the latter there is breach of 
affinity with the intellect. Therefore the Self is not realized by 
former type of thought but it is realized by the revelation of the 
thought. ft means that when i striver, having the aim of Sclf- 
realization, gocs on differentiating the real and the unteal using his 
discrimination, and the unreal is renounced, then "the world neither 
existed, nor exists, nor will exist nor can exist"—this thought 
is revealed. With the revelation of this thought, discrimination 
gets transformed into Self-realization viz., the world disappears 


Having gained knowledge (Self realization) there appears nothing new 
vir iL does nor appear that fest there was ignorance and then the knowledge was 
gained. Having gained knowledge a striver realizes that he was ever cadowed 
with Knowledge, only he had not an eye on it, If tis assumed that first there 
‘was ignorance, then the knowledge was gained, it means that knowledge bas 
a beginning while it is heginningless Anything, that has a beginning, ends 
and chat, which is besinningless, is endless. 
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and the divinity is reves 
end and the reality remains. The revelation of thought has been 
mentioned here as ‘smmtirlahdha’ 

'Aparā Prakgti’ (the lower nature) belongs to God. But we 
have committed an error that we have been connected with the 
lower nature viz, we have assumed it as ours and for us. We 
are responsible for this connection, so it is our responsibility to 
renounce it also, Because of the assumption of our affinity with 
the lower nature, we have forgotten our real affinity with God 
and we are bound. Therefore only renunciation of affinity with 
the lower nature will lead us to salvation. In order to renounce 
affinity with the lower nature—“the body is neither mine, nor it 
is for we’ importance should be attached to this discrimination. 
By attaching significance to this discrimination—"the lower nature 
is neither mine nor for me”—the memory is gained, 

Arjuna has not realized the dualistic or non-dualistic entity but 
he has realized the real entity which transcends both dualism and 
non-dualism, Tae reason is that dualism-non-dualisi is delusioa* 
while Arjuna's delusion has been destroyed. 

A man (the Self) nawrally belongs to God from time 
immemorial, he has to renounce only the dependence on the 
world. Arjuna has predominantly gained the memory of Biaktiyoga, 
Karmayoga and Jidnayoga are the means but Bhakliyoga is an 
end. Therefore the memory of Bhakiiyoga is real. The memory 
of Bhaktiyoga is—'vasudevah sarvam’ viz., “All is God". The 
realization of visudevah sarvam’ is ‘smytirlabdhl’. This realization 
is possible only by God's grace— tvatprasadat'. Words (utterances) 
are limited but the Lord’s grace is limitless. 

Reflection involves the sense of doership but in memory there 
is no sense of doership. The reason is that reflection (thinking) is 
done with the mind; the intellect is superior to the mind, ego is 


“avaitidvaita mabámobab' (Mahcivara tantra) 
ʻaho may mahāmohau dvaitSdvaita vikalpaad? (Avadhita 161) 
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superior to the intellect, the Self is superior to ego, the memory 
is gained by the Self. We reflect upon something but in memory 
only the eye is cast there. At the time of forgetfulness also 
the divinity remains the same. 1n divinity there is no oblivion, 
therefore as soon as a glance is cast, the memory is dawned. 

"Sthito'smi gatasandehal’ —At first from the view-point of a 
Ksatriya, Arjuna thought that it was justified to fight in the war, 
then having seen his teachers and elders arrayed on the batle- 
field, he thought that sin would accrue to him by slaying them; 
but as soon as the memory was gained, all the problems were 
solved. His doubt whether he should wage the war or not, was 
totally dispelled. Then Arjuna said to Lord Krgpa that nothing 
remained to be done by him but he would carry out His order 
‘only —“karigye vacanarh tava’, This is surrender. 

nn ERE 

Link:—In the twentieth verse of the first chapter, the gospel 
of the Gita in the form of the dialogue between Lord Krsya and 
Arjuna began, with the term ‘Atha’ (now). In the next verse, 
by using the term Iti (thus). Sañjaya concluding the message 
reveals to his master, the glory of this dialogue. 


uy Sar 
yes ages under up WERWT: | 
daring rugs uev i 
salijaya uvaca 
ityaham vüsudevasya parthasya ca mahatmanah 
sarhvadamimamasrausamadbhutam romaharsapam 
Sañjaya said: 
Thus, have I heard this wonderful dialogue between 


‘Vasudeva (Krsea) and the bigh souled Partha (Arjuna) whlch 
caused my hair to stand, on end. 74 
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Comment: 

“Ieyaharit vasadevasya pirthasya ca mahitmanah'—Saiijaya 
says, that he heard the dialogue between Krsna and Arjuna, 
which is wonderful, singular and thrilling. 

Here the term ‘It (thus), denotes the conclusion of the 
dialogue, which was started by the term ‘Atha’ (Now) in the 
twentieth verse of the first chapter. 

Arjuna, is addressed as bigh souled, because Lord Kj 
carries out his direction. Whea he orders Lord Krsna to place 
his chariot between the two armies, He places it there (1/21,1/24). 
Moteover He answers all the questions, put by Arjuna in detail, 
in a loving manner. Thus Saijaya heard the dislogue between 
the high souled Arjuna and Lord Krsna. 

'Sarhvädamimamaśrauşemadbbutarn romabarsunasn’—What is 
wonderful and thrilling in the dialogue? It is generally mentioned 
in the scriptures, that a man can follow a spiritual path and attain 
salvation, by renouncing the world, People in common, have the 
same belief that a person, having renounced the world, and by 
becoming a recluse, can attain salvation. But, according to the 
gospel of the Gi, a man can attain salvation by making proper 
use of the circumstances, he is placed in. The circumstances may 
either be the swectest, and the most favourable or the bitterest 
and the most unfavourable, like massacre in war, they can lead 
to salvation. The reason is, that attachment to the wodd, is the 
cause of one's birth in good and evil wombs (Gita 13/21). Proper 
"use of circumstances, js the means to root out, that attachment 


*A man can attain salvation under all ciroarastances thrwgh non- 
attachment. In fact it is nan-attachment to the world which leads to salvation. 
This non-artachment can be developed by any means as that of the Discipline 
of Action or Knowledge or Devotion. Buc it is the attachment which is the 
stumbling block to salvation, When tache is renounced, aversion ai 
disappears. When a man becomes free from attachment and avorsion, he attains 
salvation, because Tiheration fom them is called salvation. 

In fact a man is emancipated but he hos assumed (accepted) that he is 
‘bound, As soon as he abandons this assumption, he becomes free. 
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ie, he who performs his duty, being free from sttachmeot and 
aversion, is easily set free, from bondage (Gita 5/3). This is 
something wonderful in this dialogue. 

The Lord, having incarnated; disclosed his ideatiry and asked 
Arjuna to take refuge in Him. This disclosure of His supreme 
secret, causes Safijaya's hair to stand on end and thrills him 
with bliss 

 Appendix—In the Gitd the term ‘mahitma’ (the exalted Soul) 
has been used only for devotees. Here Safjaya bas addressed 
Arjuna as 'mahütmi' because he regards Arjuna- as & devotee. 
The Lord has also declared 'bhakto'si me’ viz., 'O Arjuna! thou 
an My devotee’. 

nsn EB rara 

Links=-A striver, feels grateful to a person by whom he 
is guided, in the spiritual sphere. Therefore, in the next three 
verses, Sahjaya feels obliged to Vedavydsa. 


STATA GESi wa 

irt ATOM ATA: FATT || S N 

vyüssprasadücchrutavünetadguhyamabarh param 

yogam  vogeivarütkrsnátsiksütkathnyatah svayam 

By the grace uf Vyasa, I come to hear this supreme and 
most secret Yoga, direct from Krsna Himself, the Lord of Yoga, 
declaring it. 75 
Comme: 

"Vyüsaprasád&t érutavan' — Safjaya was very much delighted, 
after hearing the dialogue between Lord Krsna and great souled 
Arjuna. This supreme secret, was heard by him, by Vyasa's grace. 
The Lord Himself addressing Arjuna, declares that He will speak 
to him His supreme word from a desire to do him good (10/1); 
He asks him, to listen again to His supreme word, the most secret 
of all, as he is very dear to him (18/64); He truly promises that 
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he will come to Him, for he is dear to Him (18/65); He asks 
him not to grieve, as He will release him from ali sins (28/66). 
Saüjaya could get this golden opportunity of listening 10 the 
Lord's secret gospel, only by Vyasa's grace. 

‘Etadguhyarh pararh yogam'—This gospel of the Gità, is the 
supreme and the most secret Yoga, because it has been imparted by 
the great Lord of alt Yogas, The cternal affinity of the embodied 
soul, with the Lord is Yoga. In order to realize that union, a 
striver, has to practise the Disciplines of Action and Knowledge 
etc. This set of Yogas (Disciplines), described in the Gita, has 
been called the scripture of the Yoga (yogasüstra). 

"YogcSvaritkrsndtsaksitkathayatah svayam'—Safijayas joy 
knew no bound. Therefore overwhelmed with delight Sa&jaya 
declares that he has heard this Yoga (Gospel), direct from Lord 
Krya, Himself declaring it. What was the need to Sañjaya to 
use the five words "YogeSvarat, Krsnat, Saksit, Kathayatah and 
Svayam' here? Saiijaya by using these five words, wants 10 say 
that be has not heard this dialogue, by way of tradition or through 
any other person, but he has heard it direct from the holy lips 
of the Lord Himself. 

Appendix—Arjuna said to the Lord ‘tvatprasadat’ viz. ‘by 
Your grace’ (18/73), while Sahjaya feeling obliged ta Vedavyasa 
here says, "vyásaprasád" viz., "by the grace of Vyasa’. The Lord. 
by His grace bestowed upon Arjuna the divine eye while Vyasajr 
by, his grace bestowed upon Sañjaya the divine eye. 

mun RR 

Tae up wanfnmngqui 

"igrersprat: uet wenft a ARTE: uon u 

rájansarhemrtya saritsmytya sarhvädamimamadbhutam 

keáavürjunayoh punyar hrsyümi ca muhurmuhuh 

O, King, as I repeatedly recall this dialogue, wondrous and 
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sacred; of Kesava (Krsna) and Arjuna, I am thrilled with joy, 
again and over again. 76 
Comment 

‘Rajansarhsmptya — sammrtya samvādamimamadbhutam 
keéavarjunayoh punyah hrsymi ca muhurmubub—Saijaya 
says to Dhytardstra, that the dialogue between Lord Krsna and 
Arjuna, is so wonderful and thrilling, that it can lead à man to 
salvation, even when engaged in the horrible activity of killing 
people, in a war. Remembering this dialogue Sañjaya, rejoices 
again and again, by thinking that a man cam attain salvation, 
under all circumstances. 

This dialogue is a, unique one. Though Lord Krsna and 
Arjuna, lived together for a long time, yet there was never such a 
wonderful and thrilling conversation, between them. When Arjuna 
was puzzled with regard to bis duty, on the one hand, he did 
not want to fight, due to his attachment to the family and on 
the other hand, as a member of the warrior class, it was his first 
and foremost duty to fight. When a person does not adhere to 
a belief, he becomes confused finding himself restiess.* Arjuna 
was in a dilemma. 

Jc was his restlessness, which enabled him to be attracted 
towards the Lord, Tt was because of his inclination, exclusive 
devotion and curiosity, that the Lord having forgotten His 
supremacy, was so much engrossed in love for Arjuna, that 
He disclosed the most profound and the supremely secret, 
gospel of the Gita to him. No one, can describe the merit of 
this dialogue. 

Appendix—The dialogue between Lord Krepa and Arjuna 
is full of so much profound and secret truth which bas neither 


* These days people dont seem to be curious and restless 1o know the 
‘reality abuut God and the world because they aro satisfied with the transitory 
mundane pleasures, prosperity, prise and honor ett. They are so much 
engrossed ia them that their resdessness fo know the reality is suppressed. 


Verse 76] SADHAKA-SARJIVANI 2083 


been mentioned im a treatise nor has been narrated by any 
exalted soul in his spiritual discourse. This is a very singular 
dialogue between the Lord and His devotee. Such clear facts are 
available neither for study nor for listening. In this dialogue it 
is mentioned that even such a horrible activity as war can lead 
a man to salvation. This dialogue explains that a man of every 
‘Varna (order of life), Asrama (stage of life) and Sect etc., under 
every circumstance, can attain salvation. Therefore this dialogue is 
very inarvellous—‘sarhvdamimamadblutam’. When this dialogue 
is so unique, then how much unique it will be, if che gospel of 
this dialogue is translated into practice 
‘The gospel preached by Lord Krsna is very wonderful*, and. 
the Lord preached the gospel of the Gita by getting established 
in Yogat, so how wondrous and singular this gospel should be! 
The political speech delivered by Lord Krsna in the Kauravas 
assembly was so siogular that hermits and sages went there to 
listen to His speech: then this Gità is the spiritual dialogue. In 
‘Srimadbhagavaia also when Uddhavaji perceived that the Lord 
^ icem am vacanārhasya — füsksaressmap vium 
asraugaosbemistinbár paiciddhrdayabirinim 
(Qahabhrara, Udyogs. $917) 
Sañjaya sa "After that T stened to the gospel of Lord Krsna Who is 
well-versed In conversation, whose cach and every word was educative, That 
gospel presenta! the derived import and attracted the mind." 
T dhammáchasahiti — vàcah — frotwnicchama — madhava 
twayocyamindh kurusu — rijamadhye — peraniapó 
(Mahabharata, Udyoga. 83/68-69) 
Paraarimaf said :—O Madhava, soecher of the enemies! We want in 
listen to the specch delivered by You. which dealt with the topic pertaining 
to ‘Dharma’ (righteousness) and "Artbe' (money matters) in the assembly of 
Kuuravas and other kings, 
$ mu sakya tanmay& bhüyas thi vaktumafesatah 
parah hi brahma kahita yogayukiena tanmiy’ 
 (Mahitbhtraua, Agva, 16/12-13) 


Lord Krsna said, “It is beyond My control (power) to repest the enire 
gospel in the samme fonn, At that time I, being established in Yoga, described 
the Supreme Reality.” 
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answered the questions in a very singular manner, then he put 
thirty-five questions altogether (Srimadbh&. eleventh canto, 
nineteenth chapter, twenty-eighth to thirty-second verses). 

'Hpyāmi ca muburmuhub'—SaAjaya could never get a 
chance to listen to such facts pertaining to actions, knowledge 
amd devorion any other where, therefore Saiijaya was thrilled 
with joy again and again after listening to this dialogue. 

Sañjaya knew the Lord in reality. When Dhrtaristm asked 
Sañjaya about it, Sañjaya answered— 

miylrh ca seve bhadrari te na vrthā dharma mācare, 

&uddha bhāvarh gato bhaktya Sastrid vedmi janardanam. 

(Mahsbbinta, Udyega. 8/5) 

O King! may you live happily! 1 am never fraudulent. 
I don’t indulge in hypocrisy. My heart has been purified by 
God's devotion; therefore Y know Lord Krsna in reality as He 
is mentioned in the scripture. 

‘Thus first Sañjaya knew Lord Krsoa in reality, by studying 
the scripture; bur afterwards he knew Him in reality, having 
dicecily heard the dislague betwcen Him and Arjuna, 

pr BEES ue 

wal epp eger weunengd Sud 

feret À erp TS guit vr qa: Vat: woo wt 

tacca sarismrtya sarhsmptya rüpamat yadbhutarn hareh 

vismayo me mahān r&jan hyşyämi ca punah punah 

And recapliulating again aod again, that most wonderful cosmic 
form of Hari (KeSava), great is my astonishment, O, Kings ond 1 
am overwhelmed and thrilled with joy over and over again. 77 
Comment:— 

'Taeca sarismrtya sa bsmrtya rüpamatyadbhutaih hareh 
ryvümi ea punah punak—ln the 
ated the dialogue between Lord 


vismayo me mahio rijan 
preceding verse, Sañjaya 
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Krgna and Arjuna to be wonderful, while here hc declares His 
cosmic form, to be the most wonderful. Why? The reason is, 
that the dialogue can be studied even now but His cosmic form 
cannot be beheld now. 

In the ninth verse of the eleventh chapter Saijaya called 
Tord Krya the great Lord of Yoga, while here he declares that 
remembering again and again that most wonderful form of Hari 
(Krsna), great is his astonishment. ftis natural to be astonished, 
beholding the cosmic form of the Lord of Yoga. Further Lord 
Krsna, revealed to Arjuna His cosmic form out of compassion, 
while Saüjaya was able to behold that cosmic form, by greet 
sage Vylsa's grace. 

Though the Lord revealed, His cosmic form to mother 
Kausalyi, when he incamated as Rama, to mother Yaéodà and 
also to Duryodhana etc., in the assembly of the Kaüravas. When 
He incarnated as Lord Krsna, yet those cosmic form were not so 
terrifying and wonderfal as that was seen by Safijaya, because in 
(he Latter form, principal warriors were rushing head-long into the 
Lord's fearful mouth, set with terrible tusks and some were seen 
stuck between His teeth with their heads crushed. In the later 
form, it was seen that both te armies were being slaughtered. 
Remembering such a wonderful form of Lord Krsna, Sañjaya 
was thrilled with joy, again and again and he declared, that it 
was only by great sage Vyäsa's grace, that be could behold His 
cosmic form. 

Appendix—The Lord revealed to Arjuna His Cosmic Form 
which was within limits. Had Arjuna not been confused with 
fear, the Lord would have revealed Iis Cosmic Form in more 
details. Bul Swüjaya was wonder-simck after hebolding even 
that Cosmic Form. 

Sañjaya first knew the glory of the Lord, having studied the 
scripture; then he listened to the wondrous dialogue between Lord 
Krsna and Arjuna; and then he beheld the most wonderful Cosmic 
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Form of Lord Kygga, It means that the dialogue between the 
Lord and Arjuna was more wondrous than what he had studied 
in the scripture; and more wonderful than the dialogue, was His 
Cosmic Form, Therefore Sañjaya has mentioned the dialogue as 
‘wonderful—'sarhvidamimamadbbutam’ (18/76) and the Cosmic 
Form as very much wonderful 


Link:—At the beginning of the Gita, Dhriarüstra indirectly 
wanted to ask the consequences of the war Le, he wanted to 
know, whether his sons or those of Pándu, would win. Saijaya 
answers the question in the next verse. 


aa ata: quunt aa ursi eget: | 
aa fiA fafa cff isc 1 


yatra yogesvarah krsno yatra partho dhanurdharah 

tatra Scirvijayo  bhaürdhruya  niirmatirmama 

Wherever, there is Krynz, (the Lord of Yoga) and wherever, 
there is Arjuna, (the wielder of the bow); there rest prosperity, 
victory, glory and righteousness; such is my conviction. 78. 
Comment:— 

"Yatra yogeévarah krspo yatra pártbo dhanordharab'— Sañjaya 
says to Dhrtaristra, addressing him as the king, that where there 
is Lord Krsna the protector, the adviser of Arjuna, the Lord 
of all Yogas, possessing great power, prosperity, learning and 
wisdom: and where there is Lord Kpspa's obedient and loving 
friend, Arjuna, the archer, there are prosperity, victory, glory 
and righteousness —such is bis conviction. 

When Lord Kryoa bestowed upon Arjuna, divine vision, 
Safijaya addressed Him as "Maháyogeévarab (the great Lond of 
Yoga). Now reminding Dhrtaristra, of the same great Lord of Yoga, 
he uses the term 'Yogesvarah’ (the Lord of Yoga). The Lord is 
the inspirer, who inspires archer Arjuna, who is obedient to Him. 
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The Lord has boen called the Lord or the great Lord of 
Yoga, because He is the master of all Yogis. He possesses, all 
virtues such as omniscience, prosperity, beauty and gracefulness, 
naturally in a bondless quantity. These virtues, are eternal and 
axomatic, AN virtues culminate in Him. 

When the war was declared, Bhisma was the first to blow 
his conch to declare the war, on behalf of Kaurava-army. Tt was 
proper on bis part to do so, because he was the chief commander. 
But on behalf of Pandava-army, it was Lord the chariot- 
driver Who declared the war, by blowing the conch, From the 
worldly point of view, the Lord was only a cherioteer. So what. 
right had He to declare the war, by blowing a conch? But he did 
it and nobody resented it. Tt means that He was the chief of the 
Pandava-amy, while Arjuna stood next to Him. So here Sañjaya 
mentions their names, in order to show their importance. 

Throughout the gospel of the Gita, the Lord addressed 
Arjuna as Partha! thiry-eight times, wore han any other name. 
Similarly Arjuna has addressed the Lord as Krsna nine times, 
more than any other form of address. Thus the term ‘Part,’ 
is more loving to Lord Krsoa, while the term "Krsra' is more 
loving to Arjuna. Therefore, while concluding the Gila Safijaya, 
also uses these two terms. 

"Tatra Srirvijayo bhütlrdhruvà nitirmatirmama'— Wealth, 
splendour and prosperity, are included in the term '$n'. Where. 
there is Lord Krsna, the husband to the goddess of wealth, there 
wealth is naturally in abundance 

The term 'Vijayz, denotes Arjuna, as well as bravery 
and valour eic, Where there is valorous Arjuna, there such 
Varacierisiics, as heroism and vigour etc., naturally prevail, as 
these are the characteristics of members of the warrior class. 

Similarly, where there is Lord Krsna, the Lord of Yoga, 
there are glory, nobility, influence, competence and such other 
virtues; and where, there is righteous Arjuna, there are morality, 
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righteousness and firm policy etc. The fact is, that all virtues, such 
as prosperity, victory, glory and righteousness etc., are always 
present in Lord Krsna, as wel! as, in Arjuna. This division has 
been done according to predominance of the virtues, of the two. 
Otherwise, all divine traits, such as prosperity, gracefulness, 
‘modesty, generosity and beauty etc., are naturally found, in 
boundless quantity, in both of them. 

Safijaya answers the question of Dhrtarāstra, which he asked 
indirectly, by declaring that the victory of Pandu's sons, is certain 
without any doubt. 


32 auff PIERIT sutura! demde 
Dur a EE E PEPFI 


Amadbhagavadgitasipanisatse brelenavidydyars 


Thus with the words Orit, Tat, Sat, the names of the Lord, 
in the Upanişad of the Bhagavadgita. tbe knowledge of Brahma, 
the Supreme, the science of Yoga and the dialogue between 

Sct Krona und Arjuna, this the eighteenth chapter (discourse) 
is designated: 

"The Yoga of Liberation by Renunciation’, 

‘This discourse: hus been designated as Moksasannyasayoga,' 
because in this discourse there is predominance of the description of 
devotion, ia which even liberation or salvation, is renounced. 

Words, letters and Uvica (said) in the Eighteenth Chapter 

(1) In the chapter in ‘Athisfédufo'dhydyab, there are three 
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words, in ‘Arjuna Uvàca'-etc., there are eight words, in verses, 
there are nine hundred and eighty-aine words and there are 
thirteen concluding words. Thus the total number of the words, 
is one thousand and thirteen. 

(2) In this chapter in ‘Athigtidaso'dhydyah’ there are seven 
letters, in ‘Arjuna Uvāea' etc., there are twenty-five letters, in verses 
there are two thousand, four hundred and ninety-six letters and 
there are forty-eight concluding letters. Thus the total number of 
the letters, is two thousand, five hundred and seventy-six. uch 
of the verses in this chapter, consists of thirty-two letters. 

(3) In this chapter the term ‘Uviea' (said) bas been used 
four times—'Arjuna Uvaca’ twice, Sribbagavinuvica’ once and 
'Safijaya Urea’ once. 

Metres Used in the Eightcenth Chapter 

Qut of the seventy-cight verses, of this chapter, in the first 
quarters of the twelfth, forty-sixth and fifty-second, verses ‘mar 
gana’ being used there, is ‘ma-vipula’ metre; in the first quarter 
of the iwenty-third, thirty-second, thirry-scventh, forty-first, 
forty-filth, fifty-sixth aad seventieth verses 'na-gana' being used 
there, is 'na-vipulā' metre; in the first quarter of the thirty-third, 
thirty-sixth, forty-seventh and seventy-fifth verses ‘bha-gana’ 
being used there, is ‘bha-vipula’ metre; in the third quarter of 
the thirteenth verse 'ma-gana' being used there is 'ma-vipula* 
metre; in thé third quarter of the twenty-sixth verse 'ra-gana' 
being used there is 'ra-vipula’ metre; in the third quarter of the 
thiry-eighth and sixty-fourth verses ‘na-gana’ being used there 
is ‘na-vipula' metre; in the first quarter of the forty-ninth verse 
‘ma-gana’ being used there is ‘ma-vipula' metre, while in the 
third quarter ‘bha-gana’ being used there is "bha-vipula’ metre. 
‘The remaining fifty-nine verses have the characteristics of right 
"pathyavaktra' Anustup metre. 


AGB, 


Bird's-Eye View on the 

The eighteenth chapter of the Giti, is the gist of the whole 
Giti, and all the topics discussed in the previous seventeen 
chapters have becn summed up here. In this chapter, there 
are three important points which need sttention—(1) A topic, 
which has been touched upon in brief in other chapters, has 
been discussed in detail, in this chapter, (2) a topic. which has 
been cxamined in detail in other chapters, has been concluded 
here, briefly and (3) topics dealt with in other chapters, have 
been elucidated in a different manner in (his chapter. 

In the gospel of the Git there is particular reference to two 
disciplines about which the Lord has mentioned thus, "This has 
been presented to you from the view-point of Jfdmayoga; now 
hear the same fior» the stand point of Karmzyoga" (2/39) also. 
"Two courses of spiritual discipline were enunciated clearly by 
Me to the world, in the past—the discipline of knowledge to the 
discerning and the discipline of action to, the people of action” 
(3/3). Arjuna, at the beginning of the eightecnth chapter, puts 
a question to the Lord, co understand the reality about the two 
disciplines. So reference to disciplines hus been concluded, in the 
eighteenth chupter, either in brief, or in detail or in a different 
manner, as necessary. 

The subject of devotion, which has been dealt with specially 
from the seventh to the twelfih chapters is a secret of the Lord's 
heart, is totally different from the other two disciplines and is 
unique, Tn the discipline of devotion, a devotee depends only 
on God and is dedicated only to Him. The Lord concludes the 
gospel, commending persons to depend on Him or surrender to 
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Him, or taking refuge in Him. 

From the thiny-ninth verse of the second chapter upto the 
end of the second chapter, and also in the third chapter, there is 
predominant description of the discipline of action. In the sixty- 
first verse of the second chapter, the term "Matparah! has been 
used for "dependence on God”, which has been described in a 
little more detail in the thirtieth verse of the third chapter. Thus 
there is also some description of devotion, with the discipline 
of action. tn the fourth chapter, the Lord while mentioning how 
the discipline of action was handed down from generations, 
describes the divine character of His birth and activities and 
then the discipline of action, while explaining that His actions 
are models for others. In the fifth chapter, there is a comparative 
discussion on the two disciplines and finally the Lord briefly 
defines devotion and conciudes the chapter. Thus the discipline 
of action discussed from the second chapter to the end of the 
fifth chapter, has been explained in a different way from the 
fourth to the twelfth verses, of the eighteenth chapter. 

The discipline of knowledge, dominated by discrimination, 
is examined from the thirteenth to the twenty-sixth verses of the 
fifth chapter, and from the nineteenth to the thirty-fourth verse 
of the thirteenth chapter, has heen interpreted in a differently 
manner from the thirteenth to the eighteenth verses of the 
eighteenth chapter. 

‘The allotted (obligatory) duty mentioned in the eighth verse of 
the third chapter, has been expounded in detail, from the forty- 
second to the forty-eighth verses, of the eighteenth chapter. 

‘The discipline of devotion detailed from the seventh to 
the twelfth chapter has been touched upon briefly and in a 
different manner, from the fifty-sixth to the sixty-sixth verse, 
of the eighteenth chapter. 

The description of the four social orders, which is given 
in brief, in the thirteenth verse of the fourth chapter has been 
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amplificd from the forty-first to the forty-fourth verse of the 
eighteenth chapter. Herc (in 18/41—44) it can also be assumed 
as the conclusion of the innate faith, mentioned in the first and 
the second verse of the seventeenth chapter. 

While describing the discipline of knowledge, the Lord declares 
that all actions arc performed by nature and its modes (guna) 
(3/27, 13/29). He also states thal (be seer perceives no agent, other 
than the modes (14/19), He in addition explained that the senses 
move among the sense-objects (5/9) etc. The same topic has been 
developed further, from the thirteenth to the eightcenth verses of 
the eighteenth chupter in brief, and in a different way. 

The modes of nature have been described from the fifth to the 
eighteenth verse, of the fourteenth chapter, and from the twentieth 
to the fortieth verse, of the eighteenth chapter in detail, differently. 

Medication on God. described in detail in the sixth and the 
cighth chapters, has been described in bref and differently from the 
fifty-first to the fifty-third verses of the eighteenth chapter. Here 
(in 18/51—53) this topic can be regarded as the conclusion of 
twenty virtues of the discipline of knowledge, described from 
the seventh to the eleventh verse of the thirteenth chapter. 

Sañjaya, has in brief concluded his recital, in the seventy- 
eighth verse of the eighteenth chapter, the divine glories of the 
Lord, from the eighth to the twelfth verse of the seventh chapter, 
the sixteenth to the nineteenth verse of the ninth chapter, the 
twentieth to the thirty-cighth verse of thc tenth chapter and from 
the twelfth to the fifteenth verse of the fifteenth chapter. 

‘The Lord's Cosmic-Form, described in the eleventh chapter 
has been concluded by Sañjays in the form of a recollection, in 
the seventy-seventh verse of the eightecnth chapter. 

The faith, described in the thirty-first verse of the third chapter, 
in the thirty-ninth verse of the fourth chapter and the third verse 
of the seventeenth chapter, has been summarised by the Lord in 
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brief, in the seventy-first verse of the eightcenth chapter. 

The duties of a member of the warrior class, included 
from the thirty-first to the thirty-eighth verse of the second 
chapter has been described in brief, in the forty-third verse of 
the eighteenth chapter. 

‘The fact, that all living creatures act according to their own 
nature, as mentioned in the thirty-third verse of the third chapter, 
has been enlarged in the fifty-ninth and the sixtieth verse, of the 
cighteenth chapter, conclusively. 

Infatuation or dejection are described from the thirty-first 
verse to the forty-sixth verse of the first chapter, and ended in 
brief in the seventh, the sixtieth, the seventy-second, and the 
seventy-third verses, of the eighteenth chapter. 

The marks of a man of steadfast wisdom (stable in mind), 
are described from the fifty-fifth to the seventy-second verse 
of the second chapter, and topic concluded in the tenth and the 
eleventh verses, of the eighteenth chapter, 

The topic of remembrance of God, at the time of one's 
death, is dealt with, in the fifth verse of the eighth chapter, in 
the fifty-seventh, the fifty-eighth and the sixty-fifth verses, of 
the eighteenth chapter, and the Lord assures man of his help. 

Divine traits, described in the first three verses of the sixteenth 
chapter, have been defined differently from the forty-second to 
the forty-fourth verse, of the eighteenth chapter. 

Demoniac traits, described earlier, from the seventh to the 
twentieth verse of the sixteenth chapter, have been explained in 
brief in the sixty-seventh verse of the eighteenth chapter, when 
the Lord points out the marks of a person unqualified for listening 
to the gospel of the Gita. 

The knowledge-sacrifice (Yoga) achieved through the study 
of sacred books, as against sacrifice of wealth ete., described in 
the twenty-eighth verse of the fourth chapter, has been concluded, 
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in the scventieth verse of the eighteenth chapter. 

The Lord from the eleventh to the thirtieth verse of the 
second chapter, exhorts Arjuna not to grieve about death, when 
the soul does not die. The same topic has been concluded in 
the sixty-sixth verse of the eighteenth chapter when the Lord 
exhorts Arjuna not to grieve by the words, ‘ma sucah’ after 
surrender to God. 

Thos, the eighteenth chapter is the gist or quintessence of 
the Gita, If we contemplate over this chapter seriously, we come 
to know the core and essence of Gita. 

‘The Vedas are the gist of all the scriptures, the Upanisads 
the gist of the Vedas, the GRA the gist of the Upanisads and 
the most profound secret, of surrender to God (refuge in God) 
for man's salvation described in the sixty-sinth verse of the 
eighteenth chapter, is the core of the Giti. 


awn 
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Methods of Recitation of the Gità 

Ht is a man's nature that when he performs an act with great 
interest, he is dedicated to it and absorbed in it; yet he cannot. 
identify himself with prakti (Narure) and its evolutes, (objects 
amd pleasures etc.) because he is always different from them. 
Bur, if he remains absorbed in chanting the Lord's name, in 
thinking of Him and in meditating on Fiis principles (teachings), 
he is identified with Him, because then he is one with Him. 
Therefore, when a devotee recites His name, thinks of Him and 
studies the sacred books, sach as the Gita, the Rāmāyana and 
the Bhágavata etc., he would be absorbed in them. The method 
of the recitation of the Gitd is given hereunder: 

Jn order to recite the Gi, there should be a seat of Kusa 
grass, or of a woollen cloth or of sack cloth and then a person 
facing the east ve the north, should sit on it 

At the beginning of the recitation of the Gita, the following 
sacred text (verses) should be recited— 

“Om asya Stimadbhagavadgita mālā mantrasya bhagavan 
vedavyasa rsib, anustup chandab, sri krsnah paramátmà devat", 
asocyānanvaśocastvam prajüzvádirhéca bhisase iti bljam, 
sarvadharmán parityajya mámekarh Saranath vraja iti saktih, 
aharh tyà sarvapüpebhyo mokszyisyámi ma śucah iti kilakam,’ 

The explanation of this text is as follows:— 

As there are many beads in a rosary or flowers in a garland, 
so are the verses recited by the Lord, like the beads of the rosary 
of the Gita. ‘The first seer to understand the significance of these 
verses, was divine Vedavyisa—Orb asya tmadbhagavadgila 
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mālā mantrasya bhagavān Vedavyase rsih'. 

There is much use of the metre ‘anustup' (a verse of thirty-two 
letters in Sarskrta), in the Gita. The Gita begins with this metre, 
(Dharmaigetre....) and the gospel also begins with and, (Aéocyan 
‘anvagocastvarh.....) ends with the metre (Yatra yogesvarah...), the 
same metre. The gospel also begins (ASocyananvasocastvarh) and 
ends with it (sarvadhammanpazityajya). The metre used is ‘anusiup’. 

Lord Krsna, who is the Supreme Goal, to be attained by all 
human beings is its God (Lord). 

The gospel is preached to the ignorant, and they deserve 
the same gospel, Arjuna is also talking about righteousness but 
he is grieved because of aunchment (infatuation) to his family. 
So his mind is confused, with regard to his duty, Therefore, he 
takes refuge in the Lord and prays to Him to instruct him what 
is decidedly good for him. So, in order to remove his grief, the 
Lord starts preaching the gospel of the Git, which is the seed 
of the Gifi—‘asocyananvasocastvarh.....bijam’, 

Self-surrender to God (refuge in God), is the quintessence 
of all spiritual disciplines and all gospels, because no other 
discipline is as easy, excellent or powerful, as taking refuge in 
Him. So it is best for a man to take refuge in Him, by renonncing 
dependence on all other spiritual disciplines— sarvadharmán- 
parityajya....aktih’ 

‘The Lord promises that He will liberate the: being, who 
takes refuge in him, from all sins. The Lord could never 
deviate from this promise, as it is a "Kilska' (a pivot)—aharh 
1à sarvapápebhyo...Kilakem. 

Thus after reciting the text 'Orh asya Srimadbhagavadgna 
mālā mantrasya.....iti kilakam’, the activity of ‘Nyasa’ (touch of 
hands and fingers together; and of heart, known respectively 
as "Karanyása and ‘Hrdayadinyasa’) should be performed. The 
significance of this activity of 'Nyase' is explained as follows.— 

Tn the scriptures it is mentioned that a devotee should worship 


APPENDIX TWO 2097 


gods and study the sacred books to becoming divine viz., by being 
pure and holy. That divinity, purity or boliness is embraced by 
vesting the holy texts, in the body and its parts (any). The holy 
text or the hymn, which is to be recited, should be absorbed 
by the devotee in the body. This is known as 'Nyàsa' (Nyàsa of 
hands and his fingers and Nyasa of the heart) 


Karanylsa (Touch of hands-fingers) 


Karanyasa, means the touch of the ten fingers together or 
the touch of both the palms together or the touch of the outer 
surfaces of the hands together, in reciting the sacred text— 

(D'Nuüna chindanti éastrápi mainm dabai pávaka 
iyahgusthübhyri mamab'—Hy reciting this sacred text, the 
thumbs should be in touch, together. 

(@)'Na cainarh kledayantyipo na £ogayat mfimata ii tarjanibhyärit 
namaty—. By reciting this sacred text, the forefingers of the two 
hands should be in touch, together. 

(3)’Acchedyo’yamadabyc'yamakledyo'sogya eva ca iti 
madhyamabhy&th namab'—By uttering this sacred text, the 
middle fingers should be touched together. 

CD'Nityab  sarvagatah — sthlpuracaloyar — sandtana 
ityanimikübhylis oamah’—By reciting this sacred text, the 
ring-fingers should be touching together. 

(5)'Paya me pürtha ripiini éataSo'tha sahasraéa iti kanisthi- 
XAbhyari namah'—By uttering this sacred text, the liule fingers 
should be touched together. 

(©) 'Nandvidhint divyüni nánavarpükrtni ca sti karatala- 
karaprsthabhyati namab'—By reciting this sacred text, the palms. 
and the outer surfaces-of the two hands should be in touch. 


[Hirdayadinyasa (Touch of the heart ete.) 


Hirdayddinydsa means touch of the heart etc., with the five 
fingers of the right hand, on reciting the sacred text— 
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(D) Nainarà chindanti sastrani nainarà dabati pavaka ifi hrdayaya 
namal.—on uttering this sacred text, the heart should be touched 
with five fingers of the right band. 

(2)'Na cainath kledayantyāpo na éosayati māruta iti dirase 
swSha’—on uttering this sacred text, the forehead should be 
touched, with the five fingers of the right hand. 

(3)'Aechedyo' yamadahyo'yamakiedyo'Sosya cva ca iti slkh&yai 
‘vagat'—on reciting this sacred text the tuft of hair on the top of. 
the head should be touched with the five fingers of the right hand. 

(4)'Nityah sarvagatab sthiinuracalo'yash saniitana itj kavacaya. 
hum'—on reciting this sacred text, the left shoulder should be 
touched with the five fingers of the right hand while the right 
shoulder with the five fingers of the left hand. 

(5)'Paśya me pártha rüpüi SataSo’tha sahasrasa iti netratrayRya. 
‘vausat'—on reciting this sacred text, both the eyes and the middle 
pant of the forehead (where the third cye of wisdom is supposed 
to be) should be touched with the front part of the five fingers 
of the right hand. 

(6)'Nandvidhéni divyini nánávarnàkrini ca iti astráya pha—on. 
reciting this sacred text the right hand should first be taken to 
the back of the head from the left hand side, and then shouid 
be brought to the front side of the head, from the right hand 
side and shoutd clasp the left palm with the forefingers and the 
middle finger of the right hand. 

After 'Karanyása! and Hplayãdinyāsa', one should utter the 
text—Srikspaprityarthe pathe viniyogah’ viz., T want to recite 
the Gita only to please God.’ 

There arc three methods of the recitation of the Gita, 
'srslikrama' (from the beginning to the end), 'sarhhàrskrama' 
(from the last verse of the eighteenth chapter to the first verse 
of the first chapter) and "sthitikrams' (from the first verse of the 
sixth chapter, to the [ast verse of the eighteenth chapter and then 
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from the lest verse of the fifth chapter to the first verse of the 
first chapter). A celibate may recite the Git, through sytikrama, 
a renouncer, through saribárakremo, and a householder, through 
sthitikrama. But it is not a hard and fast rule. The recitation of 
Gila, in whatever way done, is always beneficial. 

The GRA recited with 'Sampuja' (recitation of a verse at the 
beginning of each verse), with ‘Samputa valli’, (recitation of a 
verse two times at the begianing of each verse) and without 
‘Samputa’. Any verse can be selected as ‘Samputa’. In recitation 
with ‘Samputa’ the verse of 'Sampula' is first recited and then 
the verse of the chapter. Again, the verse of the 'Samputa', is 
first recited, then the verse of the chapter is recited. Again the 
verse of the ‘Samputa’ is recited aud then the second verse of 
the chapter. This process should continue. This is done cithcr 
from the beginning to tbc end of the Già or from the cnd to 
the beginning (from the first verse of the first chapter to the 
Just verse of the eighteenth chapter or vice versa). In 'Sampuja 
Valli recitation of the verse sclected as 'Samputa' is recited two 
times. If the Gita is recited with ‘Samputa’ or with ‘Samputa 
Valli’, uncommon power is gained. If the gospel of the Gità is 
specially reflected upon, the heart is purified, peace is attained 
and the devotee becomes qualified for God-realization. 

The Gità is also recited without the recitation of the verse 
of 'Samputa'. A striver can recite ail the eighteen chapter cither 
everyday; or nine chapters the first day and the remaining nine 
chapters the next day; or six chapters each day for threc days; 
or three chapters euch day for six days; or two chaplers each 
day for nine days. if he wants to recite the whole Giti in 
fifteen days, one should recite one chapter each day, from the 
first date 1o the eleventh date, on the twelfth date be should 
recite the twelfth and the thirteenth chapters, on the thirteenth 
date he should recite the fourteenth and fifteenth chapters, on 
the fourteenth date, the sixteenth and the seventeenth chapters 
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and on the fifteenth date, the eighteenth chapter. If there is an 
increase ur decrease of date, in the forinight according to the 
Hindu calendar, the sixteenth and the seventeenth chapters, can 
be recited for two days or the seventh and the cighth chapters, 
both, can be recited, in one day only. 

If a striver has Jeamt the whole Gic by heart, he should 
recite the first verse of all the cighteen chapters, then the second. 
verse of all the eighteen chapters and then the third vene of 
all the chapters and so on. Thus be should recite the whole 
Gi. Similarly he can recite the last verse of all the chapters 
beginning from the last chapter to the first and then the last 
one verses of all the chapters from the lust chapter, to the first. 
‘Thus he should recite the whole Gita from the last chapter, to 
the first chapter, 
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Il Shri Hari 
Terminology (Glossary)—according to Hindi alphabet 


Chapter-Verse. 

adhidaiva Brahma, the creator. 8-1 

adhibhiita perishable world 8-1,4 

adhiyajiia Lord Visnu 824 

ananya (cetth) exclusive (mind) 9.22 

apari (Prakrti) lower (Nanue) n5 

avyakta unmanifest 2-25, 8-182021; 
12! 

avyabhicāri unswerving 13-10, 18-33, 14-26 

asraddadhanab faithless 440 

asaktarn unatiached 9-9, 13-14 

asat unreal 9-19, 11-37, 13-12, 
17-28 

asammüdhah undeluded 5-20, 10-3, 15-19 

asvargyam excluding-heaven 22 

ahzükürn egoism 3-27, 16-18, 18-53, 59 

E Self (soul) 6-5,6; 7-18, 9-5, 
10-20, 13-32 

Adideva Primal Deity 11-38 

lbrahmabhuvanát upto the world of Brahm’ 

(tbe creator) 8-16 

sur demoniac 16-5 

āstikyam belief in God 1842 

icchá desire 136 

imdiyasya sense 3-34 

isah beloved (worshipped) 18-64 (18-70) 

Ägvarah the Lord 46 


uccaihóravasam Indra's vehicle, the king of 
horses 1027 
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rddharh 
rsayah 
eküksaram 
dirivatam 


Om 
Onkaira 
karmanah 


karmaphale 
armabandhanah 
Xannayogam 
armasaiigena 
Xarmasatgrabaly 
kàma-krodin 
Kürya-karega- 
kartrtve. 
Kuntibhojah 
Kantiputrah 


 Chapicr. Verse. 
refuse 1740 
unconcerned (indifferent) 
(neutral) 12-16, 69 
quietude 6-20 


Sokrcarya, ihe leamed 
preceptor of the demons 10-37 
One of the four Vedas, a 
collection of the aphorisms 


of sacred formulas 9-17 
affluent (rich, prosperous) 2-8 

sages, holy men 525, 10-13 
One syllabled i3 


Tndra's elephant, bom at the 

time when the ocean was 

chumed 1027 

sacred onc syllabled Aum, 

Brahma {the Absolute) 8-13,17-23,24 
sacred one syllabled Aum, 

Bmhma (the Absolute) 9-17 


action 3-1,9; 4-17, 14-16, 
184,12 
fruit of action 4M 
bound by action. 39 
Discipline (path) of Action 3-7 
attachment to action 14-7 
constituents (basis) 18-18 
desire (lust)-anger 16-12 
effect, instrument and 
agent 13-20 
Kuntf's brother 1-5 


Kumīřs sons (Arjuna, 
Bhima & Yudhisthira) 1-16 
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 Chapter- Verse 

Xurvksetre. land of the Kurus 

(Kum family) 11 
kgatriyah a warrior (a member 

of the warrior class) 232 
kaum. perishable 15-18 
kgetra field (body) (Nature) 13-1 
kgetrajiia (Kyetr) knower of the field 

(Soul) (Spirit) 13-1 
gatirh end 637 
gati ways 4-17 
ga paih 8-26 
gandharva — Gandharvas are celestial 

singers & musicians 1-2 
gindivath  Arjuna's bow E 
ayant most important of all the 

metres contained in the 

Vedas (The Vedas have 

emanated from it) 1035 
guna modes (attributes) of 

Prakrti (Nature) 3-28, 29 


gunititah 


guruh 
grhastha 
üturvarnyarh 
citraratha. 


cekitnsh 


attachment to the modes 13-21 
rise above (transcend) the 


modes of nature 1435 
teacher (preceptor) 11-43 
householder 


fourfold caste (order) — 4-13 
the most prominent celestial 
singer 10-26 
A Yidava (a member of 

The Yadava family who 
fought on the side of 

the Pandavas) 15 
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Chapter- Verse. 

chandasimiham of the metres (Vedic 

verses) 1035 
jitidbarmah caste religious rites 

(traditions) 1-43 
jitusañgadoşā victorious over the evil 

of attachment 15-5 
jitätmā subdued the self (body etc.) 18-49 
jitendeiyah subdued the senses 53 
jivabhütab having become a soul — 15-7 
jivaloke in the world of life 15-7 
jřāna knowledge (through the 

study of scriptures) 68 


lnacaksusab eye of wisdom (knowledge) 15-10, 13-34 
jHànatapasi penance of wisdom 

(knowledge) 4-10 
jñānadīpena lamp of wisdom (knowledge) 10-11 
jüünayajiena knowledge sacrifice 


(wisdom-sacrifice) 945 
jüRmayogens path (Discipline) of 

Knowledge 33 
jüur man of wisdom (wise) — 7-16, 17, 18 


jyotsü among lights (luminaries) 10-21 
tanvadarsinah the wise (seers of truth) — 4-34. 


tuitvavitta  knower of truth 328 
tautvam true nature (truth or 
essence) 18-1 
tapasā (tapah) penance (austerity) e» 
tapasvisu. ascetics T9 
tamasah darkness of ignorance 8-9 
tamasi darkness 1832 


dai divine 7-14, 16-5 
daivim divine 9-13, 16-3, 5 
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dravyayajñāh — wealth-sacrifice. 

drupadaputrena Dhrstadyumpa, the son 
of Drupada 

dropam name of the teacher of 
the Pandavas 

dvandvsh dual 

dvandvatito free from the pairs of 
opposites 

dvijouama best of the twice-bom 

dbanurdharah — wielder of the bow 

dharmaksetre holy field (field of 
righteousness) 

dharme Pious traditions (pious 
conduct) 

dbumam duty 

dharmyāmram immortal wisdom (law 
or doctrine) 

dad supporter 

dhārtarāşirasya (Duryodhana) the son of 
Dhrtaristra 

dhyānah meditation 

namaskuru (namah) bow down, prostrate 

narake hell 

(marakasya) — bell 

mavadvüre nine gates (two ears, two 


eyes, two nostrils, mouth, 


genital organ, snus) 
nagtitmanah ruined soul 
nāmayajňaih sacrifice in name 
mityayuktasya always absorbed {even 
steadfast) 
nityasannyāsi perpetual renouncer (ascetic) 


Chapter-Verse 
428 


140 
233 


1220 
947 


133 

12-12 

9-34, 18-65 

1-4, 16-16 
1621 


543 
16-9 
1647 


$a 
53 
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‘Chapter-Verse 
nidrdlasya sleep, indolence, 
pramādottharh  heedlcssness 18-39 
nidhānah store house 9-18 
nibaddha bound 18-60 


nimitamätrah merely an instrument — 11-33 

niyataminasah subdued (controlled) mind 6-15 

miyumabhi person of steadfast mind 8-2 

"ámasal (mas) mode (nature) of ignorance 8-9,13-17,14-16,17; 
(17-2, 18-32. 35) 


tejah glory (splendour) 7-10, 10-36, 15-12 
tejah ] 163, 18-43 
tyaktasarvapa- 

rigrahah 421 

ägab renunciation (relinguishment) 16-2, 18-4,9 
tyügi i; 1811 


frügunya three modes (attributes) 2-45 

tmividys  knowers of the three Vedas 9-20 

daksinfiyanam six months of the southem 
passage path of the Sun 8-25 


dambho hypocrisy (ostentatiom) 16-4 
dayà compassion 162 
darpah arrogance 16-4 
dünári (dīna) charity (gift) 10-5,16-1,17-7, 
20-22, 25; 18-5, 43 

divyäh divine 10-1619 
dirghasüti procrastinating 18-28 
durbuddheh evi? minded 1-23 
durmatih man of perverse under- 

standing 18-16 
duhkhayonayah sources of pain 5-22 
duhkhālayam abode of pain 8-15 


drdhaniscayah unshakable in determination 12-14 


108 SRIMADSHAGAVADGITA, 


 Chapter-Verse. 

drfbavrürüb — fim resolve 738 
devadeva God of gods 1015 
devayajah worshippers of gods — 7-23 
devarşih celestial sage 1013 
debibhrà embodied being 18-11 
dehavadbhih — by the embodied 125 
dert the embodied 2-22,30; 5-13,14-20 
daityānām among demons 10-30 
daivah the divine 166 
nig firm state of discipline — 33 
nistraiganyo free from the three 

attributes (modes) 245 
nihsteyasakaran lead to salvation 52 
nihsprhah free from thirst fur enjoyment 2-71 
E righteousness (firm or 

wise policy) 10-38, 18-78 


aigkamnyasidchish the Supreme State consisting 
in freedom from action — 18-49 


muikarmyarh  actionlessness 34 
maiskrikab malicious 18-28 
naisthikim everlasting (final) 5-12 
nyäyya right 18-15 
nyüsari enunciation 18-2 


panavinake- tabors, drums, cowhoms 1-13 
gomukhäh 

parudharmah duty of another 3.35 

paramdtmd thè Supreme spirit (God) 67,13-22,31;15-17 
paramesvara Lord Supreme (Supreme 


Lord) 13-27 
pitarah manes 1-34, 42 
puränah ancient (primeval) 220, 11-38 


puruşah self (soul) 15-17 
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Chapter-Verse 
prakrüh (müla) Nature (Primordial Matter) 7-4, 9-10, 13-20, 
18-59 
prajipotih the creator (Brahma) 3-10 
pranipdtena prostration (humble reverence) 4-34 
prapadye take refuge 15-4 
Prabhuh Lord 5-14, 9-18, 24 
pramddah  heedlessness (negligence) 14-13 
prayanakile at the hour of death 7-30, 8-2,10 


pralaya dissolution, annihilation — 7-6, 9-18, 14-14,15 
pravnih activity 14-12, 15-4, 18-46 
prasakāh addicted 16-16 
prasāda placidity (Serenity or 

purity) of mind 264,65 
prāņāpāna ^ ingoing and outgoing 

life-bieaihs 429, 15-14 
prindyama breath restraint 
pretin gnomes 174 
phals (htavah) (seekers after) fruit (reward) 2-49 
badhyate bound 4-14 
bahudarhştrākarālarn many terrible tusks — 11-23 
buddhih mind, intellect (intelligence) 2-39, 414452, 

53,65, 66 

brahma the Absolute (God) 424 
brahmacaryam celibacy 841, 17-14 
brahmanirvigan beatitude of God (Brahmic 

bliss) 2-72, 5-24,25,26 
brohmabhütih identified with Brahma 

(the Absolute) 5-24, 18-54 
brahmabhüyāya for becoming Brahma 

(the Absolute) 14.26, 18-53 


brübmanak- — the three Varmas 
Satiyavifh (castes) known as Brühmana, 
Ksatriya and Vaisya 1841 


ET SRIMADBHAGAVADGITÀ 


Chapler-Vérse. 
‘brahmi Brahmic state (eternal state 
of beatitude of God) 2-72 
bhaktah devotee 43, 7-21, 9-31 
bhaktih devotion. 13-10 
bhagavan the blessed Lord (Lord) — 10-14,17 
bhajatith worshipping 10-10 
bhāvaih things and feelings 7-13 
bhūtänām beings 4-6, 10-5, 20,22, 
11-2, 13-15, 1846 
bhokta enjoyer, experiencer 9-24, 13-22 


bhogaiévarya- attached to pleasures and 
prasaktandth prosperity (man cembodied 
son) is a fragment of God) 2-44 


manah (manasi) mind 1-302-60,0-6,7; 
54143) 
madhyastha mediator 
manahprasãdah cheerfulness of mind 
the wise (philosophers) 
hymns 
mahargayah sages 
mahātmā great soul 7-19, 11-50 
mahābhūtāni -the five great (subtle) 
elements 13-5 
mütrüspariab ^ sense-objects 214 
miyà divine illusion 744 
mürgafitsah a month of the Hindu 
E calender 1035 
muktam (wuktuh) fiberated. 18-40,5-28,12-15, 
18-71 
munih sage 2-56, 5-6,28; 10-26 
mumuksubhih seekers of liberation 4-15 
müdhah (miidhah) deluded (ignorant) 7-25, 7-15, 9-11, 


1620 
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Chapter-Verse 

mytyusarhsira- ocean of death bound 
ságarát existence. 12-7 
‘mokgam Tiberation (salvation) 18-30 
mohah delusion 14-1, 14-13, 18-73 
mauni (silent) he who thinks of 

God only 12-19 
yakşarakşasām genies and demans 1023, 17-4 
yajar one of the four Vedas — 9-17 
yajñadānatapah sacrifice, gift, penance 18-3, 17-25 
yatcitasya disciplined (controlled) mind. 6-19 


Yalacetasüm those who have subdued 


(controlled) their minds — 5-26 
yatavikkiya- speech, body, mind 
manasah subdued (controlled) 18-52 
yatiumavin — selcontrolled 120,14 
(yatitmi) 
yantriridhini mounted on a machine — 1861 
Yamak god of death 10-29, 11-39 
yuktacetasah steadfast mind 730 
yuktatamah most devout 647 
yuktatamāh most perfect (best versed) 

in Yoga 122 
yuktah a Karmayogi (a Sitkhyayogi) 5-12, (5-8) 
yukuatind established in god 7-18 
yogaksemath gain and security 9-22 


Yogabhrastah He who has fallen (deviated 


from Yoga) 6-41 
yogah equanimity (evenmindedaess) 2-48 
vijiiina Wisdom (Self-realization) 6-8 
vyaktayah manifest 8-18 
vyavasãyātmikādeterminate (resolute) 

{one pointed) 241,44 
vyāsaprasādīt by the grace of Vyāsa 18-75 
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è Chapter-Verse 
vaisya trading class 18-44 
vānaprasha retired order, 
éubkharh conch 112,13,14 
fabdabrahma the fruit of actions as 
the Vedas 6-44 
faragam. refuge 2-49, 9-18,18-62,66 
éarīravāħma- — body, speech, mind 
nobhih 1845 
Sarirastharn dwelling (sealed) in the body 17-6 
Santih (Sintim) peace (tranquillity) (2-70,71 eic.) 2-66, 
12-12, 16-2 


Sistravidhino- said in the ordinance of the 
ktam scriptures 1624 
Sastravidhi ordinance of the scriptures 16-23 
Soklakrsoe the bright and the dark — $26 


Sidrasya one of the four Varnas 
(caste) (service clas) 18-44 
sraddhà faith 17-23 
Sradhávàün man of faith 439 
frcyah salvation. 1-31,25,7;32 ete. 
‘saumisi (suklah) six months of the northern 
path of the sun 824 
‘summit (yynah) six months of the southem 
path of the sun 825 
suhgah attachment 240,62 
satah real 2-16 
samati (samattvam) equanimity (even-mindcdness) 10-5, 2-48 
samabuddhayah alike, even-minded 124, 6-9 
(samabuddhih) 
sarvagetah — all-pervading 224 
sarvaguhyatamart most secret 18-64 
suvadehimüm all embodied beings 148 


sarvadharmün all duties 18-66 
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Chapter-Verse 
sarvabhutahite seeking good (welfare) 
of all beings 5-25, 12-4 
sarvaloka- Great Lord of all the 
mahesvaram -worlds 5-29 
sarvasafkalpa- renounced all thoughts of 
sanyisi the world 64 
sarvärambha- renounced doership in all 
il actions 12-16, 14-25 


with real knowledge of 
manifest Divinity-ie., in the 
world there is nothing else 
besides the manifestation 

of God 72 
savyasācin Arjuna who could shoot arrows 
with his left band also — 11-33 


sehzjam (karma) innate (duty) 18-48 
sahkarasya confusion of castes 324 
suiyiss (samyii) renounced order (renouncer) 
sannyasah remunciation 52,6 

renounect 61 

gift 16345 

striver (aspirant) 

spiritual practice or spiritual 

discipline. 

delusion Un 
subiaddhakili purified from sins 645 
subsiddhim ^ highest perfection (God- 

realization) 3-20, 8-15, 1845 
sasparíajá born of contact (with objects) 5-22 
Süttvika. nature (mode) of goodvess 17-11, 18-926 etc. 
südhub (sidhüslim) Saint (good) 9-30, (4-8) 


sübkhyayogam the Discipline (path) of 
(sannysa) Knowledge 54 
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Chapter- Verse. 

sima One of the four Vedas 9-17 
siddhüpám Those who have attained 

perfection 73. 10-26 
sidáhiy (asi) success (failure) 4-12, (2-48, 18-26) 
sukraduskre good (virtue) and evil (vice) 2-50 
sukhadubkhe pleasure and pain 238 
sudurācārah — vilest sinner 9-30 
sovirudhamülam firm rooted 15-3 
subpdam disinterested friend 

(well-wisher) 529 (1-27) 


suhpamitrary- well-wishers, friends, 
udásinamadhya-neutrals, mediators, 

sthasdvesya hateful 69 
sokymatval because of its subüoty 13-15 
sitaputrah Kama (Kama was brought 


up by a charioteer) 1126 
saumadattih — Bhürisrava, the son of 

Somadatta 18 
sthitaprajiasya a man of steadfast 

(stable) wisdom. 255455 
sthitadhih Do 254.56 
sprhá craving. 4-14, 14-12 
smrtivibhramah loss of memory 263 
(smnibhrahsād) 
svaga heaven 237 
svidhyüyajüüma- study of the scriptures and 
yajüah. knowledge ss sacrifie 4-28 
hhargaSokanvitah moved by joy and sorrow 18-27 
hitakāmyayā wishing welfare 10-1 
brddese in the heart 18-61 
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